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Preface 





This project began in 1987 with the goal of assembling a basic 
reference source that provides accurate, clear, and concise de- 
scriptions of the cultures of the world. We wanted to be as 
comprehensive and authoritative as possible: comprehensive, 
by providing descriptions of all the cultures of each region of 
the world or by describing a representative sample of cultures 
for regions where full coverage is impossible, and authori- 
tative by providing accurate descriptions of the cultures for 
both the past and the present. 

The publication of the Encyclopedia of World Cultures in 
the last decade of the twentieth century is especially timely. 
The political, economic, and social changes of the past fifty 
years have produced a world more complex and fluid than at 
any time in human history. Three sweeping transformations 
of the worldwide cultural landscape are especially significant. 

First is what some social scientists are calling the “New 
Diaspora” —the dispersal of cultural groups to new locations 
across the world. This dispersal affects all nations and takes a 
wide variety of forms: in East African nations, the formation 
of new towns inhabited by people from dozens of different 
ethnic groups; in Micronesia and Polynesia, the movement of 
islanders to cities in New Zealand and the United States; in 
North America, the replacement by Asians and Latin Ameri- 
cans of Europeans as the most numerous immigrants; in Eu- 
rope, the increased reliance on workers from the Middle East 
and North Africa; and so on. 

Second, and related to this dispersal, is the internal divi- 
sion of what were once single, unified cultural groups into two 
or more relatively distinct groups. This pattern of internal di- 
vision is most dramatic among indigenous or third or fourth 
world cultures whose traditional ways of life have been altered 
by contact with the outside world. Underlying this division 
are both the population dispersion mentioned above and sus- 
tained contact with the economically developed world. The 
result is that groups who at one time saw themselves and were 
seen by others as single cultural groups have been trans- 
formed into two or more distinct groups. Thus, in many cul- 
tural groups, we find deep and probably permanent divisions 
between those who live in the country and those who live in 
cities, those who follow the traditional religion and those who 
have converted to Christianity, those who live inland and 
those who live on the seacoast, and those who live by means 
of a subsistence economy and those now enmeshed in a cash 
economy. 

The third important transformation of the worldwide 


cultural landscape is the revival of ethnic nationalism, with 
many peoples claiming and fighting for political freedom and 
territorial integrity on the basis of ethnic solidarity and 
ethnic-based claims to their traditional homeland. Although 
most attention has focused recently on ethnic nationalism in 
Eastern Europe and the Soviet Union, the trend is nonethe- 
less a worldwide phenomenon involving, for example, Ameri- 
can Indian cultures in North and South America, the 
Basques in Spain and France, the Tamil and Sinhalese in Sri 
Lanka, and the Tutsi and Hutu in Burundi, among others. 

To be informed citizens of our rapidly changing multicul- 
tural world we must understand the ways of life of people 
from cultures different from our own. “We” is used here in the 
broadest sense, to include not just scholars who study the cul- 
tures of the world and businesspeople and government offi- 
cials who work in the world community but also the average 
citizen who reads or hears about multicultural events in the 
news every day and young people who are growing up in this 
complex cultural world. For all of these people—which 
means all of us—there is a pressing need for information on 
the cultures of the world. This encyclopedia provides this in- 
formation in two ways. First, its descriptions of the traditional 
ways of life of the world’s cultures can serve as a baseline 
against which cultural change can be measured and under- 
stood. Second, it acquaints the reader with the contemporary 
ways of life throughout the world. 

We are able to provide this information largely through 
the efforts of the volume editors and the nearly one thousand 
contributors who wrote the cultural summaries that are the 
heart of the book. The contributors are social scientists (an- 
thropologists, sociologists, historians, and geographers) as 
well as educators, government officials, and missionaries who 
usually have firsthand research-based knowledge of the cul- 
tures they write about. In many cases they are the major ex- 
pert or one of the leading experts on the culture, and some are 
themselves members of the cultures. As experts, they are able 
to provide accurate, up-to-date information. This is crucial 
for many parts of the world where indigenous cultures may be 
overlooked by official information seekers such as govern- 
ment census takers. These experts have often lived among the 
people they write about, conducting participant-observations 
with them and speaking their language. Thus they are able to 
provide integrated, holistic descriptions of the cultures, not 
just a list of facts. Their portraits of the cultures leave the 
reader with a real sense of what it means to be a “Taos” or a 
“Rom” or a “Sicilian.” 

Those summaries not written by an expert on the culture 
have usually been written by a researcher at the Human Rela- 
tions Area Files, Inc., working from primary source materials. 
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The Human Relations Area Files, an international educa- 
tional and research institute, is recognized by professionals in 
the social and behavioral sciences, humanities, and medical 
sciences as a major source of information on the cultures of 
the world. 


Uses of the Encyclopedia 


This encyclopedia is meant to be used by a variety of people 
for a variety of purposes. It can be used both to gain a general 


understanding of a culture and to find a specific piece of in-- 


formation by looking it up under the relevant subheading in a 
summary. It can also be used to learn about a particular re- 
gion or subregion of the world and the social, economic, and 
political forces that have shaped the cultures in that region. 
The encyclopedia is also a resource guide that leads readers 
who want a deeper understanding of particular cultures to ad- 
ditional sources of information. Resource guides in the ency- 
clopedia include ethnonyms listed in each summary, which 
can be used as entry points into the social science literature 
where the culture may sometimes be identified by a different 
name; a bibliography at the end of each summary, which lists 
books and articles about the culture; and a filmography at the 
end of each volume, which lists films and videos on many of 
the cultures. 

Beyond being a basic reference resource, the encyclope- 
dia also serves readers with more focused needs. For research- 
ers interested in comparing cultures, the encyclopedia serves 
as the most complete and up-to-date sampling frame from 
which to select cultures for further study. For those interested 
in international studies, the encyclopedia leads one quickly 
into the relevant social science literature as well as providing 
a state-of-the-art assessment of our knowledge of the cultures 
of a particular region. For curriculum developers and teachers 
seeking to internationalize their curriculum, the encyclopedia 
is itself a basic reference and educational resource as well as a 
directory to other materials. For government officials, it is a 
repository of information not likely to be available in any 
other single publication or, in some cases, not available at all. 
For students, from high school through graduate school, it 
provides background and bibliographic information for term 
papers and class projects. And for travelers, it provides an in- 
troduction into the ways of life of the indigenous peoples in 
the area of the world they will be visiting. 


Format of the Encyclopedia 


The encyclopedia comprises ten volumes, ordered by geo- 
graphical regions of the world. The order of publication is not 
meant to represent any sort of priority. Volumes 1 through 9 
contain a total of about fifteen hundred summaries along 
with maps, glossaries, and indexes of alternate names for the 
cultural groups. The tenth and final volume contains cumula- 
tive lists of the cultures of the world, their alternate names, 
and a bibliography of selected publications pertaining to 
those groups. 

North America covers the cultures of Canada, Greenland, and 
the United States of America. 

Oceania covers the cultures of Australia, New Zealand, Mela- 
nesia, Micronesia, and Polynesia. 

South Asia covers the cultures of Afghanistan, Bangladesh, 
Burma, India, Pakistan, Sri Lanka, and the Himalayan states. 


Europe and the Middle East covers the cultures of Europe, 
North Africa, the Middle East, and the Near East. 

East and Southeast Asia covers the cultures of Japan, Korea, 
mainland and insular Southeast Asia, and Taiwan. 

Soviet Union and China covers the cultures of Mongolia, the 
People’s Republic of China, and the Union of Soviet Social- 
ist Republics. 

South America covers the cultures of South America. 
Middle America and the Caribbean covers the cultures of Cen- 
tral America, Mexico, and the Caribbean islands. 

Africa covers the cultures of Madagascar and sub-Saharan 
Africa. 


Format of the Volumes 


Each volume contains this preface, an introductory essay by 
the volume editor, the cultural summaries ranging from a few 
lines to several pages each, maps pinpointing the location of 
the cultures, a filmography, an ethnonym index of alternate 
names for the cultures, and a glossary of scientific and techni- 
cal terms. All entries are listed in alphabetical order and are 
extensively cross-referenced. 


Cultures Covered 


A central issue in selecting cultures for coverage in the ency- 
clopedia has been how to define what we mean by a cultural 
group. The questions of what a culture is and what criteria 
can be used to classify a particular social group (such as a reli- 
gious group, ethnic group, nationality, or territorial group) as 
a cultural group have long perplexed social scientists and 
have yet to be answered to everyone’s satisfaction. Two reali- 
ties account for why the questions cannot be answered defini- 
tively. First, a wide variety of different types of cultures exist 
around the world. Among common types are national cul- 
tures, regional cultures, ethnic groups, indigenous societies, 
religious groups, and unassimilated immigrant groups. No 
single criterion or marker of cultural uniqueness can consis- 
tently distinguish among the hundreds of cultures that fit 
into these general types. Second, as noted above, single cul- 
tures or what were at one time identified as single cultures can 
and do vary internally over time and place. Thus a marker 
that may identify a specific group as a culture in one location 
or at one time may not work for that culture in another place 
or at another time. For example, use of the Yiddish language 
would have been a marker of Jewish cultural identity in East- 
ern Europe in the nineteenth century, but it would not serve 
as a marker for Jews in the twentieth-century United States, 
where most speak English. Similarly, residence on one of the 
Cook Islands in Polynesia would have been a marker of Cook 
Islander identity in the eighteenth century, but not in the 
twentieth century when two-thirds of Cook Islanders live in 
New Zealand and elsewhere. 

Given these considerations, no attempt has been made 
to develop and use a single definition of a cultural unit or to 
develop and use a fixed list of criteria for identifying cultural 
units. Instead, the task of selecting cultures was left to the 
volume editors, and the criteria and procedures they used are 
discussed in their introductory essays. In general, however, six 
criteria were used, sometimes alone and sometimes in combi- 
nation to classify social groups as cultural groups: (1) geo- 
graphical localization, (2) identification in the social science 
literature as a distinct group, (3) distinct language, (4) 


shared traditions, religion, folklore, or values, (5) mainte- 
nance of group identity in the face of strong assimilative pres- 
sures, and (6) previous listing in an inventory of the world’s 
cultures such as Ethnographic Atlas (Murdock 1967) or the 
Outline of World Cultures (Murdock 1983). 

In general, we have been “lumpers” rather than “split- 
ters” in writing the summaries. That is, if there is some ques- 
tion about whether a particular group is really one culture or 
two related cultures, we have more often than not treated it as 
a single culture, with internal differences noted in the sum- 
mary. Similarly, we have sometimes chosen to describe a 
number of very similar cultures in a single summary rather 
than in a series of summaries that would be mostly redun- 
dant. There is, however, some variation from one region to 
another in this approach, and the rationale for each region is 
discussed in the volume editor’s essay. 

Two categories of cultures are usually not covered in the 
encyclopedia. First, extinct cultures, especially those that 
have not existed as distinct cultural units for some time, are 
usually not described. Cultural extinction is often, though 
certainly not always, indicated by the disappearance of the 
culture’s language. So, for example, the Aztec are not cov- 
ered, although living descendants of the Aztec, the Nahuat- 
speakers of central Mexico, are described. 

Second, the ways of life of immigrant groups are usually 
not described in much detail, unless there is a long history of 
resistance to assimilation and the group has maintained its 
distinct identity, as have the Amish in North America. These 
cultures are, however, described in the location where they 
traditionally lived and, for the most part, continue to live, and 
migration patterns are noted. For example, the Hmong in 
Laos are described in the Southeast Asia volume, but the ref- 
ugee communities in the United States and Canada are cov- 
ered only in the general summaries on Southeast Asians in 
those two countries in the North America volume. Although 
it would be ideal to provide descriptions of all the immigrant 
cultures or communities of the world, that is an undertaking 
well beyond the scope of this encyclopedia, for there are prob- 
ably more than five thousand such communities in the world. 

Finally, it should be noted that not all nationalities are 
covered, only those that are also distinct cultures as well as 
political entities. For example, the Vietnamese and Burmese 
are included but Indians (citizens of the Republic of India) 
are not, because the latter is a political entity made up of a 
great mix of cultural groups. In the case of nations whose 
populations include a number of different, relatively unassim- 
ilated groups or cultural regions, each of the groups is de- 
scribed separately. For example, there is no summary for Ital- 
ians as such in the Europe volume, but there are summaries 
for the regional cultures of Italy, such as the Tuscans, Sicil- 
ians, and Tyrolians, and other cultures such as the Sinti Pied- 
montese. 


Cultural Summaries 


The heart of this encyclopedia is the descriptive summaries of 
the cultures, which range from a few lines to five or six pages 
in length. They provide a mix of demographic, historical, so- 
cial, economic, political, and religious information on the 
cultures. Their emphasis or flavor is cultural; that is, they 
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focus on the ways of life of the people—both past and 
present—and the factors that have caused the culture to 
change over time and place. 

A key issue has been how to decide which cultures 
should be described by longer summaries and which by 
shorter ones. This decision was made by the volume editors, 
who had to balance a number of intellectual and practical 
considerations. Again, the rationale for these decisions is dis- 
cussed in their essays. But among the factors that were con- 
sidered by all the editors were the total number of cultures in 
their region, the availability of experts to write summaries, the 
availability of information on the cultures, the degree of simi- 
larity between cultures, and the importance of a culture in a 
scientific or political sense. 

The summary authors followed a standardized outline so 
that each summary provides information on a core list of top- 
ics. The authors, however, had some leeway in deciding how 
much attention was to be given each topic and whether addi- 
tional information should be included. Summaries usually 
provide information on the following topics: 

CULTURE NAME: The name used most often in the social 
science literature to refer to the culture or the name the group 
uses for itself. 

ETHNONYMS: Alternate names for the culture including 
names used by outsiders, the self-name, and alternate spell- 
ings, within reasonable limits. 

ORIENTATION 

Identification. Location of the culture and the derivation of 
its name and ethnonyms. 

Location. Where the culture is located and a description of 
the physical environment. 

Demography. Population history and the most recent reli- 
able population figures or estimates. 

Linguistic Affiliation. The name of the language spoken 
and/or written by the culture, its place in an international 
language classification system, and internal variation in lan- 
guage use. 

HISTORY AND CULTURAL RELATIONS: A tracing 
of the origins and history of the culture and the past and cur- 
rent nature of relationships with other groups. 
SETTLEMENTS: The location of settlements, types of set- 
tlements, types of structures, housing design and materials. 
ECONOMY 

Subsistence and Commercial Activities. The primary meth- 
ods of obtaining, consuming, and distributing money, food, 
and other necessities. 

Industrial Arts. Implements and objects produced by the 
culture either for its own use or for sale or trade. 

Trade. Products traded and patterns of trade with other 
groups. 

Division of Labor. How basic economic tasks are assigned by 
age, sex, ability, occupational specialization, or status. 
Land Tenure. Rules and practices concerning the allocation 
of land and land-use rights to members of the culture and to 
outsiders. 

KINSHIP 

Kin Groups and Descent. Rules and practices concerning 
kin-based features of social organization such as lineages and 
clans and alliances between these groups. 

Kinship Terminology. Classification of the kinship termi- 


nological system on the basis of either cousin terms or genera- 
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tion, and information about any unique aspects of kinship 
terminology. 

MARRIAGE AND FAMILY 

Marriage. Rules and practices concerning reasons for mar- 
riage, types of marriage, economic aspects of marriage, 
postmarital residence, divorce, and remarriage. 

Domestic Unit. Description of the basic household unit in- 
cluding type, size, and composition. 

Inheritance. Rules and practices concerning the inheritance 
of property. 

Socialization. Rules and practices concerning child rearing 
including caretakers, values inculcated, child-rearing meth- 
ods, initiation rites, and education. 

SOCIOPOLITICAL ORGANIZATION 

Social Organization. Rules and practices concerning the in- 
ternal organization of the culture, including social status, pri- 
mary and secondary groups, and social stratification. 
Political Organization. Rules and practices concerning lead- 
ership, politics, governmental organizations, and decision 
making. 

Social Control. The sources of conflict within the culture 
and informal and formal social control mechanisms. 
Conflict. The sources of conflict with other groups and infor- 
mal and formal means of resolving conflicts. 

RELIGION AND EXPRESSIVE CULTURE 

Religious Beliefs. The nature of religious beliefs including 
beliefs in supernatural entities, traditional beliefs, and the ef- 
fects of major religions. 

Religious Practitioners. The types, sources of power, and ac- 
tivities of religious specialists such as shamans and priests. 
Ceremonies. The nature, type, and frequency of religious 
and other ceremonies and rites. 

Arts. The nature, types, and characteristics of artistic activi- 
ties including literature, music, dance, carving, and so on. 
Medicine. The nature of traditional medical beliefs and prac- 
tices and the influence of scientific medicine. 

Death and Afterlife. The nature of beliefs and practices con- 
cerning death, the deceased, funerals, and the afterlife. 
BIBLIOGRAPHY: A selected list of publications about the 
culture. The list usually includes publications that describe 
both the traditional and the contemporary culture. 
AUTHOR’S NAME: The name of the summary author. 


Maps 


Each regional volume contains maps pinpointing the current 
location of the cultures described in that volume. The first 
map in each volume is usually an overview, showing the coun- 
tries in that region. The other maps provide more detail by 
marking the locations of the cultures in four or five sub- 
regions. 


Filmography 


Each volume contains a list of films and videos about cultures 
covered in that volume. This list is provided as a service and 
in no way indicates an endorsement by the editor, volume ed- 
itor, or the summary authors. Addresses of distributors are 
provided so that information about availability and prices can 
be readily obtained. 


Ethnonym Index 


Each volume contains an ethnonym index for the cultures 
covered in that volume. As mentioned above, ethnonyms are 
alternative names for the culture—that is, names different 
from those used here as the summary headings. Ethnonyms 
may be alternative spellings of the culture name, a totally dif- 
ferent name used by outsiders, a name used in the past but no 
longer used, or the name in another language. It is not un- 
usual that some ethnonyms are considered degrading and in- 
sulting by the people to whom they refer. These names may 
nevertheless be included here because they do identify the 
group and may help some users locate the summary or addi- 
tional information on the culture in other sources. Eth- 
nonyms are cross-referenced to the culture name in the index. 


Glossary 


Each volume contains a glossary of technical and scientific 
terms found in the summaries. Both general social science 
terms and region-specific terms are included. 


Special Considerations 


In a project of this magnitude, decisions had to be made 
about the handling of some information that cannot easily be 
standardized for all areas of the world. The two most trouble- 
some matters concerned population figures and units of 
measure. 


Population Figures 


We have tried to be as up-to-date and as accurate as possible 
in reporting population figures. This is no easy task, as some 
groups are not counted in official government censuses, some 
groups are very likely undercounted, and in some cases the 
definition of a cultural group used by the census takers differs 
from the definition we have used. In general, we have relied 
on population figures supplied by the summary authors. 
When other population data sources have been used in a vol- 
ume, they are so noted by the volume editor. If the reported 
figure is from an earlier date—say, the 1970s— it is usually 
because it is the most accurate figure that could be found. 


Units of Measure 


In an international encyclopedia, editors encounter the prob- 
lem of how to report distances, units of space, and tempera- 
ture. In much of the world, the metric system is used, but sci- 
entists prefer the International System of Units (similar to 
the metric system), and in Great Britain and North America 
the English system is usually used. We decided to use English 
measures in the North America volume and metric measures 
in the other volumes. Each volume contains a conversion 


table. 
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This volume covers the cultures of Canada, Greenland (Kala- 
allit Nunaat), and the United States of America. Greenland, 
although administratively linked to Denmark, is included 
here because its native inhabitants, the Inuit, are related cul- 
turally to the Inuit of Canada. For the same reason, the cul- 
tures of Hawaii are covered in the Oceania volume, as native 
Hawaiians are related culturally to the Polynesian peoples of 
Oceania. 

North America covers 8,254,654 square miles and had 
an estimated population of 276 million in 1989. The forty- 
eight contiguous U.S. states plus Alaska cover 3,562,864 
square miles and in 1989 had an estimated population of 
246,498,000. Canada covers 3,851,790 square miles with an 
estimated population of 25,334,000 in 1989. And Greenland 
covers 840,000 square miles, making it the largest island in 
the world, with an estimated population of 55,000 in 1989. 
Reaching nearly from the North Pole almost to the Tropic of 
Cancer, North America is a diverse physiographic and cli- 
matic region. It is also a complex cultural region. At the time 
of sustained European contact (ca. 1600) the native inhabi- 
tants of the New World spoke at least one thousand lan- 
guages and were organized into as many distinct cultural 
groups. Since that time, people representing hundreds of dif- 
ferent cultural traditions have immigrated to and settled in 
the United States and Canada, creating a mix of cultures per- 
haps without precedent in human history. 

The cultures of North America now fall into three gen- 
eral categories: (1) Native Americans, the modern-day de- 
scendants of the original inhabitants of North America—the 
American Indian (Amerindian), Aleut, and Eskimo and 
Inuit cultures; Eskimo, as used here, refers to the native cul- 
tures of north and western Alaska, and Inuit to the native cul- 
tures of northern Canada and Greenland; (2) folk cultures, 
such as the Amish, who have maintained their unique cul- 
tural identity within the context of modern North American 
society; and (3) ethnic groups composed of people who share 
a common sense of identity on the basis of national origin, 
race, or religion. This volume covers cultures in all three of 
these categories. 

When dealing with cultures, one central issue is the 
name that is used for the culture. Most have more than one 
name: usually they have a name for themselves, and outsiders 
use one or more different names. The name of each summary 
in this book, and thus the name used for each culture, is ei- 
ther the name preferred by the author of the summary or the 


name by which the culture is most commonly known. Ethno- 
nyms or alternative names are provided in the summaries and 
in the ethnonym index. For immigrant-based groups such as 
Korean-Americans, we have hyphenated the names except in 
summaries where authors preferred the nonhyphenated form. 


Native American Cultures 


North America was settled by peoples migrating east from Si- 
beria across the Bering Strait. Although it is clear that the 
first settlers arrived from Asia and were the ancestors of the 
contemporary native peoples of North, Middle, and South 
America, archaeologists are not certain of the date of first set- 
tlement of North America nor of the exact route taken by 
these migrants. As to the date, there are three views (Kehoe 
1981). One, subscribed to by only a minority of experts, holds 
that Asian peoples migrated across the Bering Strait land 
bridge some 100,000 or more years ago. More widely accepted 
is the view that first settlement occurred between 40,000 and 
15,000 years ago, through migration either across the land- 
covered Bering Strait or by boat, with peoples moving from is- 
land to island or along the coastline. A third and more cau- 
tious view places first settlement at about 12,000 years ago. 
The ancestors of the Eskimo/Inuit and Aleut arrived later, al- 
though again there is disagreement about the actual date, 
with 8,000 and 4,000 years ago both considered reasonable 
estimates by experts. The Aleut and Eskimo/Inuit are related 
peoples (they are also related to the native peoples of north- 
eastern Siberia such as the Chukchi and Tungus) whose an- 
cestors migrated in different directions after arriving in North 
America. The ancestors of the Aleut migrated south and 
west, settling the Aleutian Islands while the Eskimo/Inuit an- 
cestors migrated east and north, settling the Arctic region 
from the west coast of Alaska to the southeast coast of 
Greenland. 

The pre-European population of North America is un- 
known, with estimates suggesting a total of anywhere from 1 
million to 12 million around the beginning of the sixteenth 
century (Waldman 1985). Compared to Central America, 
whose inhabitants numbered in the tens of millions, North 
America was sparsely inhabited. Under the pressure of deadly 
epidemics of European-introduced diseases, forced reloca- 
tions, and private and government-sponsored genocide cam- 
paigns, the Native American population shrank to a low of 
about 250,000 around 1900. 

Since that time the population has increased, partly 
owing to a lower death rate but also, in the last twenty years, 
to an increased desire by people to identify themselves as 
American Indians and an increased willingness of the U.S. 
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and Canadian governments to consider them as such. The 
1980 U.S. census identified 1,364,033 American Indians, 
42,162 Eskimos, and 14,205 Aleut. There are 279 federal In- 
dian reservations in the United States with 339,836 Ameri- 
can Indians living on them in 1980 plus another 30,265 living 
on tribal trust lands. Most American Indians in the United 
States live off of the reservations, and many live in cities, al- 
though a pattern of frequent returns to the reservations is not 
uncommon. In Canada in 1981 there were 367,810 status 
(legally defined) American Indians and 25,390 Inuit and per- 
haps as many as 750,000 non-status Indians and Métis (peo- 
ple of mixed Indian-European ancestry). About 70 percent of 
Canadian status Indians live on the 2,251 Canadian Indian 
reserves. In Greenland today about 46,000 of the entire pop- 
ulation of 55,000 are Inuit and they live mainly in villages or 
small towns along the western, southern, and eastern coasts. 
It should be noted that any population figures for the native 
peoples of North America are only estimates. Because of 
varying definitions of who a Native American is and difficul- 
ties in counting those who are so classified, no accurate enu- 
meration of Native Americans is possible. 

In the United States and Canada today, some Native 
American groups are officially recognized as political entities. 
There were 307 American Indian groups so recognized by the 
U.S. government in 1988. These groups are often labeled 
tribes, nations, towns, communities, bands, reservations, 
rancherias, colonies, and pueblos (for example, the Tonto 
Apache Tribe of Arizona, Kialegee Tribal Town of the Creek 
Nation, Kalispel Indian Community of the Kalispel Reserva- 
tion, Citizen Band of Potawatomi Indians of Oklahoma, 
Lookout Rancheria of Pit River Indians of California, Reno- 
Sparks Indian Colony of Nevada, and Pueblo of Taos, New 
Mexico). But some are identified only by their name and lo- 
cation (for example, Makah, Makah Reservation, Washing- 
ton). Some 200 Eskimo and Aleut groups are also recognized 
by the federal government and since 1971 have been organ- 
ized into twelve regional business corporations and thirteen 
nonprofit associations, which function alongside cultural, 
linguistic, and residential groupings. In Canada, the Inuit are 
organized into nine territorial/regional associations. Status 
American Indian groups in Canada are identified by band 
names. The bands generally live on or near their reserves. 

Governmental recognition means that Native American 
groups and their members so recognized have a special rela- 
tionship with both the federal and the state or provincial gov- 
ernments. These special relationships center around such is- 
sues as the holding of reservation or reserve land in trust, the 
return of land taken in the past, settlement of claims, provi- 
sion of educational and health services, payment of taxes, 
and the applicability of federal or state law. At the same time, 
Native Americans are citizens of the respective nations. In 
the United States, definition as a Native American is usually 
left up to the individual, and membership in a group is left up 
to the particular Indian group he or she claims affiliation 
with. Access to various federal or state programs, however, 
may depend on official recognition of one’s membership in a 
federally recognized group. In Canada, the government dis- 
tinguishes between status and nonstatus Indians largely on 
the basis of such considerations as intermarriage with non- 
Indians, residence off reserve land, and assimilation into 
Canadian society. In 1985 the criteria for classification as a 


status Indian were relaxed, leading to a dramatic rise in the 
“official” Indian population of Canada. Métis are not recog- 
nized as Indian by the Canadian government. Although tied 
to Denmark, Greenland is self-governing, and many deci- 
sions about their own lives are in the hands of the native Inuit 
peoples. 

Although these political/territorial divisions may help 
sort different groups into identifiable units for legal, political, 
or business purposes, they do not always correspond to the 
delineation of specific Native American groups as distinct 
cultural entities, in either the past or the present. In some 
cases two or more groups are lumped together and in other 
cases one group is subdivided into two or more groups. It is 
probably impossible to count precisely the number of Native 
American cultures that existed in the past or that exist today. 
The Ethnographic Bibliography of North America (Murdock 
and O’Leary 1975; Martin and O’Leary 1990) lists 251 native 
cultures for the United States, Canada, and Greenland at 
about the time of settlement of North America by Europeans. 
(This figure of 251 is a lumping, as groups that spoke dialects 
of the same language or were politically linked are usually 
treated as a single group.) Forty of these groups are now ex- 
tinct, and a number of others are nearly so. Those that still 
exist exhibit a broad range of degree of cultural persistence, 
from those in which the language has disappeared and the 
traditional culture exists mostly in the memories of a few old 
people to those in which most people speak the native lan- 
guage and follow traditional beliefs and customs. Most cul- 
tures fall between these two extremes. Excluding the extinct 
ones and treating as distinct groups a few that were lumped 
with others by Murdock and O'Leary, we cover in this volume 
223 Native American cultures. Many of these are now located 
in the western United States, especially in Arizona, Califor- 
nia, and Oklahoma. Maps 2 and 3 show the large-scale relo- 
cations of eastern and midwestern American Indian groups 
that resulted from European settlement of the United States. 
In Canada, groups are spread across much of the continent as 
they were prior to European settlement (see map 4) mainly 
because early settlers were more interested in obtaining furs 
for the fur trade than in acquiring large tracts of land. Most 
bands are located in British Columbia. But many Canadian 
groups are now facing the same pressure on their land from 
settlers and developers that U.S. groups experienced from the 
early 1600s on. 

At the time of European contact, Native American 
groups may have spoken as many as 2,000 languages, al- 
though some experts prefer a more conservative estimate of 
1,000 (Beals and Hoijer 1965, 613; Driver 1969, 25). Of 
these, only 221 have survived for study by linguists and have 
been classified by Voegelin and Voegelin (1966) into seven 
language phyla and twenty-nine language families. Native 
Americans continue to speak about 100 of these languages, 
with many American Indians bilingual in their native lan- 
guage and in English or French in French-speaking parts of 
Canada. In the Southwest, English is replacing Spanish as 
the second language, though some.American Indians are tri- 
lingual in all three languages. 

Three levels of coverage are provided in this encyclope- 
dia for these Native American groups: seventy groups are de- 
scribed in long summaries, ninety-nine in shorter summaries, 
and fifty-four in mentions. When we selected groups for long 


summaries, our major objective was to ensure that the full 
range of cultural variation among Native American cultures, 
past and present, is presented. Thus, the long summaries de- 
scribe all fifteen major cultural patterns (see below) displayed 
by Native American cultures at the time of European contact 
as well as more recent variations such as those between accul- 
turated and unacculturated groups. Short summaries and 
mentions are cross-referenced to longer entries when the 
groups described in each are culturally similar. In preparing 
these summaries as well as those on other North American 
cultures, we benefited from both the contributions of the 
summary authors and the resources and staff of the Human 
Relations Area Files (HRAF). The HRAF Archive is especially 
rich with materials on North American cultures and contains 
nearly two thousand documents describing seventy cultures. 
This material was used to prepare many short summaries and 
mentions. In addition, five members of HraF’s research staff 
have themselves conducted research on North American cul- 
tures, and they wrote a number of summaries and provided 
information for others. 

Anthropologists conventionally divide the pre-European 
native cultures into regional groupings, on the basis of simi- 
larities among the cultures of each region and differences be- 
tween regions. These regional groupings also reflect differ- 
ences in terrain and climate, both of which were powerful 
determinants of cultural variation. One such classification 
delineates fifteen regions (Murdock and O’Leary 1975): (1) 
Arctic Coast, (2) Mackenzie-Yukon, (3) Northwest Coast, 
(4) Oregon Seaboard, (5) California, (6) Peninsula, (7) 
Basin, (8) Plateau, (9) Plains, (10) Midwest, (11) Eastern 
Canada, (12) Northeast, (13) Southeast, (14) Gulf, and 
(15) Southwest (see map 1). 


Arctic Coast 


This vast area, stretching from eastern Siberia to Greenland, 
includes a number of cultures whose members speak lan- 
guages of the Eskimo-Aleut language family and have a gen- 
eral cultural adaptation to the rigors of life in Arctic coastal 
conditions. The primary subsistence pattern of these groups 
varies from dependency on sea mammal hunting to fishing to 
caribou hunting, depending upon local ecological conditions. 
The Western Eskimos, including the Aleut, the Alaskan Eski- 
mos, and the Siberian Yuit, have been much influenced by 
the cultures of Siberia to the west and those of the Northwest 
Coast to the southeast, in contrast to the Central and East- 
ern Inuit, who have lived for a long period in relative isolation 
and are assumed to have preserved more of the traditional 
cultural patterns. 

A major linguistic division occurs at Norton Sound in 
western Alaska, with the Siberian Eskimos and the Alaskan 
Eskimos living south of this area speaking a language (Yup’ik, 
Alaskan Eskimo) that is quite different from that of the Es- 
kimo living to the north and east, who speak a language called 
Inupik, Inuit, or Central-Greenlandic. Linguistic differences 
occurring in the vast geographical spread of the latter lan- 
guage are comparatively insignificant. In addition to the 
above, there are two Aleut languages, Eastern Aleut (Unalas- 
kan) and Western Aleut (Atkan, Attuan). It has been esti- 
mated that there are more than eighty thousand speakers of 
these four languages. Although subsistence is still based to 
some extent on sea mammal hunting and fishing, most of the 
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Arctic peoples have been slowly drawn into the American, 
Canadian, and Greenlandic economies. Most people now 
live in towns, purchase a fair amount of their food and other 
items, and through modern transportation and communica- 
tion are linked to modern society. 


Mackenzie-Yukon 


This area includes the western part of the great boreal conif- 
erous forest stretching across North America from Labrador 
to Alaska. It is a subarctic region, including patches of tundra 
as well as the forest. The peoples living in this region hunted 
(particularly moose and caribou) and fished for survival. The 
fur trade, beginning in the eighteenth century, brought about 
a cultural adaptation to trading post conditions and Western 
goods in much of the area and a partial breakdown of the abo- 
riginal cultural pattern. This western section of the boreal for- 
est has two major regions: (1) the Yukon Subarctic in Alaska 
and the Yukon Territory (the Pacific Drainage division), 
drained mainly by the Yukon River, and (2) the Mackenzie 
Subarctic in the Northwest Territories and the northern parts 
of British Columbia, Alberta, Saskatchewan, and Manitoba 
(the Arctic Drainage division), drained principally by the 
Mackenzie River. All the groups spoke Athapaskan lan- 
guages. They were culturally quite similar, except that those 
living in the Pacific Drainage division had a relatively richer 
ceremonial culture than those of the Arctic Drainage divi- 
sion. The native population of this area is not large, although 
trustworthy figures are hard to find. Recent economic and 
cultural changes in this area are much the same as those in 
the Arctic. 


Northwest Coast 


This area stretches along the North Pacific coastline from the 
western Yakutat region in Alaska, along the southeastern 
Alaskan Panhandle and the coast of British Columbia, to the 
southern end of Puget Sound in northwestern Washington. It 
is an area with much rainfall and dense coniferous forest, 
which is warmed by the deflection southeastward of the Japan 
Current by the Aleutian Islands along the coast. The sea here 
is very rich in food, and the life of the inhabitants was ori- 
ented to the sea and to the coastal bays and estuaries. Salmon 
was the staple food, supplemented by cod and halibut, shell- 
fish, seaweed, and sea mammals (whales and sea lions). The 
food from the sea provided such an economic surplus that life 
was relatively secure here, compared to the neighboring areas. 
The cultures shared features typical of societies with large 
food surpluses: social classes, including slaves, emphasis on 
the acquisition and display of material goods, and elaborate 
sculpture and other artistic expressions. The cultures also dis- 
play a number of influences from Asia, such as rod and slat 
armor. Another characteristic of these cultures was the great 
use of wood in large plank houses, dugout canoes, boxes, and 
especially the totem poles of the northern groups (Tlingit, 
Haida, and Tsimshian). The cultures had diverse origins, as 
shown by the number of different languages spoken. Among 
them are representatives of the Wakashan, Chimakuan, and 
Salish language families and the Na-Dene and Penutian lan- 
guage phyla. There was a highly developed trading system and 
much raiding and warfare. Most of these groups still control 
some of their traditional lands, although many individuals 
have been attracted to cities such as Vancouver and Seattle. 
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The sea is still a basic source of income, although many peo- 
ple are involved in the market economy through the sale of 
fish and employment in canneries, some of which are tribally 
owned. Tourism, including the production of art objects, is 
also now important. In many ways, however, they are much 
integrated into modern society. 


Oregon Seaboard 


This area includes the coastal regions of southern Washing- 
ton, western Oregon, and northern California. The environ- 
ment is generally similar to that of the Northwest Coast, with 
a great deal of rainfall and a heavy coniferous forest. The 
groups who lived in this area were not ocean-going, but 
tended to keep to the bays and rivers. The general culture 
shared by these groups was an attenuated form of that found 
on the Northwest Coast: social classes, plank houses, the pot- 
latch, woodworking, emphasis on material wealth, guardian 
spirits, and ceremonials. Moving from north to south, how- 
ever, there was less and less emphasis on most of these traits, 
with many of them absent from the cultural repertory of 
groups in northern California. Fishing, particularly salmon 
fishing, was the basis of subsistence, with hunting of secon- 
dary importance. There was a good deal of trade up and down 
the coast, with dentalium shells in particular being used as a 
means of exchange. Many of these groups have lost much of 
their traditional culture and others have disappeared entirely 
as distinct cultural units, although a number of groups are 
making an effort to revitalize the traditional culture. 


California 


The California area includes about two-thirds of the state of 
California. It does not include the northwestern section, 
which forms part of the Oregon Seaboard area, nor most of 
the eastern border region, which is part of the Basin area. The 
southeastern part near the Colorado River is within the 
Southwest area, and southern California is part of the Penin- 
sula area. This region is not large, but it contained a variety of 
cultures, languages, and physical types. The focus of the re- 
gion is the interior valley, together with the flanking Sierra 
Nevada and Coast mountain ranges. All the groups living 
here were hunters and gatherers, the focal point of subsis- 
tence being the acorn, although there was a large variety of 
other food resources. On the coast, seafood was the staple 
when it was available. There was no great elaboration of so- 
ciopolitical organization or ceremonial life. The population 
was relatively dense, but the individual units were small in 
size. They usually lived in clusters of hamlets during the win- 
ter and in migratory bands during the summer, but a number 
of groups had permanent villages and a stronger territorial or- 
ganization. Each group was quite independent and hostile to 
the encroachments of other groups. As a result, there was a 
good deal of intergroup warfare. Characteristic of California 
cultures were sophisticated basketry, cremation burial, sub- 
sistence based on acorns, and the general use of shell money 
in exchange. In the south and central coastal areas, many of 
these groups disappeared under the pressure of the Spanish 
missions. Those in the central valley and the Sierra Nevada 
were nearly exterminated by the gold miners and the settlers 
who followed after 1849. Surviving groups are now mostly 
scattered on small rancherias and reservations or have been 
assimilated. 


Peninsula 


This area includes southern California from approximately 
San Luis Obispo south to the Mexican border and eastward 
to near the Nevada-Arizona border as well as Baja California, 
whose cultures are covered in the Middle America volume. 
The climate of the area is generally dry, being part desert. The 
cultures of the northern part of the area are much like those 
of the California area, with some Basin and Southwestern el- 
ements added. In the northern part of the area, acorns were 
an important part of the diet along with agave and mesquite. 
Population density was low except in the North, where the 
food supply was more generous. The cultural inventory was 
much like that of the Basin area, including vegetal-fiber 
clothing, brush-covered dwellings, shell money in the. North, 
and ceremonies based on events in the life cycle, especially 
puberty and death. All of these groups, except the Serrano 
and Cahuilla, were converted by Spanish missionaries in the 
eighteenth century with a subsequent destruction of the abo- 
riginal culture. Apart from the Cahuilla and Kumeyaay, there 
are few groups left, although there are numerous small reser- 
vations scattered throughout southern California. 


Basin 


This area includes almost all of Nevada and Utah, western 
Colorado, western Wyoming, southwestern Montana, south- 
ern Idaho, southeastern Oregon, and eastern California. This 
is one of the driest regions of the United States, and during 
the glacial period it formed the bed of a series of lakes. The 
surrounding mountains keep out rain, and the rivers within 
the basin have no means of egress to the sea and drain instead 
into sinks and swamps. The whole area is a sagebrush-juniper 
steppe, with generally sparse vegetation that could not sup- 
port a large population. The peoples of this region were food 
gatherers rather than hunters because of the scarcity of ani- 
mal food aside from rabbits and other rodents, reptiles, birds, 
and some deer and antelope. The basis of the diet in the 
southern Basin area was pifion nuts, with other seeds, nuts, 
bulbs, and wild vegetable foods replacing the pifion when it 
was not available. Virtually all activities of the groups living in 
this region were carried out by individual families. They lived 
in small family groups or bands and had regular territories but 
no permanent villages. There was no large-scale sociopolitical 
organization, no permanent leaders, and little war. There was 
also little ceremonial life, except for that associated with rab- 
bit or antelope drives. Their houses were domed wickiups or 
brush shelters. They used a minimal amount of clothing and 
household equipment, although basketry was highly devel- 
oped in many areas. In historic times, a number of cultural in- 
fluences came in from the Plains area, including the use of 
the horse (where there was enough pasturage), and clothing 
and customs, including hide tipis. All the groups in this area 
were speakers of Shoshonean languages, except for the 
Washoe in the West, who spoke a Hokan language. The only 
large population group was the Ute, most of whom are now 
living on a number of reservations, with the traditional cul- 
ture surviving in various degrees. 


Plateau 


This area, named for the plateaus drained by the Fraser, Co- 
lumbia, and Snake rivers, stretches from north-central British 


Columbia in the north to northern Oregon in the southwest 
and northwestern Montana in the southeast. According to 
Kroeber (1939), it can be divided into three provinces. The 
first is the Middle Columbia, which forms the southern part 
of the Plateau and is the great area of groups speaking 
Sahaptin languages (such as Nez Percé, Yakima, Umatilla), 
as well as some groups speaking Salish and other languages. It 
is the region that received the greatest amount of cultural in- 
fluence from the Plains area in historic times, resulting in the 
acquisition of skin tipis, parfléches, floral beadwork, and a 
version of the Sun Dance among some groups. The second 
province is the Upper Columbia, which was the region of the 
Interior Salish-speaking groups, but also includes the Kutenai 
in the east. The third province is the drainage of the Fraser 
River inland from the coast and is also a region of Interior 
Salish-speaking groups, with the exception of the Athapas- 
kan-speaking Nicola. 

Over the entire area, the diet staple was fish, particularly 
salmon. Aside from this staple, the subsistence pattern varied 
with the local resources. In the North, the pattern was similar 
to that in the subarctic, with moose and other large game 
forming a major part of the diet. In the South, where subsis- 
tence patterns were similar to those in the neighboring Basin, 
there was a greater dependence on plant foods. In the East, 
groups depended on big game in addition to fish. Generally 
the peoples settled in tribelets or groups of villages. There was 
no great emphasis on rank. Village chieftainship could be he- 
reditary or based on personal exploits, and most of the groups 
had village councils to assist the leaders. The area might be 
characterized (with exceptions) by a few traits such as peace- 
fulness, democracy, fear of the dead, dependency on salmon 
fishing, and girls’ puberty rites. These groups today live 
mostly on reservations and reserves, with some still engaged 


in lumbering and salmon fishing. 


Plains 


This large area stretches from central Alberta to southern 
Texas and from the eastern foothills of the Rocky Mountains 
to the western Mississippi River region. From east to west the 
Plains area can be divided into three major environmental 
provinces: the tall-grass prairies, the short-grass plains, and 
the Rocky Mountain foothills. The inhabitants of the prairies 
were basically sedentary farmers, whereas the dwellers in the 
short-grass plains and the foothills were nomadic hunters. 
Bison meat was the basis of subsistence throughout most of 
the area, with maize, beans, and squash supplanting it in the 
east. After ap. 1600 the horse was available for hunting and 
warfare, which in the western part of the area provoked a cul- 
tural florescence culminating in the nineteenth century in a 
way of life familiar as a stereotype to most readers. Some of 
the highlights of this culture were bison hunting on horse- 
back, nomadism with definite territories, the skin tipi, the 
Sun Dance, war bonnets, coup counting, and constant war- 
fare with other groups and with the U.S. government. This 
contrasted greatly with the life of the sedentary farmers in the 
eastern sections, who had permanent villages and horticul- 
ture, and were relatively more peaceful. 

Most of these groups had a complex sociopolitical organ- 
ization, but a few, such as the Comanche, Kiowa Apache, and 
Teton Dakota, were organized as bands. They occupied fairly 
well-defined territories that were defended against enemies. 
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The nomads often assembled for communal bison hunts and 
religious rituals, and representatives from many different 
groups would gather for the Sun Dance ceremonial. Most 
groups were led by chiefs and councils, with military and 
other societies maintaining order. 

As in the Northeast and the Southeast areas there was 
extensive migration of individual Plains groups during the 
historic period. The Plains was also an area of great disloca- 
tion of population with the advent of European settlement. 
The wars fought by most of the Plains groups with the federal 
government are famous in U.S. history, the last major con- 
flicts occurring in the 1880s. As a result of these wars, the 
Plains groups were resettled on reservations scattered 
throughout the area. 


Midwest 


This area covers the general region of the north-central 
United States east of the Mississippi River from the Upper 
Peninsula of Michigan on the north to western Tennessee on 
the south, eastward to eastern Kentucky, and north along the 
general Ohio-Indiana boundary into the Lower Peninsula of 
Michigan. In other words, it is the southern upper Great 
Lakes region, together with the drainages of the Illinois River 
and part of the Ohio River. This is generally an area of groups 
speaking languages of the Central branch of Algonkian, in 
addition to the Siouan-speaking Winnebago. These groups 
usually lived in permanent villages and farmed much of the 
year. They also hunted bison and other large game, with many 
groups conducting large-scale bison hunts in the autumn. 
Maize, beans, and squash were the principal crops, with wild 
rice forming a staple food in the northwestern part of the 
area. Around the Great Lakes, fishing was as important as 
hunting. Government usually featured a weak village system, 
with separate civil and war leaders and village councils. 
Throughout the historic period there was a great deal of mi- 
gration in the area, with much of the eastern part being al- 
most unoccupied a good deal of the time. Most of the people 
have been resettled on reservations outside this area. Because 
of these movements, the aboriginal cultures are not well 
known and many cultural features have disappeared through 
assimilation. 


Eastern Canada 


This area includes the eastern part of the great boreal conifer- 
ous forest stretching across northern North America, as well 
as portions of other ecological areas. There is a general de- 
pendency on game (especially moose and caribou), fish, and 
wild fruit throughout the region. In the southern sections, in 
the area of the northern Great Lakes and in the North Atlan- 
tic Slope region of the Maritime Provinces, some groups prac- 
ticed agriculture and absorbed cultural influences from the 
South. The area can be divided into three subareas. The larg- 
est is the eastern Canadian subarctic, which includes the 
Hudson Bay and Atlantic drainages and the area north of the 
Height of Land, which separates Hudson Bay from the Great 
Lakes drainages. This area is ecologically similar to that of the 
Mackenzie-Yukon area and includes the Cree, Beothuk, 
Montagnais-Naskapi, and Northern Ojibwa groups. The sec- 
ond subarea is that of the northern Great Lakes, which had 
limited agriculture and was exposed to direct contacts with 
agricultural areas to the south. It includes the Southern 
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Ojibwa, Ottawa, and Algonkin proper. The third subarea is 
that of the North Atlantic Slope, which lies south of the St. 
Lawrence River in Maine, Nova Scotia, New Brunswick, and 
the Gaspé, and is the territory of the Abenaki, Maliseet, and 
Micmac. It had some agriculture, but subsistence was based 
upon hunting, fishing, and gathering. 

In contrast to the Mackenzie-Yukon area, which is pop- 
ulated by Athapaskan speakers, all the native peoples of this 
area were speakers of Algonkian languages of the Eastern 
and Central types. The Abenaki, Maliseet, and Micmac 
spoke languages of the Eastern type, and the remainder 
spoke Central Algonkian languages. One branch of the lat- 
ter is Cree-Montagnais-Naskapi. The area covered by speak- 
ers of this branch is immense, stretching from British Co- 
lumbia to Labrador. Because of dialect similarities, it is 
difficult at times to assign individual groups to larger units. 
Most of these groups now live on or near reserves in their 
traditional territories, although their participation in Cana- 
dian society is often limited to being the recipients of gov- 
ernment aid programs. 


Northeast 


This area includes the northeastern United States with adja- 
cent areas of Canada. It consists basically of two provinces, 
the lower Great Lakes region, which contained groups speak- 
ing Iroquoian languages, and the North Atlantic Coast re- 
gion, including New England and the Middle Atlantic states, 
which were inhabited by Algonkian-speaking groups. The 
whole region is heavily forested, with deciduous species pre- 
dominating, and with no grasslands and little open space. It 
has a fairly uniform rainfall, not a very bold physiographic re- 
lief, and a generally long growing season for crops. It was an 
area of sedentary farmers, large political units, and large forti- 
fied towns. Subsistence was based on maize, beans, and 
squash horticulture, with hunting also important. Gathering 
of wild plant foods was secondary to hunting and farming. 
The groups living near the coasts spent the summers fishing 
and collecting shellfish and the winters inland, hunting large 
game (deer, elk, and so on). Political organization was com- 
plex, with most groups organized in confederacies, the climax 
being reached with the League of the Iroquois in central New 
York State. Matrilineal descent prevailed in the area, with 
leadership often inherited in this manner. Clans and sibs 
were strongly developed, and religious and political leader- 
ship often went along with membership in these units. There 
was a great deal of warfare, with torture of captives, cannibal- 
ism, and scalping often part of the pattern. Warfare reached 
its strongest development with the Iroquois, who used it as an 
instrument of political policy. Because this was an area of 
early and heavy European settlement, there are few survivors 
of the original inhabitants still remaining, except for the 
Iroquois in New York State, Quebec, and Ontario. Most of 
the other groups are fragmented, removed to reservations in 
the West, or extinct. 


Southeast 


This is a very large area, consisting of all the southeastern 
United States, running south and west from Chesapeake Bay 
around the coast to the Mississippi River Delta, north to the 
confluence of the Ohio River with the Mississippi, and north- 


east from that point, excepting the territory of the Western 
Shawnee of the lower Ohio River region, which is considered 
to be a part of the Midwest. The whole area is a region of 
warm, temperate climate and heavy forest, partly deciduous 
and partly coniferous. Subsistence was based on maize, beans, 
and squash horticulture, with hunting secondary, although 
important. Fish and shellfish formed a large part of the diet in 
the coastal areas. Towns were usually permanent, and often 
large and fortified. The cultures featured complex sociopolit- 
ical organizations. There were great confederacies of linguisti- 
cally related groups. Descent was usually matrilineal, with 
clans, sibs, moieties, and phratries forming the basis of the 
political organization. Large groups of native peoples engaged 
in a good deal of movement during historic times, such as the 
Tuscarora who moved from North Carolina to New York 
State in the eighteenth century. As in the Northeast, this was 
an area of early and intense European settlement, with the re- 
sult that most of the aboriginal groups were destroyed or re- 
moved to distant reservations. Most notable of these was the 
forced removal of the Five Civilized Tribes to reservations in 
the present state of Oklahoma during the 1840s. There are 
still large groups of Indians remaining, however, including 
Cherokee and Creek populations, as well as groups formed 
during historic times, such as the Seminole in Florida. This 
area and the Northeast also contain numerous bi- or triracial 
groups, referred to as American Isolates. 


Gulf 


This area includes the territory between approximately the 
Rio Grande in extreme southern Texas and the Vermilion 
River in southern Louisiana, including part of southwestern 
Louisiana and southeastern Texas as far west as the Edwards 
Plateau. The groups inhabiting this large area were mostly 
hunters and gatherers who coped with a very limiting, semi- 
arid environment. Small bands united by kinship bonds were 
the basic social units, with little social differentiation by 
status or rank. Groups so characterized inhabited what has 
been termed the Western Gulf area, which is generally the re- 
gion from the Trinity River in northeast Texas southward to 
the Rio Grande. As a whole, Gulf culture groups are very 
poorly known, most having become extinct as functioning 
cultures by the nineteenth century. 


Southwest 


This area includes most of Arizona and New Mexico, and 
parts of Texas, Colorado, Utah, and California. Most of the 
area is desert or mountainous and is semiarid to arid in cli- 
mate. Settlements tend to cluster close to water supply as a re- 
sult. Most of the Indians were farmers, although there were 
hunters and collectors in the eastern parts as well. Maize agri- 
culture was the basis of subsistence throughout most of the 
area, with reliance on maize being greatest among the Pue- 
bloan peoples of Arizona and New Mexico. Squashes, beans, 
and sunflower seeds also characterized the diet. Meat was not 
plentiful in most of the area. In the arid regions, plant collect- 
ing formed a large part of the subsistence base. 

There was a wide range of sociopolitical organization, 
from a weak band organization among the Desert Yumans 
and the Athapaskans (Apache and Navajo), through the vil- 
lage and town organizations of the Puebloan peoples, to the 


tribal organization of the River Yumans. Raiding and warfare 
were endemic until the Spanish government managed to put 
an end to most of these activities. Dislocation and reduction 
of the population has not been as great as in other parts of the 
country. The Navajo, for instance, are now among the largest 
Indian groups in the United States, and most of the other 
groups have a relatively stable population. Involvement in the 
American cash economy has replaced traditional subsistence 
practices, but many Pueblo groups have managed to retain 
much of their traditional culture. 


Folk Cultures 


North America is the home of a number of cultural groups 
who have remained culturally distinct, a considerable ac- 
complishment given the strong assimilationist policies at 
work in the United States. In the face of these assimilative 
pressures, such as compulsory education and English as the 
primary language, such groups as the Amish have main- 
tained their unique cultures through a number of strategies 
including endogamous marriage, strict adherence to their 
unique religious beliefs and practices, residence in isolated 
communities, socialization practices that encourage a strong 
sense of cultural solidarity, and an economic system that al- 
lows the culture to be largely self-sufficient. Folk cultures 
covered here fall into two groups: (1) those that developed 
elsewhere and have maintained their distinct culture and 
identity in North America (Basques, Rom Gypsies, Irish 
Travelers, Amish, Hutterites, Hasidim, Old Believers, Aca- 
dians, Molokans, Doukhobors, Mennonites, and Sea Island- 
ers), and (2) those that developed in North America (Appa- 
lachians, Cajuns, Mormons, Ozarkers, and Shakers). The 
current locations of some of these folk cultures are shown on 
map 5. 


Ethnic Groups 


North America is mostly populated by people whose ances- 
tors arrived in the New World from Europe. But though most 
earlier immigrants came from Europe, during the past two 
decades the majority have arrived from Asia and Latin Amer- 
ica. The Harvard Encyclopedia of American Ethnic Groups 
(Thernstrom 1980) covers 106 ethnic groups in the United 
States, though this number could easily be tripled if groups 
were defined in terms of regional origin (such as Sicily, Tus- 
cany, Piedmont) rather than national origin (Italy). Ethnic 
groups in the United States and Canada fall into four general 
categories, although some groups can be placed in more than 
one. Our purpose here is not to sort these groups into rigid 
categories, but simply to give an idea of the diversity of eth- 
nicity in North America. 

(1) A national-origin group is an ethnic group formed and 
maintained through group members sharing a common affil- 
iation based on their tracing their ancestry to the same na- 
tion. Because the nations of origin were often European, 
these groups are sometimes referred to as “White ethnics” or 
“hyphenated Whites” (Italian-Americans, Greek- 
Americans). It is important to keep in mind that there is 
considerable variation both among the different ethnic 
groups and within groups in the degree to which the tradi- 
tional beliefs and customs have disappeared and the people 
have assimilated into North American society. Across 
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groups, degree of assimilation is reflected by such factors as 
extent of use of the native language, residential localization, 
and the rate of intermarriage. Within all groups, internal 
cultural variation ranges from one extreme—ethnic neigh- 
borhoods or towns exist in which the traditional culture is 
maintained—to the other extreme—large numbers of group 
members are almost completely assimilated into mainstream 
society. Within nearly all ethnic groups there are some eth- 
nic communities—sometimes urban neighborhoods, other 
times rural settlements—where the traditional culture sur- 
vives. But, at the same time, in nearly all-groups, most of the 
individual members are assimilated into either U.S. or Ca- 
nadian society. 
(2) An ethnic minority group, like a national-origin group, is 
based on members affiliating on the basis of national or re- 
gional origin. But ethnic minorities are also identified as dis- 
tinct groups because their members have been the object of 
economic, cultural, or political discrimination on the ground 
of their race or religion. Included here are African- 
Americans, Chinese-Canadians, and Latinos, among others. 
Again, as with national-origin groups, many of these groups 
display considerable internal cultural variation, although 
many individuals often live outside or on the periphery of the 
mainstream economic, political, and social system because of 
discrimination based on religion or race. 
(3) An immigrant group is an ethnic group whose members 
have recently arrived in North America and are largely unas- 
similated into mainstream society, as reflected in continued 
use of the native language, residential isolation, and endoga- 
mous marriage. Included here are groups such as Central 
Asian Jews in New York, West Indians in Toronto, and Ton- 
gans in Los Angeles. Over time in the United States, Euro- 
pean immigrant groups have tended to become ethnic groups, 
non-European groups have become minority groups, and a 
few, such as the Amish or Sea Islanders, have become folk 
cultures. In Canada the history of assimilation is not as clear 
and needs to be analyzed in the context of Canada as an offi- 
cially bilingual and multicultural nation (Anderson and 
Frideres 1981). 
(4) A syncretic ethnic group is formed through the blending of 
the people and the cultural features of two or more distinct 
groups. Included here are the Lumbee in the United States, 
Métis in Canada, Creoles in Louisiana, and American Isolate 
groups in the eastern United States. Groups, such as the 
Seminole, that formed through the blending of two or more 
Native American groups are classified as Native Americans. 
These four types of ethnic groups numbering over one 
hundred in the United States and Canada are covered 
in three ways in the encyclopedia. First, this volume pro- 
vides thirteen general summaries (African Americans, 
Arab Americans, Blacks in Canada, East Asians of Canada, 
East Asians of the United States, European-Americans, 
European-Canadians, Jews, Latinos, Micronesians, Polynesi- 
ans, South and Southeast Asians of Canada, and South and 
Southeast Asians of the United States). Second, the cultures 
covered in these general summaries are described in summar- 
ies in the appropriate regional volumes. So, for example, the 
Irish are covered in the Europe volume, and separate sum- 
maries describe the Northern Irish, Irish, Gaels, and Irish 
Travellers. Third, separate summaries are provided for French 
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Canadians, Haitians, Black West Indians in the United 
States, and Ukrainians of Canada. 


Reference Resources 


The literature on Native Americans, North American folk 
cultures, and ethnic groups is voluminous. Here we discuss 
and list the basic reference resources that lead the reader to 
the relevant literature. 


Native Americans 


The three basic directories to scholarly research on Native 
Americans are The Ethnographic Bibliography of North Amer- 
ica, 4th ed. (Murdock and O’Leary 1975), The Ethnographic 
Bibliography of North America, Supplement to the 4th Edition 
(Martin and O'Leary 1990), and the Handbook of North 
American Indians (Sturtevant 1978-) The two bibliographies 
provide citations to over sixty thousand books, articles, doc- 
toral dissertations, and government documents pertaining to 
Native Americans. They also include bibliographic essays 
telling the reader where to find more about Native Ameri- 
cans. The Handbook is a projected twenty-volume collection 
of thematic essays and cultural summaries covering Native 
American groups, past and present. Eight volumes are in 
print, with all expected to appear by the year 2000. Also of 
note is Hodge’s Handbook of American Indians North of Mex- 
ico (1959). Although Hodge’s cultural summaries are being 
superseded by those in the Handbook of North American Indi- 
ans, he provides much valuable information on American In- 
dian history, beliefs, and customs. The Indian Reservations: A 
State and Federal Handbook (Confederation of American In- 
dians 1986) is a useful guide to Indian reservations in the 
United States. The Native American Directory (1982) is in- 
valuable as a guide to groups, organizations, media, museums, 
and so on. Other general or regionally focused sources are 
Driver’s (1969) Indians of North America, Leitch’s (1979) A 
Concise Dictionary of Indian Tribes of North America, Jorgen- 
sen’s (1980) Western Indians, Krech’s (1986) Native Cana- 
dian Anthropology and History: A Selected Bibliography, Kroe- 
ber’s (1925) Handbook of the Indians of California, Ruby and 
Brown’s (1986) A Guide to the Indian Tribes of the Pacific 
Northwest, and Swanton’s (1952) The Indian Tribes of North 
America. A comprehensive guide to films on Native Ameri- 
cans is Native Americans on Film and Video (Weatherford and 
Seubert 1988). 


Folk Cultures and Ethnic Groups 


As with Native Americans, it is easy to be quickly over- 
whelmed by the amount of information available on ethnic 
groups and folk cultures in the United States and Canada. 
Basic bibliographies are European Immigration and Ethnicity 
in the United States and Canada: A Historical Bibliography 
(Brye 1983), Immigrants and Their Children in the United 
States: A Bibliography of Doctoral Dissertations (Hogland 
1986), American and Canadian Immigrant and Ethnic Folk- 
lore: An Annotated Bibliography (Georges and Stern 1982), A 
Comprehensive Bibliography for the Study of American Minori- 
ties (Miller, 1976), and Minorities in America: The Annual 
Bibliography (Miller 1976-1978). In addition, the journal 
Canadian Ethnic Studies/Etudes Ethniques au Canada pub- 


lishes a continuing bibliography emphasizing Native Ameri- 
cans and ethnic groups in Canada. The Harvard Encyclopedia 
of American Ethnic Groups (Thernstrom 1980) provides 
demographic/social history profiles of 106 U.S. ethnic groups 
and thematic essays on topics such as assimilation, immigra- 
tion, and ethnicity. We the People (Allen and Turner 1988) 
provides demographic profiles of U.S. ethnic groups and 
maps marking the locations and concentrations of these 
groups in 1980. Burnet and Palmer’s (1988) Coming Canadi- 
ans: An Introduction to Canada’s Peoples provides a general 
history of Canadian ethnicity. The Ethnic Almanac (Bernardo 
1981) provides population and other information of more 
general interest, and the Ethnic Directory of Canada (Mar- 
kotic and Hromadiuk 1983) provides much information on 
Canadian groups. Scholarly journals that regularly publish ar- 
ticles and book reviews on Canadian and American ethnic 
groups include Canadian Ethnic Studies/Etudes Ethniques au 
Canada, Ethnic Groups, Ethnic and Racial Studies, Interna- 
tional Migration Review, Journal of American Ethnic History, 
and the Joumal of Ethnic Studies. Dozens of regional, state, 
and local historical society journals as well as journals pub- 
lished by ethnic associations also publish articles on ethnic 
groups. Encyclopedia Canadiana (Robbins 1965) and The 
Canadian Encyclopedia (Marsh 1988) provide descriptions of 
ethnic and folk cultures in Canada. Three continuing book 
series are the Immigrant Communities and Ethnic Minorities in 
the United States and Canada (Theodoratus 1989), which 
now includes sixty-seven monographs, with many describing 
specific ethnic communities; the Immigrant Heritage of Amer- 
ica Series (Archdeacon 1984-), which provides social histo- 
ries of more than a dozen ethnic groups; and the Generation 
Series (Burnet and Palmer 1976-), which does the same for 
Canadian ethnic groups. 

The interests of many ethnic groups, which often include 
the preservation and celebration of ethnic customs, are repre- 
sented by ethnic associations. Names and addresses of these 
associations and other information sources can be found in 
the Encyclopedia of Associations (Burek, Koek, and Novallo 
1990), Minority Organizations: A National Directory (Garrett 
Park Press 1987), Ethnic Information Sources of the United 
States (Wasserman and Kennington 1983), and the Corpus 
Almanac and Canadian Sourcebook (Sova 1987). 
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Abenaki 





ETHNONYMS: Abenaque, Abenaquioicts, Abenaquois, Ab- 
naki, Eastern Indians, Mawooshen, Moasham, Obenaki, 
Openango, Oubenaki, Wabnaki 


Orientation 


Identification. The Abenaki appear first as “Abenac- 
quiouoict” on Champlain’s map of 1632; they were located in 
the interior of Maine between the Kennebec and Penobscot 
rivers. In 1604, Champlain had called the Indians of modern 
New Brunswick and Maine “Etechemins” (lumping the Indi- 
ans of southeastern New England under the term “Armou- 
chiquois”). Because “Etchemin” was later applied more spe- 
cifically to the modern Maliseet and Passamaquoddy of New 
Brunswick and easternmost Maine, some scholars have con- 
cluded that the communities Champlain found in Maine in 
1604 subsequently withdrew eastward and were replaced by 
Abenaki expanding from the interior. Others, including this 
writer, have favored the view that the apparent shift was more 
likely due to confusion resulting from the changing mix of 
place-names, personal names, and ethnic identifications that 
alternated and overlapped in time and space in New England. 


Location. In the Handbook of North American Indians 
(1978) a distinction is drawn between the Western Abenaki 
of interior New Hampshire and Vermont and the Eastern 
Abenaki of western and central Maine. The Western Abenaki 
included people of the upper Connecticut River called the 
“Sokoki.” The Eastern Abenaki can be further subdivided 
from west to east into the Pequawket, Arosaguntacook, Ken- 
nebec, and Penobscot, reflecting community clusters along 
the Presumpscot, Androscoggin, Kennebec, and Penobscot 
rivers. All through the devastating epidemics and wars of the 
seventeenth and eighteenth centuries, many survivors from 
the first three divisions, as well as many Western Abenaki, re- 
located to the Penobscot. Most Western Abenaki, along with 
some Eastern Abenaki, eventually settled at Odanak (Saint 
Francis), near the St. Lawrence River in Quebec. Most East- 
ern Abenaki survived at Old Town and in other communities 
of central Maine, where they are known today as the 
Penobscot Indians. Both communities have absorbed people 
from southern New England and to a lesser extent from the 
Maritime Provinces over the last three centuries. 


Demography. There were probably around 14,000 East- 
ern Abenaki and 12,000 Western Abenaki in 1600. These 
populations collapsed quickly to around 3,000 and 250, re- 


spectively, owing largely to epidemics and migration early in 
the seventeenth century. Further demographic changes took 
place as refugees arrived from the south, the number of vio- 
lent deaths increased in the course of colonial warfare, and 
communities became consolidated at a few locations. In 1973 
there were probably no more than 1,000 Western Abenaki, 
220 of whom lived at Odanak. Others remain scattered in 
Vermont and in other portions of their original homeland. 
The population at Old Town was 815 in 1970, with many 
people of Penobscot descent living elsewhere. 


Linguistic Affiliation. Abenaki dialects belong to the 
Eastern Algonkian subdivision of the Algonkian-Ritwan lan- 
guage family. Depopulation and family relocations have so 
confused Abenaki history that it may be impossible to ever re- 
construct the contents and distributions of seventeenth- 
century dialects. 


History and Cultural Relations 


The Abenaki were contacted sporadically by Basque and per- 
haps French fishermen during the sixteenth century. Their 
hostility to Giovanni da Verrazano in 1524 suggests that 
there had been earlier unfriendly contacts. By the time of 
more intense French and English exploration just after 1600, 
the Abenaki were accustomed to dealing with Europeans, and 
there was brisk trading of furs for European manufactured 
goods. Kidnapped Abenaki were introduced to fascinated En- 
glish audiences by their captors. The French took a different 
approach, sending Jesuit missionaries to convert the Abenaki 
to Roman Catholicism. An epidemic of hepatitis or some 
similar disease wiped out the communities of eastern Massa- 
chusetts after 1616, opening the way for English settlement 
in that area in 1620. Meanwhile, the French established 
themselves at Port Royal (in modern Nova Scotia) and on 
the St. Lawrence in Quebec, with Abenaki territory then be- 
coming a zone of contention between the European powers. 
The Abenaki were drawn into six colonial wars between 1675 
and 1763. English settlement of the Maine coast was largely 
abandoned during King Philip’s War (1675-1676). There- 
after the Abenaki increasingly became economically tied to 
the English, but religiously tied to the French. Although they 
were dependent in different ways upon each, the Abenaki 
managed to remain independent from both through King 
William’s War (1688-1697), Queen Anne’s War (1702- 
1713), King George’s War (1744-1748), and the Seven 
Years’ War (1756-1763), each of which was an American 
counterpart to wars in Europe. Dummer’s War (1721-1725) 
was a conflict between the Indians and the English that de- 
spite French support for the Indian cause had no counterpart 
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conflict in Europe. The Jesuit missionary Sébastien Rale was 
killed during this war, and afterward many Abenaki from 
western Maine began moving to safer communities in Quebec 
and on the Penobscot River. From this time on, the Penob- 
scot were principal spokesmen for the Abenaki in dealings 
with the English. After the defeat of the French in 1763, the 
Penobscot joined with six other former French allies in a con- 
federation that had its headquarters at Caughnawaga, Que- 
bec. By this time the western and coastal region of Maine had 
been lost to English settlement. The Abenaki sided with 
American rebels in the American Revolution, and those re- 
maining in the United States retained most of interior Maine. 
New treaties with Massachusetts (which then held the Prov- 
ince of Maine) began to be negotiated in 1786. By 1833 the 
Penobscot were reduced to a few islands in the Penobscot 
River. These were unconstitutional agreements, however, and 
recent land claims by the Penobscot and other Maine Indians 
have led to very large settlements in compensation for the lost 


land. 


Settlements 


Abenaki villages based on hunting, fishing, and collecting 
were probably always more permanent than those of horticul- 
tural communities to the south and west. The Abenaki were 
unwilling to risk serious horticulture as long as they were at 
the mercy of frequent crop failures so far north. Thus, the 
Abenaki settlement pattern does not feature a large number 
of village sites, each the result of a short occupation. On the 
other hand, both the coast and the interior lakes are dotted 
with the traces of temporary camps that were used for sea- 
‘sonal hunting and gathering by family groups. At the time of 
first contact with Europeans, village houses appear to have 
been wigwams. These were large enough to accommodate an 
average of ten people each, although the range of three to 
twenty-seven people per house suggests considerable varia- 
tion in house size. Houses at hunting camps were either small 
versions of the domed wigwam or pyramidal structures having 
square floor plans. In all cases these early houses were shin- 
gled with sheets of bark. Later Penobscot houses combined 
European log walls with bark roofs, and later villages were pal- 
isaded. Still later, in the nineteenth century, frame houses of 
European design replaced the earlier forms entirely. 


Economy 


Subsistence and Commercial Activities. The late prehis- 
toric subsistence system probably featured family excursions 
from the main village to coastal camps during the warm 
months to hunt and gather maritime resources. Spring and 
fall runs of migratory fish were harvested from the main vil- 
lages, which were located mainly at strategic points on major 
estuaries. Families dispersed upstream to traditional areas 
along the tributaries of the main streams in the colder 
months. There were probably midwinter reunions at the main 
villages when families returned to exchange canoes and other 
fall hunting equipment for snowshoes, toboggans, and other 
equipment appropriate for hunting over snow and ice. After 
1600, the development of a regular fur trade led to the con- 
version of traditional family hunting areas into more carefully 
defined family hunting and trapping territories. As the 
human and beaver populations shrank, the demand for furs 
and the importance of their trade for the acquisition of manu- 


factured goods increased. By the nineteenth century, family 
territories had grown to about a hundred square miles each. 
The fur trade collapsed and the Penobscot gave up most of 
their interior lands by 1818. Thereafter they worked in lum- 
bering and the production of splint baskets and canoes for 
cash income. 


Industrial Arts. Birchbark was perhaps the single most 
important aboriginal material and was used to make shelters, 
canoes, moose calls, trays, and containers, among other 
things. Baskets made from ash splints and sweetgrass, for 
which the Abenaki are still known, provided an alternative 
source of income. The technique was apparently introduced 
by European settlers on the Delaware River in the seven- 
teenth century and spread outward from there as it came to be 
adopted by Indian craftspeople in one community after an- 
other. Penobscot men were known as skilled canoe makers, 
and it is no accident that the Old Town canoe manufacturing 
company got its start across the Penobscot River from Indian 
Island. Other crafts were typical of the Eastern Algonkians of 
New England. 


Trade. Although some limited trade with other nations 
probably occurred prehistorically, the clan system that facili- 
tated trade elsewhere in the Eastern Woodlands was not de- 
veloped among the Abenaki. After 1600, however, trade 
flourished with Europeans as the Abenaki were drawn into 
the world economic system as an important source of beaver 
pelts. Copper pots replaced native bark containers and earth- 
enware, guns replaced bows, and glass beads replaced porcu- 
pine quills very quickly in these decades. Both French and 
English trading posts were established in and around Abe- 
naki territory, and these led to the construction of forts de- 
signed to protect these trading interests through and between 
the colonial wars. 


Division of Labor. Primary distinctions were made on the 
basis of age and sex. Men were hunters, fishermen, leaders, 


_ and shamans. Women were gatherers, hide workers, follow- 


ers, and curers. Boys and girls aspired to and practiced at 
these roles. 


Land Tenure. Land ownership was not an issue before the 
development of the fur trade and the historic establishment 
of farming. By the early nineteenth century, the Abenaki were 
aware of the advantage of the exclusive ownership of trapping 
territories and knew from experience the consequences of 
conveying title to Europeans. Yet by 1818 the disappearance 
of the fur trade made the ownership of the Maine forests ap- 
pear useless to them, and they gave up everything but the 
right to hunt, fish, and collect ash splints over most of their 
former territory. Meanwhile, the ownership of individual 
plots became more important for managing gardens and 
house lots on remaining reservation land. 


Kinship 


Kin Groups and Descent. The nuclear family was the pri- 
mary kin group in traditional Abenaki culture. At the end of 
the nineteenth century, local lineages were often identified 
with specific animal totems. Those with aquatic totems usu- 
ally had trapping territories toward the coast and were known 
as saltwater families. Those with terrestrial totems were found 
in the more remote interior. Unlike true clans, the common 
ancestries of these family units were often known, or at least 


discoverable. Moreover, the ancient trading functions of true 
clans appear not to have given rise to the totemic groups of 
the Penobscot. The kinship system was bilateral, with some 
preference for the patrilineal side. Family (lineage) identities 
were usually inherited patrilineally, but a young couple who 
chose to reside with the wife’s family would assume that fam- 
ily identity over time. 


Kinship Terminology. One’s mother and father were dis- 
tinguished from their siblings, but there was a tendency to 
lump cousins and siblings together. 


Marriage and Family 


Marriage. Lineage exogamy was customary, which was ex- 
pressed as a prohibition against marrying first or second cous- 
ins. There was, however, no system of exogamy based on fam- 
ily totems. Dominant men often had more than one wife. The 
levirate and sororate were common. Polygyny but not polyan- 
dry was allowed, partly in recognition of male dominance, 
partly as social security for widowed people. Households were 
led by dominant men. A young married couple might reside 
matrilocally if the husband’s father was dead or weak or al- 
ready had many sons or if the wife’s father was strong or 
lacked sons. Older dominant men might have large house- 
holds under their control, but the maturation of strong sons 
could lead to the breakup of such a household. 


Domestic Unit. The domestic unit was made up of one to 
four adult male warriors, a nearly equal number of wives, and 
a mix of children and elderly. This was the unit that moved to 
the interior woods in winter and to coast camps in the sum- 
mer. It was probably also the basic production unit for fishing 
and gathering activities even when in residence in the main 
village. 


Inheritance. Aboriginally, families made their own 
houses, tools, and clothing. Sharing and gift giving were im- 
portant mechanisms for redistributing items produced by spe- 
cialists within and perhaps between families. Hunting and 
trapping territories, houses, and perhaps some portable goods 
were considered the property of the family as a whole, a con- 
cept that obviated the issue of inheritance. 


Socialization. Sisters were treated with formality and re- 
spect by brothers. Boys often took practical instruction from 
their father’s brothers. Women were isolated during menstru- 
ation. Young men were also isolated for long periods and 
given special food if they were identified as gifted runners. 
Dominant fathers, caring mothers, kind uncles, and fun- 
loving aunts were familiar figures in the socialization of Abe- 


naki children. 


Sociopolitical Organization 


Social Organization. The basic social unit was tradition- 
ally the residential family. Individuals maintained close rela- 
tions with others sharing the same family totem. Families fell 
into a natural division between saltwater and terrestrial to- 
tems, but there is little evidence that this division was ever 
formalized. Men often established lifelong partnerships that 
went beyond the ties of kinship or close residence. Exchange 
couched as giftgiving served to maintain such relationships 
while at the same time facilitating the redistribution of prized 
items. 
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Political Organization. Prior to the nineteenth century, 
village leadership normally resided with a dominant local 
family. A strong man, or sagamore, usually emerged from 
such a family to hold a leadership position for life. There was 
often a second sagamore who also held his position for life. 
John Attean and John Neptune held these positions at the 
Penobscot village of Old Town until 1866. Up to that time 
resistance had been building among members of saltwater 
families, who referred to themselves as the “New Party.” State 
intervention led to an annual (later biennial) cycle of alter- 
nating leadership by the New Party and the Old Party until 
1931. Since then leadership has been by election. 


Social Control. Leadership and social order were tradi- 
tionally maintained through the force of strong personalities. 
Sagamores depended upon broad consensus and lacked the 
formal power to act without it. But political power, personal 
charisma, virility, and shamanistic power were nearly inter- 
changeable concepts. Consequently, a strong man had much 
real power even though it was not defined formally. 


Conflict. Abenaki concepts of shamanistic power allowed 
for the diversion of conflict into the realm of the supernat- 
ural. This eliminated much open physical conflict within the 
community as did warfare with non-Abenaki communities. 


Religion and Expressive Culture 


Religious Beliefs. Supernatural beings included Pamola, a 
powerful monster who was believed to live atop Mount 
Katahdin, the highest mountain in Maine. Gluskabe was a 
trickster and culture hero whose exploits were more humor- 
ous than frightening. Many living men and some women had 
their own shamanistic powers that allowed them to leave 
their bodies and enter the realm of the supernatural, usually 
in animal forms. Strange occurrences involving animals were 
customarily interpreted as being the acts of shamans in their 
animal forms. 


Religious Practitioners. All shamans possessed at least 
one animal form into which they could transform themselves. 
Seven forms were attributed to John Neptune, the most pow- 
erful of the last shamans. Such men were virile and had strong 
personalities. Their powers were often expressed through 
polygyny and political leadership. The rare female shamans 
were especially feared and respected in this male-dominated 
society. 


Ceremonies. Dancing was an important part of im- 
promptu ceremonies, including the installation of sagamores, 
marriages, and occasions when visiting brought people to- 
gether temporarily. Ceremonies appear to have been irregular 
compared to the periodic seasonal societies to the southwest. 
Death and mourning brought any current festivities to an 
abrupt end, and close relatives mourned for a year. 


Arts. Elaborate stitching and curvilinear incised designs 
decorated prized bark artifacts. In recent centuries, ash splint 
basketry has been taken up, along with the use of metal- 
toothed gauges for splitting the splints. The use of tubular 
wampum was as important here as elsewhere in the Northeast 
in the seventeenth and eighteenth centuries, and several Pen- 
obscot collars and belts survive. Later artisans favored glass 
seed beads sewn on trade cloth. Bead designs included floral 
and geometric motifs, as well as the well-known double-curve 
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motif. Other crafts were the more standard ones shared by 
various Northeast Indian societies. 


Medicine. Curers, a class of individuals separate from sha- 
mans, understood the medicinal characteristics of various 
plants, but did not necessarily possess shamanistic powers. 


Death and Afterlife. The dead were buried in their best 
clothes in individual interments. Ideas about an afterlife were 
probably consistent with shamanistic beliefs, but centuries of 
Catholic missionizing have greatly modified traditional 


beliefs. 
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Acadians 





ETHNONYM: Acadiens 


Orientation 


Identification. “Acadia” (“Acadie”) was the name given 
to the first permanent French colony in North America. His- 
torians disagree as to the origins of the name. One possibility 
is that it derives from “Arcadia,” a name given to a land that 
was considered a sort of earthly paradise in ancient Greece. 
The Italian explorer Giovanni da Verrazzano gave the name 
“Arcadie” to an area he explored along the eastern seaboard 
of North America in 1524. The other, more likely, possibility 
is that “Acadie” was borrowed from the Micmac people of the 
present-day Maritime Provinces of Canada: it is found in 
many Micmac place names such as “Tracadie,” “Shunena- 
cadie,” and “Tanacadie.” Today, “Acadie” is used to refer to 
areas in the Maritime Provinces that are populated by 


French-speaking descendants of the original inhabitants of 
the colony of Acadia. 


Location. The Maritime Provinces include New Bruns- 
wick, Prince Edward Island, and Nova Scotia. Being 
Canada’s three smallest provinces, together they cover just 
over 1 percent of Canada’s land surface. The territory pre- 
dominantly inhabited by Acadians includes almost half of the 
province of New Brunswick, where French is the majority lan- 
guage both in the three northern counties and on the east 
coast. Elsewhere, Acadians form a scattered population living 
in isolated pockets in western Prince Edward Island, south- 
western Nova Scotia, and eastern Nova Scotia. The sea forms 
a natural boundary around the Maritime Provinces, except 
New Brunswick, which touches upon the province of Quebec 
to the north and the state of Maine to the west. 

Given their position on Canada’s Atlantic coast, the 
Maritimes have a cool, temperate climate: cold continental 
air masses from the northwest alternate with warmer, humid 
maritime air from the southwest. Winters are long and cold, 
and snowfalls abundant. The city of Moncton, in the geo- 
graphical center of the region, has an average annual snowfall 
of ninety-two inches. Typically, spring and summer are short 
seasons, and the autumn is long and pleasant, with cool 
nights. Summers are very warm in inland areas and along the 
Gulf of St. Lawrence, but cooler on the Atlantic coast. The 
average temperature in Moncton is 18° F in January and 
64° F in July, although high temperatures occasionally reach 
86° F in July. Average annual precipitation is thirty-nine 
inches. The growing season lasts on the average 133 days, be- 
ginning in early May and ending in September. Within the 
Acadian areas of the Maritime Provinces are two regions with 
distinctly different weather patterns. Northern New 
Brunswick has a colder, more continental climate, with a 
shorter growing season. In Campbellton, for example, the av- 
erage growing season lasts only 110 days. Southwestern Nova 
Scotia, in contrast, has a humid, temperate climate with rainy 
winters and few extremes in temperature. 


Demography. In 1986, the total population of the Mari- 
time Provinces was 1,709,000. In census returns, the main in- 
dicator used to identify the Acadian population is the mother 
tongue. In 1986 the total population with French as the 
mother tongue was 295,000, or 17 percent of the population 
of the Maritimes. The vast majority of Acadians now live in 
New Brunswick. Those whose mother tongue in 1986 was 
French numbered 248,925 in New Brunswick, 39,630 in 
Nova Scotia, and 6,525 in Prince Edward Island. 

There is no city where the Acadians form a majority of 
the population. The largest concentration of urban Acadians 
is in Moncton, where they form a third of the population of 
80,000. 


Linguistic Affiliation. Recent figures have shown that the 
French language is in sharp decline in Nova Scotia and 
Prince Edward Island, where Acadians form only 5 percent of 
the population. Though almost all New Brunswick Acadians 
used French as their first language in 1986, one-third of Nova 
Scotia Acadians and almost one-half of those living in Prince 
Edward Island indicated that English was the main language 
spoken at home. The rate of acculturation is highest in urban 
areas where Acadians form a small minority, such as Halifax, 
St. John, and Charlottetown, although the recent opening of 


French-language schools in these cities may influence the 
trend. 

The French language, as spoken by Acadians, includes 
many archaic elements that originated in the seventeenth- 
century dialects spoken in western France. The strongest lin- 
guistic affiliations are found between Acadia and the Loudun 
area in the northern part of Poitou. There are several regional 
linguistic differences in Acadia itself. In northern New Bruns- 
wick, for example, the proximity of the province of Quebec 
has influenced the spoken language, whereas isolated areas 
such as Chéticamp, on Cape Breton Island, Nova Scotia, 
have maintained a more archaic form of speech. In the 
Moncton area, constant intermingling between Acadians and 
English speakers has spawned a hybrid form of speech, known 
as Chiac. In French-language schools, modern standard 
French is taught, and students are strongly encouraged to 
avoid mixing French and English. Educational institutions 
also tend to condemn the use of archaic expressions no 
longer accepted in modern French usage, although in recent 
years many voices have been raised in the Acadian commu- 
nity calling for the maintenance of the distinctive elements of 
the Acadian dialect. 


History and Cultural Relations 


The first French colonists arrived in Acadia in 1604. After ill- 
fated attempts to establish colonies on Ile Sainte-Croix 
(Dotchet Island, Maine) and at Port-Royal (Nova Scotia), 
Acadia was abandoned and Britain seized control of the area, 
naming it Nova Scotia in 1621. In 1632, the Treaty of Saint- 
Germain-en-Laye returned Acadia to French jurisdiction and 
permanent colonization began. Between 1632 and 1654, 
when Acadia once again fell to the British, about fifty families 
of colonists arrived from France, and those few families 
formed the nucleus of the present-day Acadian population. 

Politically, the next hundred years continued to be 
marked by instability. Because of the weak position it occu- 
pied on the margins of both the French and the British North 
American empires, Acadia changed hands several times. In 
1713, the Treaty of Utrecht gave Britain permanent control 
of peninsular Nova Scotia, and with the Treaty of Paris in 
1763, France lost the rest of what had been the colony of 
Acadia. During the tense period between these two treaties, 
the Acadians were referred to by the British as the “French 
neutrals” because of their desire to avoid all involvement in 
military conflicts. But despite the Acadians’ avowed neutral- 
ity, the British began to deport them in 1755, with the goal of 
destroying their culture and placing settlers from New En- 
gland on their lands. Among a total population of about thir- 
teen thousand, at least ten thousand were deported between 
1755 and 1763. The rest either fled to Quebec or were cap- 
tured and detained in military camps. 

Once a permanent peace had been established, a new 
Acadia was born, as prisoners being released from detention 
searched for lands on which to settle. They were joined by a 
number of Acadians returning from exile, although most of 
these were drawn toward Quebec, which remained a French- 
speaking territory, or Louisiana, where they settled in large 
numbers and became known as “Cajuns.” For two centuries, 
the Acadian population in the Maritime Provinces increased 
both in numbers and in proportion of the total population, 
until the 1960s, when the Acadian percentage of the popula- 
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tion leveled off in New Brunswick and began to decline in 
Nova Scotia and Prince Edward Island. Today’s Acadians 
have a whole range of social, educational, and cultural insti- 
tutions and are active participants in the political process, 
both provincially and federally, although their political influ- 
ence is significant only in New Brunswick. 


Settlements 


In Acadian rural communities long lines of houses stretch 
along both sides of a main road. Land is divided into parallel 
strips beginning at the road and continuing beyond the 
cleared area into the woods. Livestock used to be branded 
and left to roam free in the woods during grazing season, but 
now all pastureland is fenced in. The main outbuilding is a 
barn constructed of vertical wooden boards. The parish 
church is usually found at the center of the village, with local 
institutions such as the post office, credit union, and cooper- 
ative store nearby. Except in communities with a population 
of over a thousand, there is rarely a cluster of houses in the 
center of the village. Rather, the population is evenly spread 
out along the main road. This is true in both farming and 
fishing communities, as Acadians in coastal areas tradition- 
ally practiced both activities. Rather than living in a clustered 
community around a harbor, fishing families lived on farms 
and often traveled several miles to reach the local harbor dur- 
ing fishing season. 

The average rural house is quite small and made of wood. 
The kitchen, the largest room, is the center of activity for the 
household. Nineteenth-century houses usually included a 
small room beside the kitchen and two upstairs bedrooms. 
Acadians have always had a tendency to modify their houses 
as needed. Often, small houses were enlarged with the addi- 
tion of a new wing as the family grew. For exterior wall cover- 
ing, modern clapboard has now replaced cedar or spruce shin- 
gles, and asphalt shingles have replaced the original wooden 
ones on the roof. 

Urban houses show various influences in style. Again, 
wood is the most important element used in construction. In 
urban areas occupied by Acadians, the main signs of their 
presence are the Catholic church, the French school, and the 
credit union. 


Economy 
Subsistence and Commercial Activities. Until the late 


nineteenth century, rural Acadian communities had a sub- 
sistence economy based on a combination of mixed farming, 
fishing, and forestry. The development of the commercial 
fishery, and particularly the lobster industry, brought a mod- 
est revenue to rural Acadians beginning in the 1880s. Simi- 
larly, the development of the forest industry permitted Acadi- 
ans to earn money cutting wood during the winter, when 
farming and fishing activities had ceased. In inland areas, 
where subsistence agriculture was the main activity, cutting 
wood in remote lumber camps during the winter provided the 
only source of cash income. After World War II, subsistence 
agriculture ceased and the more marginal inland communi- 
ties became depopulated. In some areas, successful commer- 
cial farming has been developed, the main crop being pota- 
toes. An important dairy industry also now exists. The 
relative success of commercial fishing and farming has pre- 
vented massive depopulation in rural areas, although a ten- 
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dency to move to industrial centers outside the region has ex- 
isted since the late nineteenth century and still continues. 

The traditional diet of Acadians consisted of salt pork, 
salt fish, wild game (deer, moose, and rabbit), and a limited 
amount of vegetables such as potatoes, turnips, carrots, and 
string beans, as well as tea, bread, and molasses. Products 
such as tea, flour, sugar, and molasses were obtained from 
local stores and were often bartered for such farm products as 
butter and eggs. 


Industrial Arts. Weaving and knitting are important craft 
activities for women. Colorful hooked rugs have been pro- 
duced in large quantities since the early twentieth century, 
when traveling merchants began yearly trips to Acadian com- 
munities in order to exchange manufactured goods for rugs. 
Today, rugs and hand-woven goods are sold primarily 
through craft outlets. 


Trade. Since the Great Depression, when many Acadians 
found themselves indebted to local merchants, the coopera- 
tive movement has had a strong following. Consumer coops 
are found throughout Acadia, and many people also belong 
to producer coops, marketing such diverse products as chil- 
dren’s clothing, potato chips, and frozen fish. 


Y 


vision of Labor. Traditionally, men tended to leave 
their homes in order to engage in seasonal activities such as 
lumbering and fishing while the women carried out not only 
work activities in the home but also much of the farm work. 
Most women now seek salaried employment outside the 
home to contribute to the domestic economy, but in farm 
households women still tend to participate actively in agricul- 
tural work. 


Land Tenure. Land is privately held, although large tracts 
of land in the wooded interior are government-owned Crown 
Lands that may be leased for forest exploitation. Most Acadi- 
ans tend to be small landowners, and even in cities private 
ownership of dwellings, rather than renting, is the norm. 


Kinship 


Kin Groupe and Descent. The nuclear family is at the 
center of the social structure of Acadians. Apart from idgnti- 
fying strongly with their immediate family, people also“iden- 
tify with their extended family, or parenté, including grand- 
parents, cousins, aunts, and uncles, and even to a certain 
extent with distant relations with whom they share a common 
lineage. Because of the limited number of families that gave 
rise to the Acadian people in the seventeenth century, the 
community today can be considered a type of large, extended 
family, where multiple alliances have been formed among in- 
dividual kin groups over the years. The fact that they are a mi- 
nority group with no distinct territory has contributed to 
making Acadians aware of the importance of maintaining the 
bonds existing among families. In the past, knowledge of 
one’s lineage was maintained orally by a family elder. Today, 
Acadians use archival sources to trace their family trees, often 
. seeking to trace both their male and their female lineages. 


Kinship Terminology. It is common practice to refer to 
an individual by his or her father’s first name rather than by 
family name. For instance, in a village where there are several 
families sharing the name Bourgeois, the son of Georges 
Bourgeois may be known as Léandre 4 Georges, rather than 
Léandre Bourgeois. 


Marriage and Family 


Marriage. Acadian society long maintained, both through 
church and parental influences, a taboo regarding marriage 
outside the Acadian Catholic community. Pressure to marry 
within one’s own cultural group has now diminished, but 
Acadians still tend to follow the established practice. Cou- 
ples now usually marry in their midtwenties, whereas the 
norm used to be the early twenties, and even younger in the 
case of females. Although the Catholic church disapproves of 
divorce, Acadians have followed the national trend toward an 
increase in the divorce rate. The birthrate, which in the past 
was very high by Canadian standards, has decreased signifi- 
cantly since the 1960s. 


Domestic Unit. The single-family household is the basic 
domestic unit. Aged parents often live with a son or daughter, 
although it is becoming a common practice to send elderly 
parents to nursing homes when their health deteriorates. In 
the past, young married couples often lived with the groom’s 
parents until they had the means to build their own home. 


Inheritance. Early Acadians divided their landholdings 
among their sons. When the land parcels became too small to 
sustain a family, the sons moved away to settle on new lands. 
In the twentieth century, the tendency is for one of the chil- 
dren to inherit the land, while the rest of the estate is shared 
among all the children. 


Socialization. In rural communities, an unwritten code of 
behavior exists, and those who transgress it meet with disap- 
proval that may be expressed in different ways. Physical pun- 
ishment has always been rare, and rejection, either temporary 
or permanent, from local society is the most common form of 
punishment. 


Sociopolitical Organization 
Social Organization. In the past, immediate authority in 


each community was held by the parish priest. Since the early 
1960s, the church has relinquished its authority in temporal 
matters, and a new educated elite has filled the void. Acadian 
nationalist organizations such as La Société Nationale des 
Acadiens attempt to represent and influence public opinion, 
with varying success. 


Political Organization. Each Canadian province has a 
democratically elected legislature, with each member repre- 
senting a riding (district) in his or her province. The provin- 
cial legislatures share power with the federal government. 
Voters elect members to both their provincial legislature and 
the federal parliament in separate elections. 


Social Control. With the modernization of Acadian soci- 
ety, it is difficult to maintain social control through commu- 
nity-imposed sanctions, and there is a greater dependence on 
the Canadian legal system. 


Conflict. Since the end of the conflict between the British 
and the French in 1763, Acadia has been a peaceful land. By 
establishing themselves in separate areas, Acadians and 
English-speaking citizens in the Maritimes largely avoided 
conflict. A strong element of anti-French prejudice persists, 
however, and this is most evident in towns, such as Moncton, 
where the two groups now interact on a regular basis. 


Religion and Expressive Culture 


Religious Beliefs. Acadians have always been Roman 
Catholics. Their attachment to the church endured even dur- 
ing the difficult years of resettlement in the late eighteenth 
century, when church services were held only during rare vis- 
its by missionaries from Quebec. In the absence of a priest, it 
was customary for villagers to gather for Sunday prayers led by 
an elder of the community. Though adhering strictly to 
Roman Catholic practices, Acadians traditionally had a 
strong belief in sorcery, associating sorcerers with the power 
of the devil. There was also a strong belief that the souls of 
the deceased in purgatory could manifest themselves to the 
living. To protect themselves from evil influences, Acadians 
used the power of prayer, as well as holy objects and holy 
water, and occasionally requested a priest to perform an exor- 
cism. With the changes in dogma the church has undergone 
since the 1960s, religious beliefs have tended to become more 
rationalized. 


Religious Practitioners. Parish priests, though still highly 
respected figures in the community, no longer have the abso- 
lute authority they once held in Acadian society. Until the 
middle of the twentieth century, it was not uncommon for 
people to believe a priest could heal a sick person or stop a 
forest fire by reciting certain prayers. 


Ceremonies. Christmas and Easter are the most impor- 
tant religious holidays, but traditional feast days have tended 
to coincide with less important dates on the religious calen- 
dar. For example, a festive celebration marking the middle of 
the winter was held on Candlemas Day, February 2, and the 
third Thursday in Lent was known as Mi-Careme (Mid-Lent), 
with people excused from their Lenten obligations for the 
day. The patron saint of Acadia is Our Lady of Assumption, 
and August 15, Assumption Day, is the Acadian national 
holiday. 


Arts. Acadians possess a rich oral literature consisting of 
songs, folktales, and legends. Ballads and tales brought from 
France by the original settlers have been preserved to a re- 
markable extent. The Acadians’ propensity for music is a dis- 
tinctive cultural trait, and in almost every family there are 
singers and musicians who play folk or country music. 


Medicine. Before the middle of the twentieth century, 
Acadians rarely consulted professional medical practitioners. 
The midwife had an important role in the community, and 
traditional herbal medicinal cures were widely used. Regional 
medical clinics have now replaced the village midwife, but 
herbal medicine is still used in rural areas, and people consid- 
ered to have the gift of stopping bleeding or curing specific 
ailments are commonly consulted. 


Death and Afterlife. It was once customary for Acadians 
to hold all-night wakes in their homes, but the establishment 
of funeral parlors, with their set hours, has now changed the 
form of the wake. Acadians like to keep mementos of the 
dead—for example, photographs of the deceased at the fu- 
neral parlor. The month of November used to be referred to 
as le mois des morts, and religious ceremonies would then take 
place in cemeteries. There has been a recent decline in reli- 
gious observances regarding the dead, but it is still common 
to celebrate a mass in memory of a deceased person on the 
anniversary of the death. 
See also Cajuns, French Canadians 
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Achumawi 





ETHNONYMS: Achomawi, Pit River Indians, Pitt River 
Indians 

The Achumawi are an American Indian group located in 
northeast California. “Achumawi” means “river people” and 
referred, aboriginally, to only one subgroup. Today, both the 
Achumawi and Whites commonly use “Pit River Indians” in 
reference to the entire society. “Pit River” is derived from the 
Achumawi practice of trapping deer in deep pits. An aborigi- 
nal population of about three thousand has been reduced to 
about one thousand, although the exact population is un- 
known owing to the group’s dispersed settlement pattern and 
its mixing with the neighboring Atsugewi. Along with Atsu- 
gewi, Achumawi forms the Palaihnihan branch of the Hokan 
language family. 

Little is known about the Achumawi prior to the twenti- 
eth century. First contact was probably with trappers in the 
early 1800s, followed later in the century by an influx of gold 
miners and settlers which disrupted the traditional culture. 
Because the group lacked centralized leadership and was 
marred by factionalism and regional self-interest, much of its 
aboriginal land was lost to Whites. Since the 1950s members 
have conducted a series of legal battles to regain some of this 
land. The Achumawi were in close and regular contact with 
the Atsugewi, who were bilingual in the two languages. Con- 
tacts with other groups were infrequent. 

The Achumawi were divided into eleven named sub- 
tribes or tribelets, with each occupying a distinct territory. 
Villages were located on or near water such as rivers or marsh- 
lands. The typical winter dwelling was the semisubterranean 
longhouse, with tule mat-covered conical dwellings used in 
the summer. Today, about five hundred Achumawi live on 
the Round Valley and XL Ranch Reservations, with the re- 
mainder dispersed among the White population. , 

The Achumawi occupied a rich and varied ecological re- 


10 Achumaui 


gion that included pine and oak forests, sagebrush lands, 
swamps, streams, lakes, meadows, and grasslands. All pro- 
vided resources for food and manufactures obtained through 
hunting, fishing, and gathering. Fish, birds, bird eggs, and 
deer, badgers, and other animals were taken for food and for 
raw materials for tools, utensils, and clothing. Tubers, roots, 
and bulbs were dug, and sunflowers, tobacco, and other plant 
foods and materials collected. In regions with large oak for- 
ests, acorns were the dietary staple. Twined basketry was a 
highly developed craft that survived into the twentieth 
century. 

The aboriginal kinship system has not been well de- 
scribed. Evidently, descent was bilateral and marriage part- 
ners were expected to be nonrelatives, which in practice 
meant people living outside of one’s own or nearby villages. 
Marriage was marked by gift exchange, and both widows and 
widowers were seen as “property” of the deceased spouse’s 
family. Marriage between members of different tribelets was 
apparently encouraged as a means of building cross-tribelet 
solidarity. Puberty rites for boys were minimal, and a girl’s 
first menstruation was marked by a ten-day rite. 

Achumawi society was divided into eleven named tribe- 
lets, each controlling a distinct territory. Ties between tribe- 
lets were based on the common use of the Achumawi lan- 
guage and tribelet exogamy. 

Religious beliefs and practices focused on the identifica- 
tion and treatment of illness and misfortunes. Male and fe- 
male shamans, the central figures in this process, sought to 
effect cures through contact with the powerful tamakomi 
forces. Each male sought contact with and protection from a 
personal tinihowi, “guardian spirit.” Death was unmarked and 
the soul was thought to travel to the western mountains, 
where the Achumawi hoped it would remain. 
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African Americans 





ETHNONYMS: (contemporary): Black Americans, Afro- 
Americans; (archaic): Colored, Negro 


Orientation 


Identification. African Americans constitute the largest 
non-European racial group in the United States of America. 
Africans came to the area that became the United States in 
the sixteenth century with the Spaniards, but their first ap- 


pearance as a group in the English colonies occurred in 1619, 
when twenty Africans were brought as indentured servants to 
Jamestown, Virginia. Subsequent importations of Africans 
from western Africa stretching from Morocco on the north to 
Angola on the south over a period of two hundred years 
greatly increased the African population in the United 
States. By the time of the Emancipation Proclamation in 
1863, they numbered 4.5 million people. A composite peo- 
ple, comprised of numerous African ethnic groups including 
Yoruba, Wolof, Mandingo, Hausa, Asante, Fante, Edo, 
Fulani, Serer, Luba, Angola, Congo, Ibo, Ibibio, Ijaw, and 
Sherbro, African Americans have a common origin in Africa 
and a common struggle against racial oppression. Many Afri- 
can Americans show evidence of racial mixture with Native 
Americans, particularly Creek, Choctaw, Cherokee, and 
Pawnee, as well as with Europeans from various ethnic back- 
grounds. 


Location. African Americans were predominantly a rural 
and southern people until the Great Migration of the World 
War II era. Thousands of Africans moved to the major urban 
centers of the North to find better jobs and more equitable 
living conditions. Cities such as Chicago, New York, Phila- 
delphia, and Detroit became magnets for entire southern 
communities of African Americans. The lure of economic 
prosperity, political enfranchisement, and social mobility at- 
tracted many young men. Often women and the elderly were 
left on the farms in the South, and husbands would send for 
their families, and children for their parents, once they were 
established in their new homes. Residential segregation be- 
came a pattern in the North as it had been in the South. 
Some of these segregated communities in the North gained 
prominence and became centers for culture and commerce. 
Harlem in New York, North Philadelphia in Philadelphia, 
Woodlawn in Detroit, South Side in Chicago, and Hough in 
Cleveland were written into the African Americans’ imagina- 
tion as places of high style, fashion, culture, and business. 
The evolution of the African American communities from 
southern and rural to northern and urban has been going on 
since 1945. According to the 1980 census, the largest popula- 
tions are found in New York, Chicago, Detroit, Philadelphia, 
Los Angeles, Washington, D.C., Houston, Baltimore, New 
Orleans, and Memphis. In terms of percentage of population, 
the five leading cities among those with populations of over 
300,000 are Washington, D.C., 70 percent; Atlanta, 67 per- 
cent; Detroit, 65 percent; New Orleans, 55 percent; and 
Memphis, 49 percent. (East St. Louis, Illinois, is 96 percent 
African American, but its population is less than 100,000.) 


Demography. The 1990 population of African Americans 
is estimated to be 35 million. In addition to those in the 
United States, there are approximately 1 million African 
Americans abroad, mainly in Africa, Europe, and South 
America. African Americans constitute about 12 percent of 
the American population. This is roughly equal to the per- 
centages of Africans in the populations of Venezuela and Co- 
lombia. The largest population of African people outside the 
continent of Africa resides in Brazil; the second largest is in 
the United States of America. The following countries have 
the largest populations of Africans in the world: Nigeria, Bra- 
zil, Egypt, Ethiopia, Zaire, and the United States. The cities 
with the largest populations of African Americans are New 
York, 2.1 million; Chicago, 1.4 million; Detroit, over 


800,000; Philadelphia, close to 700,000; and Los Angeles, 
more than 600,000. Seven states have African American 
populations of more than 20 percent. These are southern and 
predominantly rural: Mississippi, 35 percent; South Carolina, 
30 percent; Louisiana, 29 percent; Georgia, 27 percent; Ala- 
bama, 26 percent; Maryland, 23 percent; and North Caro- 
lina, 22 percent. 


Linguistic Affiliation. African Americans are now native 
speakers of English. During the seventeenth century, most 
Africans in the Americas spoke West African languages as 
their first languages. In the United States, the African popu- 
lation developed a highly sophisticated pidgin, usually re- 
ferred to by linguists in its creolized form as Ebonics. This 
language was the prototype for the speech of the vast majority 
of African Americans. It was composed of African syntactical 
elements and English lexical items. Use of this language 
made it possible for Africans from various ethnic and linguis- 
tic groups (such as Yoruba, Ibo, Hausa, Akan, Wolof, and 
Mande) to communicate with one another as well as with the 
Europeans with whom they came in contact. 

The impact of the African American language on Ameri- 
can society has been thorough and all-embracing. From the 
ubiquitous “O.K.,” a Wolof expression from Senegal, to the 
transformations of words like “bad” and “awesome” into dif- 
ferent and more adequate expressions of something entirely 
original, one sees the imprint of African American styles that 
are derived from the African heritage. There are more than 
three thousand words, place names, and concepts with Afri- 
can origins found in the language of the United States. In- 
deed, the most dynamic aspects of the English language as 
spoken in the United States have been added by the popular 
speakers of the African American idiom, whether contempo- 
rary rap musicians, past jazz musicians, or speakers of the 
street slang that has added so much color to American En- 
glish. Proverbs, poems, songs, and hollers, which come with 
the historical saga of a people whose only epics are the spiritu- 
als, the great songs, provide a rich texture to the ever-evolving 
language of the African American people. 


History and Cultural Relations 


African Americans did not come freely to America. Theirs is 
not a history of a people seeking to escape political oppres- 
sion, economic exploitation, religious intolerance, or social 
injustice. Rather, the ancestors of the present African Ameri- 
cans were stolen from the continent of Africa, placed on 
ships against their wills, and transported across the Atlantic. 
Most of the enslaved Africans went to Brazil and Cuba, but a 
great portion landed in the southern colonies or states of the 
United States. At the height of the European slave trade, al- 
most every nation in Europe was involved in some aspect of 
the enterprise. As the trade grew more profitable and Euro- 
pean captains became more ambitious, larger ships with spe- 
cially built “slave galleries” were commissioned. These galler- 
ies between the decks were no more than eighteen inches in 
height. Each African was allotted no more than a sixteen- 
inch wide and five-and-a-half-foot-long space for the many 
weeks or months of the Atlantic crossing. Here the Africans 
were forced to lie down shackled together in chains fastened 
to staples in the deck. Where the space was two feet high, Af- 
ricans often sat with legs on legs, like riders on a crowded sled. 
They were transported seated in this position with a once-a- 
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day break for exercise. Needless to say, many died or went 
insane. 

The North made the shipping of Africans its business; 
the South made the working of Africans its business. From 
757,208 in 1790 to 4,441,830 in 1860, the African American 
population grew both through increased birthrates and 
through importation of new Africans. By 1860, slavery had 
been virtually eliminated in the North and West, and by the 
end of the Civil War in 1865, it was abolished altogether. 
After the war, 14 percent of the population was composed of 
Africans, the ancestors of the overwhelming majority living in 
the United States today. 

During the Reconstruction period after the Civil War, 
African American politicians introduced legislation that pro- 
vided for public education, one of the great legacies of the Af- 
rican American involvement in the legislative process of the 
nineteenth century. Education has always been seen as a 
major instrument in changing society and bettering the lives 
of African American people. Lincoln University and 
Cheyney University in Pennsylvania, Hampton in Virginia, 
and Howard University are some of the oldest institutions of 
learning for the African American community. Others, such 
as Tuskegee, Fisk, Morehouse, Spelman, and Atlanta Univer- 
sity, are now a part of the American educational story of suc- 
cess and excellence. 

The Great Civil Rights Movement of the 1950s and 
1960s ushered in a new generation of African Americans who 
were committed to advancing the cause of justice and equal- 
ity. Rosa Parks refused to give her seat to a White man on a 
Montgomery city bus and created a stir that would not end 
until the most visible signs of racism were overthrown. Martin 
Luther King, Jr., emerged as the leading spokesperson and 
chief symbol of a people tired of racism and segregation and 
prepared to fight and die if necessary in order to obtain legal 
and human rights. Malcolm X took the battle a step further, 
insisting that the African American was psychologically lost 
as well and therefore had to find historical and cultural valid- 
ity in the reclamation of the African connection. Thus, out of 
the crucible of the 1960s came a more vigorous movement to- 
ward full recognition of the African past and legacy. Relation- 
ships with other groups depended more and more on mutual 
respect rather than the African Americans acting like clients 
of these other groups. African Americans expressed their 
concern that the Jewish community had not supported af- 
firmative action, although there was a long history of Jewish 
support for African American causes. Accepting the role of 
vanguard in the struggle to extend the protection of the 
American Constitution to oppressed people, African Ameri- 
cans made serious demands on municipal and federal officials 
during the civil rights movement. Voting rights were guaran- 
teed and protected, educational segregation was made illegal, 
and petty discriminations against African Americans in ho- 
tels and public facilities were eradicated by the sustained pro- 
tests and demonstrations of the era. 


Economy 


African Americans have been key components in the eco- 
nomic system of the United States since its inception. The in- 
itial relationship of the African American population to the 
economy was based upon enslaved labor. Africans were in- 
strumental in establishing the industrial and agrarian power 
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of the United States. Railroads, factories, residences, and 
places of business were often built by enslaved Africans. Now 
African Americans are engaged in every sector of the Ameri- 
can economy, though the level of integration in some sectors 
is less than in others. A considerable portion of the African 
American population works in the industrial or service sec- 
tors. Others are found in the professions as opposed to small 
businesses. Thus, teachers, lawyers, doctors, and managers 
account for the principal professional workers. These pat- 
terns are based upon previous conditions of discrimination in 
businesses throughout the South. Most African Americans 
could find employment in communities where their profes- 
sional services were needed; therefore, the above-mentioned 
professions and others that cater to the African American 
population provide numerous opportunities for employment. 
During the past twenty years, the number of businesses 
opened by African Americans has begun to increase again. 
During the period of segregation, many businesses existing 
solely for the convenience of the African American popula- 
tion flourished. When the civil rights movement ended most 
of the petty discriminations and it became possible for Afri- 
can Americans to trade and shop at other stores and busi- 
nesses, the businesses located in the African American com- 
munity suffered. There is now a greater awareness of the need 
to see businesses as interconnected and interdependent with 
the greater American society. A larger and more equitable 
role is being played by women in the African American com- 
munity. Indeed, many of the chief leaders in the economic 
development of the African American community are and 
have been women. Both men and women have always worked 
in the majority of African American homes. 


Kinship, Marriage and Family 
Marriage and Family. African American marriage and 


kinship patterns are varied, although most now conform to 
those of the majority of Americans. Monogamy is the over- 
whelming choice of most married people. Because of the rise 
of Islam, there is alsc a growing community of persons who 
practice polygyny. Lack of marriageable males is creating in- 
tense pressure to find new ways of maintaining traditions and 
parenting children. Within the African American popula- 
tion, one can find various arrangements that constitute fam- 
ily. Thus, people may speak of family, aunts, uncles, fathers, 
mothers, and children without necessarily meaning that there 
is a genetic kinship. African Americans often say “brother” or 
“sister” as a way to indicate the possibility of that being the 
actual fact. In the period of the enslavement, individuals from 
the same family were often sold to different plantation mas- 
ters and given the names of those owners, creating the possi- 
bility that brothers or sisters would have different surnames. 
Most of the names borne by African Americans are derived 
from the enslavement period. These are not African names 
but English, German, French, and Irish names, for the most 
part. Few African Americans can trace their ancestry back be- 
fore the enslavement. Those that can do so normally have 
found records in the homes of the plantation owners or in the 
local archives of the South. African Americans love children 
and believe that those who have many children are fortunate. 
It is not uncommon to find families with more than four 


children. 


Socialization. African American children are socialized in 
the home, but the church often plays an important role. Par- 


~ ents depend upon other family members to chastise, instruct, 


and discipline their children, particularly if the family mem- 
bers live in proximity and the children know them well. Socia- 
lization takes place through rites and celebrations that grow 
out of religious or cultural observances. There is a growing in- 
terest in African child socialization patterns with the emer- 
gence of the Afrocentric movement. Parents introduce the 
mfundalai rites of passage at an early age in order to provide 
the child with historical referents. Increasingly, this rite has 
replaced religious rites within the African American tradition 
for children. Although it is called mfundalai in the North- 
east, it may be referred to as the Changing Season rite in 
other sections of the United States. This was done in the past 
in the churches and schools, where children had to recite cer- 
tain details about heroines and heroes or about various as- 
pects of African American history and culture in order to be 
considered mature in the culture. Many independent schools 
have been formed to gain control over the cultural and psy- 
chological education of African American children. A dis- 
trust of the public schools has emerged during the past 
twenty-five years because African Americans believe that it is 
difficult for their children to gain the self-confidence they 
need from teachers who do not understand or are insensitive 
to the culture. Youth clubs established along the lines of the 
African age-set groups are popular, as are drill teams and for- 
mal youth groups, often called “street gangs” if they engage in 
delinquent behavior. These groups are, more often than not, 
healthy expressions of male and sometimes female socializa- 
tion clubs. Church groups and community center organiza- 
tions seek to channel the energies of these groups into posi- 
tive socialization experiences. They are joined by the 
numerous Afrocentric workshops and seminars that train 
young people in traditional behaviors and customs. 


Sociopolitical Organization 
Social Organization. African Americans can be found in 


every stratum of the American population. However, it re- 
mains a fact that the vast majority of African Americans are 
outside of the social culture of the dominant society in the 
United States. In a little less than 130 years, African Ameri- 
cans who were emancipated with neither wealth nor good 
prospects for wealth have been able to advance in the Ameri- 
can society against all odds. Considered determined and dog- 
gedly competitive in situations that threaten survival, African 
Americans have had to outrun economic disaster in every era. 
Discrimination against African Americans remains in private 
clubs, country clubs, social functions, and in some organiza- 
tions. Nevertheless, African Americans have challenged hun- 
dreds of rules and regulations designed to limit choice. 
Among the major players in the battle for equal rights have 
been the National Association for the Advancement of Col- 
ored People (Naacr) and the Urban League. These two orga- 
nizations have advanced the social integration of the African 
American population on the legal and social welfare fronts. 
The naacp is the major civil rights organization as well as the 
oldest. Its history in the struggle for equality and justice is leg- 
endary. Thurgood Marshall, the first African American to sit 
on the Supreme Court, was one of the organization’s most fa- 
mous lawyers. He argued twenty-four cases before the Su- 


preme Court as a lawyer and is credited with winning twenty- 
three. Although there is no official organization of the entire 
African American population, and no truly mass movement 
that speaks to the interests of the majority of the people, the 
NAACP comes closest to being a conscience for the nation and 
an organized response to oppression, discrimination, and rac- 
ism. At the local level, many communities have organized 
Committees of Elders who are responsible for various activi- 
ties within the communities. These committees are usually 
informal and are set up to assist the communities in deter- 
mining the best strategies to follow in political and legal situ- 
ations. Growing out of an Afrocentric emphasis on commu- 
nity and cohesiveness, the committees are usually composed 
of older men and women who have made special contribu- 
tions to the community through achievement or philan- 
thropy. 


Political Organization. African Americans participate 
freely in the two dominant political parties in the nation, 
Democratic and Republican. Most African Americans are 
Democrats, a legacy from the era of Franklin Delano Roose- 
velt and the New Deal Democrats who brought about a meas- 
ure of social justice and respect for the common people. 
There are more than six thousand African Americans who are 
elected officials in the United States, including the governor 
of Virginia and the mayors of New York, Los Angeles, Phila- 
delphia, and Detroit. A previous mayor of Chicago was also 
an African American. Concentrated in the central cities, the 
African American population has a strong impact on the po- 
litical processes of the older cities. The national Democratic 
party chairperson is of African American heritage, and some 
of the most prominent persons in the party are also African 
Americans. The Republican party has its share, though not as 
large, of African American politicians. There is no inde- 
pendent political party in the African American community, 
although it has remained one of the dreams of leading 
strategists. 


Social Control and Conflict. Conflict is normally re- 
solved in the African American community through the legal 
system, although there is a strong impetus to use consensus 
first. The idea of discussing an issue with other members of 
the community who might share similar values is a prevalent 
one within the African American society. A first recourse 
when problems arise is another person. This is true whether it 
is a personal problem or a problem with family members. 
Rather than calling a lawyer first, the African American is 
most likely to call a friend and seek advice. To some extent, 
the traditional African notion of retaining and maintaining 
harmony is at the heart of the matter. Conflicts should be re- 
solved by people, not by law, is one of the adages. 


Religion and Expressive Culture 
Religious Beliefs. African Americans practice the three 


main monotheistic religions, as well as Eastern and African 
religions. The predominant faith is Christian, the second 
largest group of believers accept the ancestral religions of 
Africa—Vodun, Santeria, Myal—and a third group of follow- 
ers practice Islam. Judaism and Buddhism are also practiced 
by some people within the community. Without understand- 
ing the complexity of religion in the African American com- 
munity, one should not venture too deeply into the nature of 


African Americans 13 


the culture. While the religions of Christianity and Islam 
seem to attract attention, the African religions are present 
everywhere, even in the minds of the Christians and Muslims. 
Thus, traditional practitioners have introduced certain rites 
that have become a part of the practices of the Christians and 
Muslims, such as African greetings and libations to ancestors. 
The African American is spiritually oriented; having given to 
the American society the spirituals, the master songs, the Af- 
rican American people have learned how to weave religion 
into everything so that there is no separation between religion 
and life. Many of the practitioners of the African religions use 
the founding of Egypt as the starting date for the calendar, 
thus 6290 ar.K (After the Founding of Kemet) is equivalent 
to 1990. There is no single set of beliefs to which all African 
Americans subscribe. 


Ceremonies. Martin Luther King, Jr.’s, birthday, January 
15, and Malcolm X’s birthday, May 19, are the two most im- 
portant days in the African American calendar. Kwanzaa, a 
celebration of first fruits, initiated by the philosopher Mau- 
lana Karenga, is the most joyous occasion in the African 
American year. Kwanzaa is observed from December 26 to 
January 1, and each day is named after an important virtue. 


Death and Afterlife. There is no wide acceptance of cre- 
mation in the African American culture; the majority of Afri- 
can Americans choose burial. Funerals are often occasions of 
sadness followed by festivities and joyousness. “When the 
Saints Go Marching In” was made famous as the song to con- 
vey African Americans to the other world by African Ameri- 
can musicians in New Orleans. Sung and played with gusto 
and great vigor, the song summed up the victorious attitude 
of a people long used to suffering on earth. 

See also Black Creoles of Louisiana, Sea Islanders 
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Ahtna 





ETHNONYMS: Ahtena, Ahtnakotana 

The Ahtna, an Athapaskan-speaking American Indian 
group, were located in the eighteenth century in the Copper 
River basin of Alaska and numbered about five hundred. First 
European contact was with Russians in the eighteenth cen- 
tury, but it was the discovery of gold in their territory in 1899 
that opened the group to intensive and sustained outside 
contact. In 1980 the Ahtna numbered three hundred and 
continued to live in the Copper River basin where they per- 
sisted in the practice of some of their traditional subsistence 
and religious activities. The Ahtna were and are culturally re- 
lated to the neighboring Tanaina. 

In the eighteenth century the Ahtna fished, hunted, and 
gathered for their subsistence and were heavily involved in 
the fur trade. Salmon, caught with traps, nets, weirs, and 
spears, was their most important food source. The Ahtna 
were divided into three geographical groups, each speaking a 
separate dialect and composed of several villages. Each village 
was made up of several families and was led by its own chief, 
or tyone. Each family occupied a semisubterranean wood and 
pole frame house covered with spruce bark. Within Ahtna so- 
ciety there was a complex social structure consisting of village 
leaders, shamans, commoners, and a servant class. Religious 
life centered around the potlatch. 
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Alabama 


The Alabama (Alibamu), with the Kaskinampo, Koasati 
(Alabama-Coushatta), Muklasa, Pawokti, and Tawasa, lived 
in south central Alabama and the northwestern tip of Florida. 
Their descendants now live principally on the Polk County 
Reservation in Texas. (the Alabama-Coushatta Tribe of 
Texas), in the Alabama-Quassarte tribal town in Oklahoma, 


and in the Coushatta Community in Louisiana. They spoke 
Muskogean languages. The population of the Alabama- 
Coushatta tribe of Texas was 494 in 1980, and that of the 
Coushatta Community was 196 in 1966. A tourism-based 
economy has given economic stability to the community. 
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Aleut 





ETHNONYMS: Aleutian, Alyoot 


Orientation 


Identification. The origin of the name “Aleut” is uncer- 
tain. It is possibly derived from the Olutorski tribe, on the 
Olutorsk River, in northeast Kamchatka, and was applied by 
early Russian fur hunters to residents of the Aleutian Islands. 
But it may instead be derived from the Chukchee word for 
“island,” aliat. Finally, it is possible that “Aleut” comes from 
the name the westernmost Aleuts, on Attu Island, used to 
refer to themselves, “Aliut,” which was then extended east- 
ward by the Russians. Today, Aleuts infrequently refer to 
themselves with the Aleut word “Unangin” (or “Angagin”), 
meaning approximately “we, the people.” 


Location. At the time of initial Russian contact in 1741, 
Aleuts occupied all the Aleutian Islands west to Attu Island, 
the western tip of the Alaska Peninsula, and the Shumagin Is- 
lands south of the Alaska Peninsula. In the late 1700s and 
early 1800s, Aleuts were settled on the Pribilof Islands in the 
Bering Sea. Today, some thirteen Aleut villages remain, 
mostly in the Pribilofs and eastern Aleutians. 


Demography. At contact, there were an estimated twelve 
thousand to fifteen thousand Aleuts, but this number quickly 
and dramatically declined in the first decades of Russian oc- 
cupation. Today fewer than two thousand live in several small 
communities in the Aleutian and Pribilof Islands, while ap- 
proximately another fifteen hundred reside elsewhere in 
Alaska or other states. 


Linguistic Affiliation. The Aleut language belongs to the 
Eskimo-Aleut (or Eskaleut) language family. Eastern, cen- 
tral, and western dialects existed until quite recently; now 
only the first two are spoken to any degree, and those mostly 
by adults. 


History and Cultural Relations 


Archaeological evidence is clear that Aleuts have lived in the 
Aleutian archipelago for at least the last four thousand years. 





Although the oldest archaeological site in the Aleutians 
dates to eight thousand years ago, it is not certain that the 
cultural, biological, and linguistic affiliations of its occupants 
were Aleut. Very few sites are known from between eight 
thousand and four thousand years ago. Because of their resi- 
dence in a geographic cul-de-sac, Aleuts had only infrequent 
and largely inconsequential contact with other peoples ex- 
cept their Eskimo neighbors to the east on the Alaska Penin- 
sula and Kodiak Island, with whom Aleuts both traded and 
fought. 


Settlements 


Prior to Russian contact, Aleuts maintained coastal villages 
and seasonal subsistence camps. Prime village locations had 
safe access to the sea, a number of important food resources 
close at hand, and often lookout locales from which offshore 
resources or attacking enemies could be spotted. Villages var- 
ied a great deal in size, from just a few families in one or two 
houses to many families in several houses. The homes were 
semisubterranean, roofed over with rafters of driftwood and 
whalebone, and covered with a layer of sod. With the coming 
of the Russians in the mid-1700s and the Americans a cen- 
tury later, the Aleut population dwindled and settlements 
were consolidated. By the early twentieth century, houses 
were nearly all above-ground frame structures in which nu- 
clear families lived. 


Economy 


Subsistence and Commercial Activities. The sea was the 
direct and indirect provider of virtually all of the Aleuts’ sub- 
sistence needs. These gatherer-hunters depended on a broad 
spectrum of plentiful resources, including marine mammals 
(like sea lions, harbor seals, and sea otters), marine inverte- 
brates (like sea urchins, clams, and mussels), birds and eggs 
(like murres, puffins, ducks, and geese), and fish (like cod, 
halibut, and several species of salmon). Plant foods, primarily 
berries, provided only a small part of their diet. With Russian 
contact came a few imported foodstuffs, but the major eco- 
nomic changes resulted from the subsequent loss of popula- 
tion and most of the men being forced to work for the Rus- 
sian fur hunters as procurers of sea otter and other animal 
pelts. Beginning in the late 1700s, some Aleuts were relo- 
cated seasonally, eventually resettling permanently on the 
Pribilof Islands north of the Aleutian archipelago. The Pribi- 
lofs are the breeding grounds of the northern fur seal, and 
Aleut labor was crucial to Russian efforts to harvest these 
pelts. In the late nineteenth century and the first half of the 
twentieth, Aleuts from the Aleutian Islands found seasonal 
employment in the Pribilof fur seal harvest, and others pur- 
sued fox trapping, commercial fishing, and traditional sub- 
sistence activities. Today, many Aleuts continue hunting, 
gathering, and fishing for the traditional food items, but all 
are involved to some degree in the Western cash economy. 
Many work away from their villages at seasonal construction 
and fishing, since employment in the villages is generally 
limited. 

Industrial Arts. Prior to Russian contact, Aleut material 
culture consisted primarily of tools manufactured from local 


stone and sea mammal and bird bone. Other important raw 
materials included grass for baskets and matting and drift- 
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wood for boats, houses, masks, and other carved objects. 
Today, traditional crafts are limited mostly to the very finely 
woven grass baskets made by just a few women for sale. 


Trade. Aboriginally, trade within the Aleutian region was 
apparently confined largely to items of localized availability: 
amber, obsidian, and walrus ivory. During the Russian period, 
Aleuts became increasingly dependent on metal tools and, to 
a certain extent, imported foodstuffs. 


ivision of Labor. Although traditionally there was gen- 
eral division of labor by both age and sex, a feature of the 
Aleut food economy was that most members of a community 
could make an important contribution to their families’ food 
supplies. Thus, though younger, able-bodied Aleut men tra- 
ditionally did all the hunting at sea, few other subsistence 
pursuits were restricted to only one group. This basic pattern 
continues to the present: men are still the only ones who go 
out in their skiffs to hunt, while all members of the commu- 
nity fish, collect marine invertebrates, gather eggs, and so on. 


Land Tenure. Prior to Russian contact, land, strictly 
speaking, had much less value than coastline, and Aleuts 
likely maintained rights to hunt, fish, and gather along spe- 
cific portions of the coast. With the 1971 passage of the fed- 
eral Alaska Native Claims Settlement Act, each Aleut village 
selected a certain amount of land within the Aleutian Islands 
region to own, and the regional Aleut Corporation likewise 
was given title to certain lands. 


Kinship 


Kin Groups and Descent. Prior to contact, Aleut kinship 
was likely matrilineal, though the ethnohistoric information 
on this is not altogether clear. It is doubtful that kin groups 
beyond the matrilineage, such as moieties or phratries, ex- 
isted. Within a few decades of Russian contact, this system 
ceased to function. 


Kinship Terminology. The pattern of precontact Aleut 
kinship terminology has not been adequately determined. 


Marriage and Family © 


Marriage. Precontact Aleut matrilineages were likely exo- 
gamous, with a boy’s preferred marriage partner being the 
daughter of his mother’s brother. Polygamy occurred, with 
polygyny more common than polyandry. Postmarital resi- 
dence was flexible; a couple might live matrilocally at first and 


then patrilocally, perhaps after the birth of their first child. 


Domestic Unit. Aleut houses (barabaras) were multi- 
family units. Although some houses were occupied by per- 
haps a pair of related nuclear families, others were larger and 
served as home to dozens of individuals from many related 
families. By the later Russian period and today, nuclear family 
households are the norm. 


Inheritance. The aboriginal pattern of inheritance is un- 
clear. Some material possessions might be buried with the de- 
ceased individual; others could be passed on to family mem- 
bers or friends. It is possible that the house was passed down 
to the eldest daughter. Contemporary inheritance patterns 
have not been described. 


Socialization. Traditionally, as today, children depended 


on close relatives for their care and training. Although gener- 
ally permissive, parents provide discipline in various ways, in- 
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cluding telling stories of the dangerous “outside men.” 
Schools in most communities extend through high school, 
though relatively few students attend college. 


Sociopolitical Organization 


Social Organization. Aboriginal Aleut society was ranked, 
with the highest status going to those individuals having the 
greatest wealth (including Aleut and Eskimo slaves), the larg- 
est families, the most local kin support, and the closest prox- 
imity to important subsistence resources. This system 
changed rapidly and radically with the coming of the Rus- 
sians. Many Russian men married Aleut women, they and 
their families remaining in Alaska after it was sold to the 
United States. The children of these marriages, often termed 
“Creoles” in the literature of the times, frequently received 
special education and assumed skilled technical positions 
with the Russian-American Company. Today, no Creoles per 
se exist; however, those Aleuts who have gained experience 
outside the villages through formal education, military serv- 
ice, or other means serve in positions of leadership on the re- 
gional or village level. 


Political Organization. Aboriginally, villages were proba- 
bly the basic political unit, though larger, regional, political 
affiliations did exist. With the tremendous population de- 
cline and resettlement during the Russian period, these polit- 
ical entities were essentially abolished. In the 1960s and 
1970s, regional Aleut organizations were formed. Today, the 
Islands Association represents Aleuts on a regional basis, and 
similar village-based for-profit and nonprofit corporations 
operate in each community. 


Social Control. Prior to contact, Aleuts maintained social 
control through the informal pressure of ridicule and gossip, 
with village leaders deciding upon more formal punishments. 


Conflict. Aleuts traditionally warred among themselves as 
well as against neighboring Eskimo peoples to the east on the 
Alaska Peninsula and Kodiak Island. Personal revenge and 
the capture of slaves were likely the primary motivations for 
warfare. In the first decades of the Russian period, Aleuts 
often attempted to defend themselves against foreign vio- 
lence and hostility, but were subdued by the late 1700s. 


Religion and Expressive Culture 


Religious Beliefs. Because Russian contact quickly devas- 
tated much of Aleut culture, we know relatively little about 
the group’s traditional religion. It was animistic, with spirits 
of humans, animals, and natural entities requiring placation. 
Russian Orthodoxy was introduced by the early Russian fur 
hunters, and the first missionaries arrived at the end of the 
eighteenth century. By the mid-1800s, Russian Orthodoxy 
had likely replaced virtually all the precontact Aleut religion. 


Religious Practitioners. Shamans were the aboriginal spe- 
cialists in dealing with the supernatural. They cured the sick, 
foretold the future, brought success in hunting and warfare, 
and performed other similar tasks. With Russian Orthodoxy 
came priests, though from the beginning the church empha- 
sized native involvement and leadership, and to this day there 
has been a large proportion of Aleuts educated and trained as 
priests. Today, most Aleuts are members of the Russian Or- 


thodox church. 


Ceremonies. Prior to contact, Aleut ceremonies were 
likely held in the winter. Through singing, dancing, drum- 
ming, and wearing masks, the people entertained themselves 
and honored deceased relatives. Social rank was likely bol- 
stered through bestowal of gifts. Today, Aleut ceremonies are 
those of the Russian Orthodox church. 


Arts. Artistic expression took many forms, among them 
singing, dancing, storytelling, and carving in wood, ivory, and 
bone. Except for grass baskets made for sale by some Aleut 
women, few traditional arts survive today. 


Medicine. Traditional Aleut medical knowledge was ex- 
tensive. Aleuts were aware of the similarities of human anat- 
omy to that of sea mammals, and they sometimes autopsied 
their dead to determine the cause of death. Sickness was 
treated in various spiritual and practical ways, including 
forms of acupuncture and bloodletting. By the mid-1800s, 
aboriginal spiritual aspects of healing were lost. Today, 
Aleuts can obtain limited medical care in their home commu- 
nities or obtain full care by traveling to larger cities. 


Death and Afterlife. Aleuts believed that death stemmed 
from both natural and supernatural causes. The dead were 
treated in a range of ways, including mummification and cave 
burial of high-ranking men, women, and children, burial in 
special stone and wooden burial structures, and interment in 
small holes in the ground adjacent to habitations. Spirits of 
deceased individuals continued to “live,” although details of 
any notion of an afterlife or of reincarnation are scanty. 
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Algonkin 





ETHNONYM: Algonquin 

“Algonkin” is the name used here for a number of related 
groups who lived in southwestern Quebec and southeastern 
Ontario, from the Ottawa River to Lake Nipissing to the 
north of Georgian Bay. These groups included those known 


today as Abitibi, Kitcisagi (Grand Lake Victoria), Maniwaki, 
Nipissing, Temiscaming, and Weskarini, as well as other 
probably extinct bands. The cover name is derived from a 
Maliseet term meaning “they are our relatives (or allies).” 
Each band or group spoke closely related dialects of Algon- 
kian, the language still used today, in addition to English and 
French. At present there may be as many as six thousand 
Algonkin of whom twenty-five hundred to three thousand 
live on about a dozen reserves in Canada. 

First contact with French traders apparently predated 
1570. Relations with the French were generally peaceful from 
that time onward. There was, however, almost continual 
strife with the Iroquois until the peace of 1701 between the 
Iroquois and the French and their Indian allies. Missioniza- 
tion by Roman Catholic missionaries, particularly the Jesuits 
and Sulpicians, began in the early seventeenth century, with 
mission stations being established at that time. A govern- 
ment reserve was established at Golden Lake, Ontario, in 
1807 with a number of others added throughout the nine- 
teenth century. 

Not a great deal is known about traditional Algonkin 
culture. Subsistence was based upon hunting and fishing, al- 
though a simple form of swidden horticulture featuring 
maize, beans, and squash and, later, European peas was prac- 
ticed wherever possible. They constructed longhouses and 
other smaller structures. Twentieth-century Algonkin bands 
share many characteristics of Boreal Forest Peoples, includ- 
ing a belief in a supreme being; the Windigo; a trickster cul- 
ture hero; the vision quest; scapulimancy; and the construc- 
tion of canoes and other items in birchbark, toboggans, 
showshoes, and moose- and deerhide clothing. Specific fam- 
ily hunting territories have continued to exist in the twentieth 
century. 


Bibliography 
Day, Gordon M. (1978). “Nipissing.” In Handbook of North 


American Indians. Vol. 15, Northeast, edited by Bruce G. Trig- 
ger, 787-791. Washington, D.C.: Smithsonian Institution. 


Day, Gordon M., and Bruce G. Trigger (1978). “Algonquin.” 
In Handbook of North American Indians. Vol. 15, Northeast, 
edited by Bruce G. Trigger, 792-797. Washington, D.C.: 
Smithsonian Institution. 


Speck, Frank (1929). “Boundaries and Hunting Groups of 


the River Desert Algonquin.” Indian Notes (Museum of the 
American Indian, Heye Foundation) 6:97-120. New York. 


American Isolates 





ETHNONYMS: Aframerindians, Creoles, Half-Breeds, Mar- 
ginal Peoples, Mestizos, Metis, Micro-Races, Middle Peoples, 
Quasi-Indians, Racial Islands, Racial Isolates, Southern Mes- 
tizos, Submerged Races, Tri-Racials, Tri-Racial Isolates 
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This generic label covers some two hundred different 
groups of relatively isolated, rural peoples who live in at least 
eighteen states mainly in the eastern and southern United 
States. In general, the label and the various alternatives refer 
to distinct peoples thought to have a multiracial background 
(White-Indian-African-American, African-American-White 
or Indian-White, Indian-Spanish) who historically have been 
unaffiliated with the general White and African-American 
population or with specific American Indian groups. Esti- 
mates place the number of people in these groups at about 
seventy-five thousand, although some groups have disap- 
peared in recent years through a combination of migration to 
cities and intermarriage with Whites and African-Americans. 
The best known of these groups is the Lumbee Indians, num- 
bering over thirty thousand mainly in North and South 
Carolina. 

Classification of a group as an American Isolate rests on 
(1) real or ascribed mixed racial ancestry of group members; 
(2) a social status different from that of neighboring White, 
African-American, or American Indian populations; and (3) 
identification as a distinct local group with the assignment of 
a distinct group name. 

American Isolates existed prior to the American Revolu- 
tion, perhaps as long ago as the early eighteenth century, and 
they increased in number throughout the nineteenth century 
as they came to public attention in the areas where they lived. 
Among factors leading to group formation were the presence 
of offspring of African-American male slaves and White 
women and the offspring of Indians and free or enslaved Afri- 
can-Americans. Once a small community of multiracial 
members began, it grew primarily through a high fertility rate 
and became more and more isolated both socially and physi- 
cally as its members were rejected by Whites and chose, them- 
selves, to shun African-Americans. The movement of Indian 
groups west also contributed to their isolation. More recently, 
isolation was maintained in part through government action, 
most significantly through the banning of Isolate children 
from public schools. Most Isolate groups were and continue 
to be described by outsiders in such stereotypical terms as 
lazy, shiftless, criminals, violent, illiterate, poor, or inces- 
tuous. 

Groups known to have still existed in the 1950s and 
1960s include the following, listed by state: 

Alabama: Cajans, Creoles, Melungeons (Ramps) 

Delaware: Moors, Nanticoke 

Florida: Dominickers 

Georgia: Lumbee Indians (Croatans) 

Kentucky: Melungeons, Pea Ridge Group (Coe Clan, 
Black Coes) 

Louisiana: Natchitoches Mulattoes, Rapides Indians, 
Red Bones, Sabines, St. Landry Mulattoes, Zwolle-Ebard 
People 

Maryland: Guineas, Lumbee Indians, Melungeons, 
Wesorts (Brandywine) 

Mississippi: Creoles 

New Jersey: Gouldtowners, Ramapo Mountain People 
(Jackson Whites), Sand Hill Indians 

New York: Bushwhackers, Jackson Whites 

North Carolina: Haliwa Indians, Lumbee Indians, Person 
County Indians, Portuguese, Rockingham Surry Group 
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Ohio: Carmel Indians, Cutler Indians, Darke County 
Group, Guineas, Vinton County Group 

Pennsylvania: Karthus Half-Breeds, Keating Mountain 
Group, Nigger-Hill People, Pooles 

South Carolina: Brass Ankles, Lumbee Indians, Turks 

Tennessee: Melungeons 

Virginia: Adamstown Indians, Brown People, Chicka- 
hominy Indians, Issues, Melungeons, Potomac Indians, Rap- 
pahannock Indians, Rockingham Surry Group 

West Virginia: Guineas. 

While it is difficult to generalize across all Isolate groups 
or individuals, most live in rural areas and derive their income 
from farming and unskilled or semiskilled labor. Social status 
within a group is based on wealth, access to the White com- 
munity, primarily through intermarriage, and residence in a 
settled, named Isolate community. 
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Amish 





ETHNONYMS: Mennonites, Pennsylvania Dutch, Pennsylva- 
nia Germans 


Orientation 


Identification. Old Order Amish Mennonites in North 
America are a Germanic people with origins in the radical 
Swiss Anabaptist movement that developed between 1525 
and 1536 during the Reformation. Among the Anabaptist 
groups who have persisted in their beliefs for over three cen- 
turies are the Amish, the Mennonites, and the Hutterites. 
These groups believe in adult baptism and pacifism, maintain 
a strict religious community and reject participation in the 
world to varying degrees. Their adherence to simple, or 
“plain,” living is widely known. 

Location. The Amish migrated to America from Switzer- 
land, Alsace-Lorraine, the Palatinate (in what is now western 
Germany), France, and Holland. During the first period of 
their migration, between 1727 and 1790, approximately five 
hundred Amish, along with other Germanic groups, settled 
in Pennsylvania. Between 1815 and 1865, a second influx of 
three thousand Amish immigrated to Ohio, New York, Indi- 
ana, and Illinois. 


Demography. In 1990 there were approximately 130,000 
Amish living in twenty states and one province of Canada 


(Ontario). Seventy percent of all Amish live in Pennsylvania, 
Ohio, and Indiana. At a 3 percent rate of population increase 
annually, the Amish are doubling their numbers every 
twenty-three years. This growth rate results from large fami- 
lies in which seven or eight children are typical. 


Linguistic Affiliation. The Amish speak a dialect of Ger- 
man among themselves, use biblical High German in reli- 
gious services, and speak standard English with outsiders. 


History and Cultural Relations 


The Amish were established as a separate sect between 1693 
and 1697 on the basis of religious principles that continue to 
guide their communities. These rules, laid down by Jacob 
Ammann, a leader of a dissenting faction of the Swiss Ana- 
baptists, include shunning (the social avoidance of excom- 
municated members), ceremonial foot washing as part of the 
communion service, and simplicity in dress and grooming. 
Today the rules are interpreted locally by the members of 
each congregation. The Amish, like other Anabaptist groups 
in Europe, suffered severe persecution and imprisonment. If 
they remained in their own countries, they were not allowed 
to own land and were denied citizenship. These restrictions 
prevented them from forming permanent settlements. As a 
result, those who stayed in their European homelands have 
largely been assimilated into the dominant religious groups 
there. 

The bases for Amish existence as a distinct American 
subculture are their nonconformity in dress, homes, speech, 
attitudes toward education, and resistance to modernization 
and change. The Amish adhere to traditions that include liv- 
ing in rural areas, using horses for farming, marrying within 
the group, and dressing in a manner reminiscent of seven- 
teenth-century Europeans. The Amish lead lives that are so- 
cially distinct as well. Since the Amish are secure in their tra- 
dition of separation from the outside world, their relations 
with their non-Amish neighbors appear to be free of the 
judgmental attitudes of other separatist sects. Rules for 
Amish living prohibit more than an elementary school educa- 
tion, the ownership (but not always the use) of automobiles 
and telephones, and the use of electricity and modern con- 
veniences. The Amish are aware of their position with respect 
to the larger cultural environment. Farmers especially con- 
sider that using technological farm implements would have a 
devastating impact on their ability to maintain a separate 
society. 

Conformity to the consensual rules (Ordnung) for be- 
havior serves to unify Amish communities. Their religious 
perspective emphasizes commitment to a self-sufficient com- 
munity of believers who reject worldly values. As part of a reli- 
gious ethic based on their interpretations of Biblical scrip- 
ture, the Amish ideal is to provide totally for members of their 
congregations throughout the life cycle. The Amish therefore 
remain committed to the home as the locus of their church 
services and for the care of the sick, the orphaned, the indi- 
gent, the elderly, and the mentally retarded. Important values 
that are the result of socialization in the home rather than in 
school are the ability to cooperate with others and to work as 
a contributing member to the society. 

Outside industries have moved to Amish districts in In- 
diana and Pennsylvania in order to take advantage of their 
reputation for hard and reliable work. The Amish, though, 


tend to maximize their interactions with members of their 
group through the spatial arrangements in their communi- 
ties, for example, while reducing interactions with outsiders. 
Like other rural communities, the encroachment of industri- 
alization has diminished the possibility of isolation desired by 
the Amish. 


Settlements 


The Amish are located in regions that are compatible with 
their ideal of continuing a farming life-style. Within a settle- 
ment, the church district encloses a certain area. The size of 
the district is determined by the number of persons who can 
be accommodated in a single farm dwelling for church serv- 
ices. About twenty-five to thirty-five married couples plus 
their children compose a district. The steady growth rate of 
the Amish population and the need for more farmland acces- 
sible to the younger generation for purchase have required 
movement to new settlements. Amish homes tend to be large, 
functional dwellings dedicated to simplicity. Interiors are 
neatly kept and, in compliance with church rules, there is 
minimal decoration or ornamentation other than quilts and 
decorative china. The emphasis is on functional space that 
will allow homes to become churches for the bimonthly Sun- 
day worship. 


Economy 


Subsistence and Commercial Activities. Farming is the 
occupation desired by most Amish. All family members are 
integrated into an agricultural way of life. Beginning at an 
early age, the young assist in farm and household chores. The 
Amish keep their farms small enough to be handled by the 
family unit. Family-size farms have consistently been produc- 
tive, serving to meet the needs of the community rather than 
to earn large profits. Farms average between fifty and ninety- 
six acres; the larger acreage occurs in midwestern areas rather 
than in eastern regions such as Lancaster, Pennsylvania. The 
lack of concern with high-income productivity is evident in 
Amish farmers’ choosing to concentrate on raising livestock 
in small numbers and on growing a variety of crops. Farm size 
is limited not only by the amount of land that can be man- 
aged by one family but also by the prohibition on the use of 
electricity. 

On New York farms, if tractors are used at all, they pro- 
vide the power source for other types of farm machinery. 
Often these vehicles are outdated and have steel wheels in- 


stead of rubber tires. In some parts of Ohio, for example, the - 


prohibition on technological dairy farming has meant the 
abandonment of farming, resulting in a change in the nature 
of the Amish community. Some nonfarming Amish work 
within their communities, serving traditional needs such as 
the repair of farm and household equipment and operating 
horse-and-buggy trades. Work outside of farming in some re- 
gions has become increasingly necessary because of the de- 
clining availability of affordable land. Ironically, however, 
nonagricultural employment has also created the financial se- 
curity that allows many young families to remain within the 
Amish fellowship. Newer occupational opportunities include 
service industries and shops where Amish work for non- 
Amish (“English”) employers, often saving their earnings to 
buy a farm. More women are now being trained as teachers for 
Amish schools. 
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The Amish depend on outsiders for medical and legal 
services. When making loans to Amish clients, bank manag- 
ers rely on the system of mutual aid for church members to 
back up buyers who become financially overburdened. 


Division of Labor. Mainly, women are employed in the 
home. Besides attending to children, house, garden, and 
chickens, the Amish woman also sews clothes for her family, 
cooks and cans food, and engages in quilt and rug making 
and embroidery. Both sexes handle household finances; chil- 
dren have both parents as role models for learning behavior 
appropriate to Amish society. Members of the congregation, 
both male and female, work cooperatively to build and re- 
build houses and barns. 


Land Tenure. The Amish are often forced to migrate to 
areas where cheaper farmland is available. They save to buy 
additional farms for their children, giving young married cou- 
ples financial and other forms of assistance in establishing 
their own farms. It is not uncommon for members of the com- 
munity to provide low-interest loans to young people starting 
out. 


Kinship 


Kin Groups and Descent. The Amish tend to maintain 
social relations mainly but not exclusively with members of 
their group. In-group marriages and kinship solidarity rein- 
force the family-based social structure. Amish marriages 
occur in what is essentially a large kin group. The extent of in- 
termarriage that has resulted in the intermingling of genealo- 
gies for more than two centuries is evident in various Amish 
localities by the relatively few surnames. In naming their chil- 
dren, Amish parents may recognize both maternal and pater- 
nal sides of the family. Children have their fathers’ surnames 
and middle names that are often their mothers’ maiden 
names. 

Several hereditary diseases have been studied among 
Amish populations. Although they are not a single, geneti- 
cally closed population, the Amish have separate inbreeding 
communities within the larger group. The inbred character is 
indicated by the history of their migration patterns, by the 
unique family names in each community, and by the distribu- 
tion of blood types. Of at least twelve “new” recessive diseases 
ascertained, several are especially pronounced: dwarfism, a 
rare blood cell disease, hemophilia, muscular dystrophy, and 
diseases associated with metabolism. The low rate of some 
hereditary diseases that are common in the general popula- 
tion has also been noted. 


Marriage and Family 


Marriage. Amish couples are expected to remain married 
to the mates they select as young adults. The Amish church 
depends on the biological reproduction of its members rather 
than on acquiring new members through proselytization. 
There is thus a strong commitment to marrying within the 
church, although females tend to move outside the district 
since males usually inherit the family farm. Despite the fact 
that mate choice is limited to other church members, the 
young people do not necessarily choose to marry close rela- 
tives. The high inbreeding of the Amish population results 
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not from marriages between first cousins but from the inter- 
marriages that have occurred over generations within a genet- 
ically isolated group. 

Baptism into the church is preliminary to marriage. 
Courtship tends to be a private matter prior to the wedding 
announcement by the minister. A wedding, on the other 
hand, is a public affair celebrated in anticipation of certain 
benefits that will accrue to the entire community. Members of 
the congregation see the marriage as an end to a sometimes 
spirited adolescence and expect to have the couple’s home as 
a new place for the Sunday service; they also look forward to 
more children who will be raised in the Amish way. Guests 
give household gifts; parents may provide livestock, furniture, 
and equipment to help the young people get started. 

Where a newlywed couple resides depends on the oppor- 
tunity to continue farming in the traditional manner. This 
may mean working in a factory until enough savings have 
been accumulated to invest in a farm of their own. If the cou- 
ple remains on the family farm, their parents may, at retire- 
ment, move to a separate house on the property and eventu- 
ally leave the management of the farm to the younger couple. 
No provision is made for divorce, nor is separation a part of 
Amish expectations for conformity to church-based rules of 
behavior. 


Domestic Unit. As previously mentioned, each family 
member contributes to the working of the family farm. Al- 
though married couples share in the responsibilities of child 
rearing and of running the household and farm, the prevail- 
ing authority rests with the husband. 


Inheritance. Land tends to be kept within families and is 
usually passed on to sons rather than to daughters and to 
younger rather than to older sons. 


Socialization. Individuals are prepared for all stages of life, 
including aging, under Amish patterns of socialization. The 
primary goals of child rearing are the acquisition of practical 
skills, the instilling of responsibility to the Amish commu- 
nity, and an emphasis on respect for hard work. Young people 
may be hired out to relatives or other church members after 
they are trained on the family farm and in the household. Par- 
ents often allow adolescents to explore the outside world and 
test the boundaries of Amish identity. Family and community 
may therefore overlook the ownership of radios, cameras, 
even automobiles, by young people as well as their going to 
the movies and wearing non-Amish clothes. Such deviations 
are ignored in order that the young may freely decide on mar- 
riage and membership within the church community. About 
one-quarter leave the church, but most join more progressive 
Amish or Mennonite churches. 


Sociopolitical Organization 


Social ization. Amish communities are not entirely 
self-sufficient. Support for state and local government may be 
given through voting and paying taxes, but church rules pro- 
hibit them from participating in politics as officeholders. 
They also comply with church rules forbidding military serv- 
ice and government assistance in the form of insurance or 
subsidies. 

Resistance to compulsory school attendance beyond the 
eighth grade is perhaps the most controversial issue that has 
brought the Amish into direct confrontation with state and 


local authorities recently. Amish in certain communities were 
subjected to fines and imprisonment because they rejected 
secondary school education for their children. Finally, the di- 
lemma was resolved in the 1972 Supreme Court decision 
Wisconsin v. Yoder et al., which found that laws that required 
Amish children to attend school beyond the elementary level 
were a violation of their religious convictions. Conflicts be- 
tween Amish and mainstream American goals in education 
were not an issue when one-room schoolhouses were the 
norm in a primarily rural United States. Today, the change to 
consolidated schools and to a deemphasis on basic skills has 
prompted the Amish to establish their own schools. Accord- 
ing to Hostetler there are more than seven hundred one- and 
two-room schools that uphold Amish traditions and life- 
styles. 


Political Organization. Old Order Amish churches are 
not organized around a central authority. Rather, the church 
districts serve as the governing units for each congregation. 
Men who hold the offices of deacon (Armen Diener), 
preacher (Diener zum Buch), and bishop (Volle Diener) are 
chosen by lot from among the members of the congregation 
themselves. The three ministers have charge of various as- 
pects of church activities. The bishop performs baptisms and 
marriages; the preacher assists in the communion service and 
delivers the bimonthly sermon when asked; the deacon is re- 
sponsible for distributing funds to the needy. Bishops meet 
informally to discuss matters pertaining to their congrega- 
tions, and visiting by congregants also helps maintain bonds 
between church districts. 


Social Control. When a member breaks a moral or church 
code, the minister presents the question of discipline to the 
congregation. It is the church community that has the final 
decision. Shunning (Meidung), an extreme censure placed on 
violators, requires that no church member engage in social 


dealings with the individual until the ban is lifted. 


Religion and Expressive Culture 


Religious Beliefs. The Amish conceive of their church- 
community (Gemeinde) as being composed of those who are 
truly repentant and duly baptized. Members are joined com- 
munally in an effort to become righteous Christians and re- 
ject worldly values. Amish moral imperatives also account for 
their desire to be close to the soil and to nature. 


Ceremonies. The communion service to celebrate the 
Lord’s Supper is held twice a year in the fall and spring. Prep- 
arations for communion include prayer, meditation, and fast- 
ing. As part of the service, the ceremonial foot washing, intro- 
duced by Ammann in the seventeenth century, takes place as 
a sign of fellowship. 


Arts. Women combine quilt making and visiting as an ac- 
ceptable means of artistic expression. Other forms of artistic 
endeavor, like photography, are forbidden. Whitewashed 
houses with decorative paint trim and brightly colored flowers 
are also evidence of artistry among the Amish. 


Medicine. The Amish have access to a variety of practi- 
tioners, including folk healers as well as modern physicians 
and surgeons. They also consider the reputation of practi- 
tioners and, taking for granted the competency of providers, 
they select ones whom they feel they can trust. 


Death and Afterlife. Death is a solemn occasion, but is 
accepted as a matter of course. The dead are usually buried on 
the third day after death. Respect for someone who has died 
is often shown in a large funeral attendance. Funeral estab- 
lishments may be asked to prepare the body, but afterward, 
church members dress the body at home in special garments. 
Preparation of the grave, notification of the ministers, and se- 
lection of pallbearers are duties that are divided between 
more or less distant relatives, friends, and neighbors of the 
deceased. Amish bereaved are comforted by their belief in 
heaven and life after death. Although the Amish want to be 
ready for Judgment Day, they are not especially preoccupied 
with the nature of an afterlife. 
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Appalachians 





ETHNONYMS: Briars, Highlanders, Hillbillies, Mountaineers, 
Mountain Whites, Plain Folks, Southern Appalachians 


Orientation 


Identification. “Appalachians” refers to a largely rural 
people who reside in the southern Appalachian region cover- 
ing about 110,000 square miles in the states of Maryland, Vir- 
ginia, West Virginia, Kentucky, Tennessee, North Carolina, 
South Carolina, Georgia, and Alabama. Although these rural 
people are only a minority of the regional population, the re- 
gion has long been defined in terms of their traditional cul- 
ture. Geographically isolated throughout much of their his- 
tory, they are thought to have retained cultural traditions of 
early nineteenth-century pioneers. Their language and music 
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are thought by some to be “pure” survivals of Elizabethan 
forms, although many scholars believe that this is something 
of an exaggeration. It is no exaggeration, however, that White 
inhabitants of southern Appalachia were cut off from the 
mainstream of American culture and that their culture is con- 
servative. Their ethos and values center on those traditionally 
associated with small, rural communities in the United States 
including individualism, familism, loyalty in personal rela- 
tionships, and egalitarianism. Appalachians are known to the 
general American population through television and comic- 
strip stereotypes as “hillbillies.” 


Location. As noted above, Appalachians are spread 
through the Appalachian Mountains in nine states. This area 
consists of three physiographic regions. The Blue Ridge 
Mountains, with the highest peaks in the area, constitute the 
eastern region; the central, southern, East Tennessee, and 
Southwest Virginia valleys and their ridges constitute the 
central region; and the Appalachian plateau forms the west- 
ern region. Settled areas and cultivable land are scattered 
along streams and their basins, coves, and hollows. 


Demography. At the time of the first U.S. census in 1790, 
the population of southern Appalachia was 175,000 with 
most of these people settled in what is now Virginia. Settle- 
ment throughout the rest of southern Appalachia was com- 
pleted after the removal of the Cherokee in 1836 and the dis- 
covery of gold in northern Georgia. The area remained largely 
isolated until the Civil War. By 1960 there were 5.7 million 
people living in the southern Appalachians, with the popula- 
tion expanding steadily up to that time because of a high 
birthrate that offset periodic population declines stemming 
from outmigration. Outmigration has produced large Appala- 
chian enclaves in industrial towns in Ohio and Kentucky as 
well as in cities such as Atlanta, Cleveland, Chicago, Pitts- 
burgh, and Columbus. The southern Appalachian popula- 
tion is now thought to be either stable or increasing. There 
are relatively few African-Americans in the region, compared 
to the rest of the South, although a number of biracial Ameri- 
can Isolate groups are found in Appalachia. 


Linguistic Affiliation. Appalachians speak a regional dia- 
lect of English that is described by some as being difficult for 
outsiders to understand. 


History and Cultural Relations 


The early settlers of the region were primarily of English, 
Scots-Irish, and Highland Scots ancestry with some Germans 
and Dutch. The life-style of the early settlers was much like 
that of other rural southerners and centered on farming, live- 
stock herding, and hunting, both for subsistence and for a 
surplus to sell in nearby villages. When much of the South 
shifted to large-scale cotton growing after the Civil War, the 
soil and terrain in southern Appalachia could not support in- 
tensive agriculture and the prewar economy and life-style sur- 
vived. Eventually, isolation from the regional economy, early 
pioneers’ methods of clearing land for farming, and coal- 
mining and lumbering activities left the southern Appalachi- 
ans an area of severe economic depression and the inhabi- 
tants labeled as “hillbillies.” Since then, Appalachia has often 
been identified as an area characterized by widespread pov- 
erty, with less attention given to the growing middle class. Al- 
though education, health care, transportation, and economic 
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conditions have all improved since the 1960s, the region still 
lags behind the nation. In the 1980s little of the traditional 
culture survives, save that which is exhibited for tourists. 


Settlements 


Those identified as still adhering in some ways to the tradi- 
tional culture live mostly in rural settlements in the valleys 
and in the larger basins, coves, and hollows. These settle- 
ments vary from scattered houses constituting a neighbor- 
hood, to small villages with a general store, to incorporated 
towns serving as county seats and commercial centers. Iso- 
lated homes, however, constitute the way of life for many. 
They are found in remote areas and contact with any but 


close family members is unusual. The residential groups that . 


inhabit the coves and hollows are usually described as neigh- 
borhoods rather than communities. Throughout the history 
of the area, neighborhoods have been impermanent owing to 
large families and agricultural practices that rapidly deplete 
the soil. 


Economy 


Traditional Appalachians relied on subsistence farming, with 
the mountain terrain allowing only scattered farming on rela- 
tively small amounts of tillable land. Commercialization, 
which revolutionized farming elsewhere in the nation, had lit- 
tle impact in Appalachia. Early in the twentieth century, lum- 
bering and coal mining lured Appalachians off the land with 
the promise of steady employment. With the decline of these 
industries, people have been forced to migrate, commute to 
jobs, or find work in other industries. Almost everyone main- 
tains family gardens, with corn and tobacco common crops. 
Cattle, chickens, and hogs are widely raised. 

Large-scale commercial exploitation of the forests began 
after the Civil War when the national demand for timber in- 
creased and the spread of rail lines made the transportation of 
lumber possible. Lumbering was managed by outside syndi- 
cates who hired local labor. Production peaked in 1909, but 
by 1920, with the forests nearly depleted, the large companies 
were moving out. Small companies, relying on small mills and 
circular saws, took over what was left of the industry. By the 
1960s only temporary work at low wages was available, and 
workers, who might have two or more lumbering jobs each 
year, had to supplement their wages through other forms of 
employment. 

Coal mining is the largest mineral industry in southern 
Appalachia, although manganese, zinc, lead, copper, pyrite, 
marble, feldspar, kaolin, and mica are also mined or quarried. 
Large-scale coal mining began in the late 1800s, boomed dur- 
ing World War I, declined during the Great Depression, and 
then boomed again during World War II. Since then, owing 
to competition from other fuels and the mechanization of the 
industry, coal mining has declined as a primary source of em- 
ployment. The declines in agriculture, mining, and lumbering 
have forced Appalachians to look elsewhere for income, 
migrating to cities, commuting to towns, receiving govern- 
ment assistance, selling land, or cultivating and marketing 


shrubbery. 


Kinship, Marriage and Family 


Kin Groups and Descent. The rural neighborhoods of 
southern Appalachia are kin-based. The “clans” that inhabit 
the hollows are actually large extended families with a patriar- 
chal authority structure and patrilineal inheritance of sur- 
names. There are no corporate kin groups, and kinship is 
reckoned bilaterally. 


Marriage. Marriages are often contracted when the indi- 
viduals are quite young, and they are usually locally endoga- 
mous, if not within the “clan.” Postmarital residence is said to 
be up to the couple. Some children in every generation move 
away, but there is a clear preference for residence near kin. 
Usually the husband’s family will offer the couple land; if this 
is not possible, the wife’s family will make the offer, leading to 


the development of the large, extended family neighbor- 
hoods. 


Domestic Unit. The nuclear family is the ideal, though 
there is much variation in actual household composition. 
There are six or seven children in the average family, although 
families with ten or more children are not uncommon. In- 
breeding is reported to be very common. 


Sociopolitical Organization 


Neighborhood residence is sometimes based on a common 
occupation, and residents of a neighborhood usually share a 
church, school, and grist mill. They also tend to interact more 
often with each other than with outsiders, and there is some 
limited sense of neighborhood unity. Neighborhoods are 
often named after family names, geographic features, or man- 
made features. The combination of the strong family ethic, 
the familial basis of the neighborhoods, and lack of trust in 
the judicial system provided a social environment conducive 
to the development of “clan” feuds. The feuds grew largely 
from divided loyalties during the Civil War. Although the 
southern Appalachians have been described as an island of 
Union sympathy within the otherwise united South, there 
was considerable difference of opinion within neighborhoods 
and even within families. The feuds began shortly after the 
Civil War and continued until about 1915, with the most fa- 
mous being the one between the Hatfields and the McCoys. 
Today, with social relations still much the same, disputes 
often force individuals to side with their family and grudges 
can run deep. 


Religion and Expressive Culture 


Religion. Most Appalachians are fundamentalists, with 
the Southern Baptist church and the Methodist church the 
major denominations. The current tone of Appalachian reli- 
gion was set by a series of revivals that took place through the 
1800s. Basic characteristics include a puritanical sense of mo- 
rality, biblical fundamentalism, revivalism, fatalism, and a 
clergy that differs from the laity only in the extent of its zeal 
for universal salvation. Church organization is very informal, 
with neighborhoods sharing a minister who makes a monthly 
series of rounds. The primary goal of religious behavior is sal- 
vation or conversion through a personal experience of God. 
These experiences most often occur at the summer revivals, 


which include spirited preaching, hymn singing that builds in 
intensity to the point of trance, hand waving toward heaven, 
speaking in tongues, and faith healing. 


Arts. Appalachian art, handicrafts, amusements, dance, 
music, and folkways in general have been brought to the at- 
tention of the general population thorough a variety of publi- 
cations, including the Foxfire series of books. 
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Arab Americans 





ETHNONYMS: Arab Muslims, Chaldeans, Copts, Druze, Leb- 
anese, Palestinians, Shia, Syrians, Yemenis 


Orientation 


Identification. Americans of Arab ancestry are a heteroge- 
neous amalgam of national and religious subgroups. Their 
link is a common Arab cultural and linguistic heritage, which 
has profoundly influenced the Middle East for over fourteen 
centuries. Historically, “Arab” referred exclusively to the 
Arabic-speaking tribes of the Arabian Peninsula and parts of 
the Fertile Crescent. Today, the term is understood to be a 
cultural /linguistic and political designation. It embraces vari- 
ous national, religious, and regional groups that share over- 
lapping histories and national political aspirations, although 
significant differences and regional loyalties remain strong. 
No single set of racial or physical traits defines all Arabs. Nor 
can they be identified with a single religion (Islam), as is 
often mistakenly done, for not all Arabs are Muslims (about 6 
to 10 percent are non-Muslims, mostly Christians and some 
Jews). In fact, although Islam originated in the Arabian Pen- 
insula, and the Qur'an (its holy book) was written in Arabic, 
the vast majority of Muslims are not Arabs, but Indonesians, 
Pakistanis, Asian Indians, and Persians. 

Arab Americans hail from only a handful of the twenty- 
one countries that compose the modern Arab world: Leba- 
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non, Syria, Palestine, Iraq, Egypt, Yemen, and Jordan. In 
terms of recency of arrival, Arab Americans fall into three di- 
verse groups: recent arrivals, long-term immigrants, and na- 
tive-born descendants of earlier generations of immigrants. 


Location. Arab Americans live primarily in cities or adja- 
cent suburbs. Many recent arrivals tend to gravitate to Arab 
neighborhoods, where ethnic grocery stores, restaurants, bak- 
eries, clubs, and religious centers are concentrated. These 
neighborhoods tend to be working class and lower middle 
class in character. The largest is found in the Detroit suburb 
of Dearborn, Michigan; others are located in New York and 
Chicago. These “Arab Towns” have largely replaced the “Lit- 
tle Syrias” of earlier immigrant generations. The more assimi- 
lated long-term immigrants and native-born Arab Americans 
tend to eschew the ethnic neighborhoods for the middle-class 
suburbs. The major concentrations of Arab Americans are 
found in Detroit, New York, Los Angeles, Boston, Chicago, 
and Houston. Smaller communities are also found through- 
out the Northeast and Middle West. 


Demography. Exact population figures are difficult to as- 
certain owing to imprecise immigration and census data. 
Scholars tend to agree on 2 million as the number of persons 
of Arab ancestry in the United States, with another 80,000 in 
Canada. In comparison, the population of the Arab world is 
over 150 million. The largest single concentration of Arabs in 
North America is in Detroit, which is reputed to have about 
250,000 Arabs. Native-born Arab Americans and long- 
established immigrants make up the largest share of the pop- 
ulation, which was fairly stable through the mid-1960s. Be- 
ginning in the late 1960s, the population in North America 
witnessed rapid growth owing largely to the influx of tens of 
thousands of new immigrants. 


Linguistic Affiliation. Most assimilated Arab Americans 
use English as their primary language or only domestic lan- 
guage. Many recent arrivals use Arabic as their primary lan- 
guage, employing English as needed in contacts outside the 
home and the ethnic community. Arabic speakers converse in 
the regional dialect of their home village or town. Some Iraqi 
Chaldeans speak Chaldean (a Semitic language) as their only 
domestic language; others know only Iraqi Arabic or combine 
the two languages. Second-generation Arab Americans usu- 
ally reach adulthood retaining very little of their parents’ na- 
tive tongue. 


History and Cultural Relations 


The first Arabic-speaking immigrants in the United States 
were a handful of nineteenth-century adventurers and so- 
journers. It was not until the end of the century that signifi- 
cant numbers of Arab immigrants began making their way to 
the United States. Their numbers were minuscule by the 
standards of the day, averaging several thousand per year, 
with the highest recorded number reaching nine thousand in 
1913-14. World War I brought immigration to a virtual 
standstill. In the years immediately following the war, Arab 
immigration returned to its prewar level only to be restricted 
again by the legislation of the 1920s. 

Many of the early immigrants left homes in Greater 
Syria, an Arab province of the Ottoman Empire until the end 
of World War I. In the postwar period, the province was parti- 
tioned into separate political entities (Syria, Lebanon, Pales- 
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tine, Transjordan) under British and French rule. Although 
the area remains predominantly Arab and Muslim culturally, 
Christian, Islamic, and Jewish ethnoreligious minorities con- 
stitute its cultural mosaic. Many of the early immigrants were 
drawn from these minorities, especially certain Christian de- 
nominations (Maronites, Melkites, and Eastern Orthodox). 
Others included a small number of Muslims and Druze, as 
well as smaller numbers of Iraqi Chaldeans and Yemeni 
Muslims. 

In general, the early immigrants were mostly illiterate or 
semiliterate, unskilled, single males, who emigrated without 
their families. Of the approximately 60,000 who entered the 
United States between 1899 and 1910, some 53 percent were 
illiterate, and 68 percent were single males. A notable excep- 
tion was a small group of literati (writers, poets, artists, jour- 
nalists) who settled in places like New York and Boston. Po- 
litically rather than economically motivated, this group 
spawned an important school of modern Arabic literature. 
They formed the Pen League (al-Rabita al-Qalamiyya) under 
the leadership of Kahlil Gibran (1883-1931), the celebrated 
author of The Prophet. 

The early immigrants tended to settle in the cities and 
towns of the Northeast and Midwest, in states like New York, 
Massachusetts, Pennsylvania, Michigan, and Ohio. By 1940 
about a fifth of the estimated 350,000 Arabs lived in just 
three cities—New York, Boston, and Detroit—mostly in eth- 
nic neighborhoods (“Little Syrias”). Many worked their way 
across America as peddlers of dry goods and other sundry 
items, reaching virtually every state of the Union. Some 
homesteaded on the Great Plains, and others settled in 
southern rural areas. 

A second wave of Arab immigration to the United States 
occurred after World War II, The influx included many more 
Muslims than the previous one. It also included refugees who 
had been displaced by the 1948 Palestine war, as well as pro- 
fessionals and university students who elected to remain per- 
manently in the United States. These trends accelerated after 
the June 1967 Arab-Israeli War, a watershed for both the 
Middle East and Arab immigration to the United States. The 
1970s and 1980s witnessed a massive influx of Arab immi- 
grants from Lebanon, Iraq, the Israeli-occupied West Bank, 
Yemen, Egypt, and other Arab countries. Many had been dis- 
placed by war and political upheaval. 

The early Arab immigrants followed a fairly smooth as- 
similation into mainstream society. Several generations later 
their descendants have achieved high social mobility. Some 
are household names: Danny Thomas, Ralph Nader, Christa 
McAuliffe, Paul Anka, Casey Kasem, Bobby Rahall, F. 
Murray Abraham. In comparison, the second-wave immi- 
grants have had a mixed time of it. Many have prospered eco- 
nomically, especially those in the professions and business. 
But others, particularly in the period following the June 1967 
war, have had to contend with demeaning stereotypes, preju- 
dice, and discrimination stemming from the oil crisis, Middle 
East terrorism, and U.S. involvement in the region. These 
problems are more pronounced in areas where large numbers 
of recent arrivals reside. 


Economy 


Arab Americans are highly integrated into the U.S. and Ca- 
nadian economies. Both immigrant and assimilated Arabs 





are heavily involved in the retail business trade. In many 
urban areas, they own and manage grocery stores, supermar- 
kets, candy stores, gasoline stations, and restaurants. Some 
native-born Arabs own small and medium-sized manufactur- 
ing and commercial enterprises; most, however, choose ca- 
reers in the professions (medicine, law, accounting, engineer- 
ing, teaching). Many unskilled immigrants, particularly 
recent arrivals, can be found working in factories or restau- 
rants, but they usually remain in such jobs only until they ac- 
cumulate sufficient means to enter the retail business world. 
Although Arabs as a group have not faced economic discrimi- 
nation, individuals have encountered discrimination in hiring 
and on the job, mostly in the professions. 


Kinship, Marriage and Family 


Marriage and Family. Arab marriage and kinship prac- 
tices vary somewhat by religion and recency of arrival, but 
usually stress lifelong marriages, a preference for religious and 
ethnic group endogamy, marriage of cousins, extended fami- 
lies, patrilineal descent, and bifurcate-collateral (descriptive) 
kinship terminology. Surnames are patrilineal. Data on inter- 
marriage with non-Arabs are virtually nonexistent. Generally, 
recency of immigration, degree of ethnic group cohesiveness, 
and religiousness mitigate against interreligious marriages, 
though marriages across Arab regional and national lines are 
allowed as long as religious group endogamy is maintained. 
Arab affiliation is usually traced patrilineally, though women 
are delegated the responsibility of transmitting ethnic and re- 
ligious awareness to the children. In many mixed marriages, 
particularly of Arab men to non-Arab women, the wives often 
play important roles in promoting Arab cultural heritage 
within the family and the ethnic community. 


Socialization. As with North Americans generally, early 
socialization takes place in the immediate family. Arab par- 
ents are extremely indulgent, though they may resort to physi- 
cal punishment. Socialization as an Arab takes place in the 
home, through attendance at “Arabic school” on weekends, 
and in youth groups at the mosque or church. Weddings, fu- 
nerals, and other community gatherings offer occasion for 
further socialization into the ethnic group. 


Sociopolitical Organization 


Social Organization. Traditionally, the primary loyalties 
and affiliations of Middle Eastern peoples have been to local 
areas, the village or urban quarter, which were usually homog- 
eneous religious and ethnic units. Not surprisingly, Arabs in 
America tended to establish ethnically homogeneous church- 
and mosque-centered communities. In addition, they formed 
hometown and village clubs and associations. Because immi- 
grants from the same village or town were often scattered in 
many parts of the United States and elsewhere, these associa- 
tions often acquired a national or even international scope. 
Hometown and village affiliations remain strong among re- 
cent arrivals and the immigrant population generally, and less 
so among assimilated Arab Americans. 


Political Organization. There is no overarching political 
structure that groups all Arab Americans. The Christian de- 
nominations are separately organized in hierarchical groups 
that are essentially extensions of churches based in the Mid- 
dle East. Lacking the hierarchical structure of the Christian 


churches, local congregations of Muslims are loosely fede- 
rated with one another according to sect (Sunni, Shia) and to 
competing Islamic federations in the Middle East. 

In the late 1960s Arab Americans began establishing na- 
tional organizations that transcend religious and hometown/ 
village affiliations. The Association of Arab-American Uni- 
versity Graduates (aauG), founded by a group of academics 
and professionals, was the first such organization. Eventually 
larger organizations appeared in the 1970s and 1980s 
(American-Arab Anti-Discrimination Committee; National 
Association of Arab-Americans; American Arab Institute). 
The impetus behind the emergence of these organizations 
was the perceived need to present an Arab-American voice 
on U.S. foreign policy, combat demeaning stereotypes and 
discrimination, and encourage Arab Americans to become 
actively involved in the electoral process. Although these 
groups are highly visible, they represent only a small fraction 
of the Arab American population. 


Social Control and Conflict. Arab Americans generally 
resolve disputes through the legal system. The population is 
law-abiding, and contrary to popular images, Arab Americans 
have not been involved in terrorist activities. Rather, they 
have been the targets of sporadic intentional violence, includ- 
ing several bombings and arson fires that killed two people 
and injured nearly a dozen others in the 1980s. 


Religion 


Religious Beliefs and Practices. Islam is the youngest of 
the monotheistic religions. Established in the seventh cen- 
tury, Islam’s central tenet is the oneness of God. Humankind 
is called on to obey God’s law and prepare for the Day of 
Judgment. Muslims view the Prophet Muhammad as the last 
in a long succession of prophets going back to Abraham. 
Muslims accept Jesus as a prophet who possessed miracle- 
working powers. The Qur’an places emphasis on his virgin 
birth. Muslims do not, however, recognize the divinity of 
Christ or accept that he was crucified, claiming instead that 
God intervened at the last moment. Shia Muslims differ from 
Sunni (orthodox) Islam over the rightful succession of the 
Caliphate (leader) of the early Muslim community and over 
the role and powers of the ulama (religious scholars or 
clergy). The majority of Arab American Muslims are Sunni; 
Arab American Shia Muslims are mostly from Lebanon and 
to a lesser extent from North Yemen and Iraq. 

Arab Christians are divided between Eastern rite 
churches (Syrian Antiochian Orthodox, Greek Orthodox, 
and Coptic) and Latin rite Uniate churches (Maronite, Mel- 
kite, and Chaldean). Originally, all Middle Eastern denomi- 
nations belonged to churches that followed Eastern rites. The 
Uniate churches eventually split from the Eastern churches 
and affiliated with the Latin church in Rome. Although they 
formally recognize the authority of the Roman pope and con- 
form to Latin rites, the Uniate churches maintain their own 
patriarchs and internal autonomy. The Middle Eastern 
churches, Eastern as well as Uniate, allow priests to marry, 
though not bishops, and maintain their separate liturgies, 
often in an ancient language (Coptic, Aramaic, Syriac, and 
so on). 


Religious Practitioners. Islam lacks a hierarchical church 


structure. The ulama are essentially teachers or scholars, lack- 
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ing real authority, though Shia Islam as practiced in non- 
Arab Iran invests the ulama with special occult powers and 
authority in social matters. The Middle Eastern churches are 
structured in rigid hierarchies, and priests often command 
substantial respect and authority in local affairs. 


Ceremonies. Strictly speaking, Islam recognizes only three 
religious holidays: Ramadan, Eid al-Fitr, and Eid al-Adha. 
Other holidays, like the Prophet’s birthday, are celebrated by 
some communities and not others. Ramadan, the ninth 
month of the Islamic lunar calendar, is the time of fasting 
that precedes Eid al-Fitr. The fast requires complete absti- 
nence from food, drink, tobacco, and sex from sunrise to sun- 
set during the entire month. Eid al-Fitr (“End of the Fast”) 
marks the end of Ramadan. Eid al-Adha (“Feast of the Sacri- 
fice”) commemorates Abraham’s willingness to sacrifice his 
son Ishmael in obedience to God. The holiday at the end of 
the Hajj, or pilgrimage to Mecca, falls on a different day each 
year owing to the differences between the Islamic lunar calen- 
dar and the Western solar calendar. The Eastern rite 
churches differ from the Latin churches on the timing of Eas- 
ter and Christmas celebrations. Easter is celebrated the Sun- 
day after Passover, and Christmas is celebrated on the Epiph- 
any, which falls on January 6. 
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Arapaho 





ETHNONYMS: Arapahoe, Dog Eaters, Hitanwoiv, Inufaina, 
Suretika 

The Arapaho are an Algonkian-speaking tribe who at the 
time of first contact with the Americans lived around the 
headwaters of the Arkansas and Platte rivers in southwestern 
Wyoming and eastern Colorado. In the mid-nineteenth cen- 
tury, the tribe split into two groups. The Northern Arapaho 
now live with the Eastern Shoshone on the Wind River Reser- 
vation in Wyoming, and the Southern Arapaho, with the 
Southern Cheyenne as the Cheyenne-Arapahoe Tribes of 
Oklahoma on a federal trust area in southwestern Oklahoma. 
The U.S. Bureau of the Census estimated that there were at 
least forty-four hundred Arapaho living in the United States 
in 1980. Their language is distantly related to Blackfoot, 
Cheyenne, and the other Algonkian languages. The Gros 
Ventre (Atsina) were formerly an Arapaho band and speak a 
dialect of Arapaho. 

The earliest evidence indicates the Arapaho were agricul- 
turalists living near the headwaters of the Mississippi River in 
Minnesota around 1600. From there they moved westward, 
acquiring the horse and becoming typical bison-hunting 
horse nomads on the Great Plains. They were noted as warri- 
ors and fought with many other tribes as well as with the U.S. 
Army. After the split into two groups around 1835, the 
Southern Arapaho agreed to settle with the Cheyenne on an 
Oklahoma reservation in 1869, and the Northern Arapaho 
were placed on the Wind River Reservation in Wyoming with 
their old enemies the Eastern Shoshone. The Southern Ara- 
paho are now governed by the Cheyenne-Arapahoe Tribal 
Business Committee, which has elected officials from each of 
the tribes; on the Wind River Reservation, affairs are carried 
on by a joint business council. The major Arapaho business 
on this reservation is the Arapaho Ranch Enterprise, a beef- 
breeding operation that brings in over $3 million annually. 
Income is also derived from coal mining, forestry, and pay- 
ments for grazing rights. 

After the Arapaho moved to the plains, their economy 
was based almost entirely on bison hunting and the use of the 
horse, with men doing the hunting and carrying on warfare 
and the women concerned with domestic chores, gathering 
vegetable foods, raising children, and building the conical 
bison-hide-covered tipis characteristic of the society. They 
originally had five major divisions, although the Gros Ventre 
broke away from the others around the beginning of the 
eighteenth century. Each division had a chief, not formally 
elected but chosen from among the Dog Company, one of 
the age-grade societies which were characteristic of Arapaho 
social organization. These societies no longer survive, but 
their general structure continues today in modified form and 
their values still determine social and political behavior to 
some extent. 

While living on the plains, the tribe was nearly fully no- 
madic, with communities having populations of two hundred 
to four hundred people. They had bilateral descent but no de- 
scent groups. The communities were exogamous, and post- 
marital residence was generally uxorilocal. There were strict 
mother-in-law/son-in-law and father-in-law/daughter-in-law 
taboos, as well as great respect between brothers and sisters. 


Polygyny was frequent, very often sororal. There were no strict 
rules of inheritance. Religion was largely bound up with the 
ceremonials of the age-grade societies, with the Sun Dance 
and the peyote worship also being important. 
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Arikara 





ETHNONYMS: Pandani, Panimaha, Ree, Ricari, Ricaree, San- 
ish, Starrahhe 

The Arikara are a group of Caddoan-speaking American 
Indians who in historic times lived along the Missouri River 
in northern South Dakota and west-central North Dakota. 
The Arikara are culturally related to the Pawnee. They are be- 
lieved to have originated in the Southeast and migrated north 
along the Missouri River before reaching the Dakotas some- 
time around 1770. At that time they numbered between three 
thousand and four thousand people. In 1837 the Arikara 
were severely affected by a smallpox epidemic, and in 1862, 
their numbers much reduced, they joined the Mandan and 
Hidatsa tribes. In about 1870 all three groups were settled on 
the Fort Berthold Reservation in North Dakota. In the 1980s 
they numbered about one thousand. 

The Arikara were primarily an agricultural people living 
in permanent villages of semisubterranean earth lodges lo- 
cated on bluffs overlooking the Missouri River. They culti- 
vated maize, beans, squash, pumpkins, and sunflowers and 
also hunted bison, deer, and antelope and gathered wild 
foods. Politically, the Arikara were organized into a loose con- 
federacy of villages led by a head chief assisted by a tribal 
council of village chiefs. Religious life and ceremonies cen- 
tered around the planting, cultivation, and harvesting of 


maize, the principal food resource. 
See also Hidatsa; Mandan 
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Assiniboin 





ETHNONYMS: Assiniboine, Assinipwat, Fish-Eaters, Hohe, 
Stoneys, Stonies 

The Assiniboin are a Siouan-speaking group who sepa- 
rated from the Nakota (Yanktonnai) in northern Minnesota 
sometime before 1640 and moved northward to ally them- 
selves with the Cree near Lake Winnipeg. Later in the century 
they began to move westward, eventually settling in the ba- 
sins of the Saskatchewan and Assiniboine rivers in Canada, 
and in Montana and North Dakota north of the Milk and 
Missouri rivers. With the disappearance of the bison (the 
mainstay of their subsistence) in the middle of the nine- 
teenth century, they were forced to relocate to several reserva- 
tions and reserves in Montana, Alberta, and Saskatchewan. 
Population estimates for the tribe ranged from eighteen thou- 
sand to thirty thousand in the eighteenth century. Today 
there are perhaps fifty-five hundred living on the Fort Bel- 
knap and Fort Peck reservations in Montana and in Cana- 
dian reserves, the largest being at Morley on the upper Bow 
River in Alberta. 

The Assiniboin were a typical plains bison-hunting tribe; 
they were nomadic and lived in hide tipis. They usually em- 
ployed the dog travois for transporting goods, although the 
horse was sometimes used. Famed as the greatest horse raid- 
ers on the Northern Plains, the Assiniboin were also fierce 
warriors. They were generally on friendly terms with Whites 
but regularly engaged in warfare against the Blackfoot and 
Gros Ventre. Many were converted to Methodism by 
Wesleyan missionaries during the nineteenth century, but the 
Grass Dance, Thirst Dance, and Sun Dance remained impor- 
tant ceremonials. After the Second World War, the Alberta 
Stoneys became much involved in political activism and cul- 
tural betterment through the Indian Association of Alberta. 
An Assiniboin-language school and university-level courses 
are offered at the reserve at Morley. 
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Orientation 


Identification. The Baffinland Inuit constitute the east- 
ernmost group of what is commonly referred to as the Central 
Eskimo, a designation that also includes the Copper, Iglulik, 
Netsilik, and Caribou Inuit. The Baffinland Inuit are a hunt- 
ing people who have occupied their land for over four thou- 
sand years. They refer to their territory as Nunaseak, which 
means “beautiful land.” Today, the Baffinland Inuit are 
under the jurisdiction of the Northwest Territories govern- 
ment. There is, however, an active movement toward a 
reinterpretation of their political status within Canada, 
which is based on the settlement of land claims, the creation 
of a system of self-government, and the recognition of aborig- 
inal rights within the constitution of Canada. The rather 
massive changes that have occurred over the last twenty-five 
years have resulted in many disruptions to traditional social 
patterns that must be dealt with by all segments of the popu- 
lation as the Baffinland Inuit struggle to reconcile tradition 
with change and to create a new form of adaptation. 


Location. The Baffinland Inuit occupy the southern two- 
thirds of Baffin Island. Their territory extends from approxi- 
mately 62° to 72° N. The northeastern sector of their terri- 
tory is mountainous with small glaciers, the southern sector 
has rolling terrain, and to the west the surface becomes flat. 
The climate is marked by intense cold in the winter with day- 
time temperatures averaging about -30° F. Summer tempera- 
tures average 50° F and except for the areas of glaciers most of 
the snow melts each season. The sea freezes in October and 
begins break-up in July. In some years, however, pack ice 
never clears from the area. 


Demography. In 1988 the population of the Baffinland 
Inuit was approximately 7,200. The largest community, 
Iqualuit (Frobisher Bay), is the transportation, supply, and 
government center for the territory and has a population of 
3,625. The Davis Strait communities of Kangitugaapiq 
(Clyde) and Qikitarjuaq (Broughton Island) have popula- 
tions of approximately 550 and 450, respectively; 
Pangnirtung, about 1,100; Kingmiruit (Lake Harbor), about 
350 and, farther west, Kingait (Cape Dorset), about 1,100. 
The population is growing at a rate of 2.8 percent per year, 
which is a significant decrease from earlier estimates of over 4 
percent. In all communities there is a predominance of young 
people, with almost 45 percent of the total population under 
eighteen years of age. The existence of settlements of even 
400 people, coupled with this shift in age composition, is a 
new development with major social and economic conse- 
quences. 


Linguistic Affiliation. The Baffinland Inuit speak Inuk- 
tituk, which is the language spoken from northern Alaska to 
Greenland. Although there are dialects and changes from re- 
gion to region, the Baffinland Inuit can communicate with all 
the Central Eskimo groups as well as with the Inuit of Quebec 
and Labrador. Inuktituk is now written by using syllabic sym- 
- bols that were developed by missionaries. English is the sec- 
ond language of most young Baffinland Inuit, but there is a 


deep concern about maintaining the language and ensuring 
its use in the workplace as well as in the home. 


History and Cultural Relations 


The Baffinland Inuit have prehistoric origins that date back 
to approximately 2200 b.c. Many material culture traits as well 
as the seasonal use of territory have remained amazingly con- 
sistent over this long period of time. The earliest Inuit to oc- 
cupy the territory are referred to as the pre-Dorset and Dorset 
cultures. The Inuit usually refer to this cultural phase as 
Tunit. Dorset adaptation was based on small, well-crafted 
stone, ivory, and bone implements used to harvest and proc- 
ess marine and land mammals, freshwater fish, and migratory 
birds. Sometime during the first thousand years the kayak, 
snowhouse, and dogsled came into use through a process of 
diffusion combined with local development. Around «. 
1200, a different cultural adaptation called the Thule culture 
became evident throughout the territory and centered on the 
hunting of whales. Archaeological findings indicate that the 
Thule culture, like the population that preceded it, originated 
in Alaska and spread rapidly eastward. The Thule Inuit are 
the direct ancestors of the Baffinland Inuit of today. 

Sustained contact with Europeans began around 1750, 
when whalers first entered the area. They introduced trade 
goods and disease and altered to some extent the general pat- 
tern of seasonal adaptation, especially after 1850, when they 
began to overwinter near the present-day communities of 
Pangnirtung and Kingmiruit. Whalers were the primary Euro- 
pean presence until the early 1900s, when the decline of 
whales ended this activity. Whalers were replaced by fur trad- 
ers, who first entered some parts of the territory around 1910 
and remained a powerful economic and social force until 
about 1965. Although whalers introduced bartering and the 
seasonal employment of Inuit as crew members, it was the fur 
traders who instituted formal exchange and a system of eco- 
nomic control based on debit and credit. The trading era 
brought about occasional periods of prosperity, especially in 
the 1920s, but for the most part resulted in difficult economic 
times and a deterioration of the Baffinland Inuit’s indepen- 
dent pattern of subsistence. Nevertheless, when the elders of 
today refer to traditional times, or even to “the good old 
days,” they mean life during the fur trade era. 

Around 1912, the first missionaries entered the region 
and the evidence points to a rapid replacement of a 
shamanistic-based system of belief by that of Anglican Chris- 
tianity. The missionaries were soon followed by the Royal Ca- 
nadian Mounted Police who represented the government of 
Canada and looked after Canadian sovereignty of the terri- 
tory. A more active government representation started to de- 
velop in the late 1950s when it became apparent that the liv- 
ing conditions and health of Inuit had deteriorated. 
Tuberculosis was the major health problem, although influ- 
enza and even common colds could cause hardship and 
death. By the mid-1950s, a medical ship would visit all 
Baffinland Inuit communities each year and seriously ill indi- 
viduals of any age were evacuated to spend one to several 
years recuperating in a southern hospital or sanatorium. By 
the 1970s, small nursing stations were built in the communi- 
ties, with a regional hospital in Iqualuit. The rate of tubercu- 
losis has been significantly slowed, but evacuation, now car- 
tied out by airplane, is still relied upon. 


The development of the six present-day communities 
began in 1960 when the government started to implement a 
wider range of programs. The first communities comprised 
shacks without water, sewage treatment, or other services. By 
1965, government housing programs were initiated and as 
services accumulated the community became more perma- 
nent. Schools were created for primary grades, but some 
teenage youth would be sent to boarding schools outside the 
region for vocational training or academic upgrading. 


Settlements 


The settlement pattern of the Baffinland Inuit was based on 
small reasonably permanent winter encampments that were 
the primary residence for family groups ranging in size from 
twenty-five to fifty individuals. Family groups identified 
themselves geographically and socially by the suffix -miut 
which means “the people of a particular place.” The territory 
utilized by Inuit was defined geographically through the des- 
ignation of many place names, and there was a network of 
trails and travel routes, indicating the potential for the move- 
ment of people over long distances. The winter residence was 
the central point from which smaller, seasonal camps would 
be established in order to harvest specific resources. The pat- 
tern of occupation was formed by groups of related families 
living within a region. Certain activities such as the late win- 
ter breathing-hole hunting of the seal could support larger 
groups and tended to bring people together. At other times, 
especially during inland trips for caribou, smaller social units, 
usually composed only of male hunters from closely related 
families, were more productive. During much of this century, 
the presence of fur traders throughout the region had an in- 
fluence on settlement since they encouraged or coerced Inuit 
to maintain smaller social groups over a larger territory and to 
locate their settlement with respect to potential benefits from 
trapping rather than hunting. 

The settlement pattern and territoriality of particular 
Baffinland Inuit groups did not necessarily exclude other in- 
dividuals or family groups from using territory, but since kin- 
ship linkages within one particular area were better defined 
than between areas, there was a tendency to maintain loose 
boundary distinctions. Certain of these boundary distinc- 
tions are still maintained today through the arrangement of 
family housing units within the new settlements. Older pat- 
terns can also be recognized in the political structure and in- 
fluence of particular individuals or families on the economic 
and social life in these new communities. 

Today, the Baffinland Inuit live in six centralized com- 
munities and practice a mixed economy of hunting and wage 
labor. Children attend primary and secondary schools, the 
families are housed in centrally heated government-built 
dwellings that are serviced for water and sewage, and there is 
access to social programs and basic health services. All the 
communities are linked together and to southern Canada by 
a system of air transport, but there has been no substantial 
migration to southern Canada. 


Economy 


The traditional economy of the Baffinland Inuit was based on 
seasonal harvesting that took place within the framework of 
settlement and territoriality described above. Marine mam- 
mals were the primary species harvested by the Baffinland 
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Inuit, including, in general order of importance, ringed and 
bearded seals, beluga whale, walrus, and polar bear. A very 
generalized description of the seasonal economic cycle can be 
applied to the Baffinland Inuit as a whole, though each area 
had a particular pattern. In the winter, the primary activity 
was hunting for seals at their breathing holes or along the floe 
edge where permanent ice gives way to open water. Winter 
was the time of lowest productivity, and traditionally the ease 
of survival was often a function of the amount of food that 
could be stored from fall hunting and fishing. As winter gave 
way to spring, seals began to sun themselves on top of the ice, 
making them easier to find and harvest. In May, beluga whale 
and migratory birds would begin to move into the region and 
anadromous fish move to the ocean. Spring was an important 
hunting time, since surpluses of food could be obtained. 
When dogsleds were in wide use, these surpluses would be 
stored for dog food. During the summer families relied on 
fishing near coastal or inland lakes or rivers and on the gath- 
ering of seaweed ‘and clams, as well as berries and roots. By 
September, the weather often made coastal travel difficult, so 
people moved to fishing sites for Arctic char, but on calm 
days seal hunting was often productive. Early fall was marked 
by long inland hunts for caribou, with caribou fur at its best 
for the preparation of winter clothing. The transition from 
fall to winter was marked by the movement of beluga whale 
and, in certain areas, walrus along the coast. These species 
could often be harvested in large quantities and stored for 
winter use. 

Dogsleds were the primary means of land transportation 
until about 1965, when the snowmobile was introduced. In- 
troduction of the snowmobile, along with the motor-powered 
freighter canoes and, most recently, the four-wheel drive 
overland vehicles, meant that new economic strategies 
needed to be created since this technology had to be pur- 
chased and supported through large sums of money. At pres- 
ent, it costs an Inuit hunter approximately thirty thousand 
dollars (Canadian) to obtain and operate the minimal equip- 
ment needed. Since the Arctic environment is hard on equip- 
ment, full replacement, at least of snowmobiles, is necessary 
every two to three years. The types of economic activity used 
to generate income have changed over time. The reliance on 
the debit and credit system of the fur trade began to disappear 
around 1965. At that time, universal programs of social 
assistance such as family allowances and old-age benefits 
were applied to the Inuit, and there was also the creation of 
more permanent wage employment in the new settlements. 

The transition between the reliance on trapping and the 
employment patterns of today was bridged for many Inuit by 
the creation of an industry based on Inuit soapstone carving. 
This industry still flourishes in some of the Baffinland com- 
munities, especially Kingait and Kingmiruit. The economy of 
Iqualuit is based on the provision of services to the inhabi- 
tants of this community and the region. The economy of 
Pangnirtung has recently been supported through the devel- 
opment of a tourist industry based on the creation of a unique 
national park supplemented by commercial fishing in winter. 
The national park has also affected Broughton Island on 
Davis Strait. Throughout the territory, there continues to be 
an emphasis on hunting in part because of its importance to 
the food economy but also because of its values for maintain- . 
ing and enjoying a more traditional life-style. The sale of furs 
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and sealskin has been badly damaged by pressures from the 
animal rights movement. Even though many Inuit now par- 
ticipate in wage employment that may range from driving 
trucks or heavy equipment to serving as community mayor or 
administrator, many jobs are still held by nonnatives. The de- 
velopment of schools and the creation of academic voca- 
tional programs should bring about a shift in this situation. It 
is now possible for Inuit to look forward to employment as pi- 
lots, managers, and politicians, and a number of small busi- 
ness ventures have been attempted. Nevertheless, the eco- 
nomic outlook is still not secure, and there is the persistent 
question of how the youth of today will be able to support 
themselves. 


Kinship 


Kin Groups and Descent. The pattern of social cohesion, 
or division, within Baffinland Inuit society is determined to a 
large measure by the density and type of kin-based relation- 
ships that exist within any one segment of the population. 
The nuclear family is a primary social unit, but it is the ex- 
tended family that is the most important social entity when 
considering the integration that occurs between the social 
and economic roles of individuals. Extended families are also 
linked through kinship to form the larger territorial group 
that is often referred to as a band. The Baffinland system of 
kinship is bilateral and recognizes positions for two ascending 
and two descending generations. The kinship system encour- 
ages interpersonal behavior based on respect, affection, and 
obedience. Although these categories of behavior apply only 
to pairs of individuals, they also play a part within the larger 
system since they help to regulate or channel the sharing of 
food and materials including money, the flow of information, 
the age or sexual division of roles, and the expression of lead- 
ership within a social group. The structure of kinship groups 
indicates a bias toward relationships between males, yet not 
to the extent that could be called a patrilineal form of social 
organization. 


Kinship Terminology. Within Baffinland Inuit society, 
two types of terminological processes operate to create a kin- 
ship network. The first is that which establishes the formal or 
ideal set of terms that identify fixed kinship positions in rela- 
tionship to a speaker. These positions are based on the 
consanguineal ties of biological family and on the affinal ties 
acquired through marriage. The second, and in relation to 
everyday usage, the more important process, is the alternative 
way in which the terms of the formal or ideal system are incor- 
porated into an alternative, or “fictive,” system of relation- 
ships. Because of this second process, there is often a major 
distinction between the true consanguineal or affinal rela- 
tionship and the term that is actually used. The name is the 
primary factor that creates this apparent contradiction. 
Throughout Baffinland, newborn children are named after a 
deceased person or persons—a child can have as many as 
seven names. A speaker will therefore refer to this child on 
the basis of the kinship relationship that existed between the 
speaker and the deceased person. Because of this process, 
most individuals are recognized by many different fictive kin- 
ship terms. The fictive kinship established through the name 
also means that the behavior follows the fictive rather than 
the actual kinship designation, and this can cross sexual 
lines. Although such reckoning is often used in a symbolic 


sense, especially as the child grows older, it is nevertheless im- 
portant and persistent. 


Marriage and Family 


Marriage. Traditionally, marriage took place through an 
arrangement made for children by adults when the two chil- 
dren were young. Since the rigors of life could not guarantee 
the eventual joining of these individuals, it was not uncom- 
mon for parents to create such an arrangement just prior to 
the marriage. Men usually moved to the village of the wife’s 
parents. The duration of this depended on the social position 
and economic circumstances of the two families and on the 
overall availability of either eligible males or females. Polyga- 
mous unions existed, and there could be unions that repre- 
sented significant age differences between the partners. 


Domestic Unit. New domestic units were created when a 
couple had their first child. This nuclear unit usually re- 
mained within the parental dwelling, but as the number of 
children increased, a new residence would be created usually 
close to the parental home. Since adoption of grandchildren 
by grandparents was common, the actual development of new 
nuclear families could be delayed. In the new communities 
there has been a breakdown of arranged marriages, and young 
adults often express their independence through exercising 
their own choice of partner. There is also a tendency espe- 
cially for young women to remain unmarried, but pregnancies 
often occur and the child is usually adopted by parents or 
other members of the extended family. 


Socialization. The socialization of children has undergone 
significant change since the creation of modern communi- 
ties. In the past, the immediate family, including especially 
the grandparents, was responsible for much of the socializa- 
tion. Children were involved in a continuous process of edu- 
cation that tended to shift its emphasis as the child matured. 
The early stages of development were defined by tolerance 
and affection. As a child grew older, affection was replaced by 
a stress on independence. Learning took place by example 
and was often integrated with play. Male roles and female 
roles were part of this play. As a child grew older, play gave 
way to more useful work, and there was an emphasis on tasks 
that would be incorporated into their older and more produc- 
tive stages of life. The productive stage could begin before 
marriage and lasted until age set limits on the type of activi- 
ties a male or female could carry out. At this point they 
moved into a stage in which they became more valuable as 
possessors of information, including family history and myth. 
In today’s world the complexity of community life means that 
this process has broken down. The primary exception is dur- 
ing the spring and summer when children, parents, and elders 
are often together in smaller hunting camps. For the most 
part, however, the school, television, and other imported in- 
stitutions have either replaced or, more often, come into con- 
flict with traditional ways of socializing the young. 


Sociopolitical Organization 


In traditional Inuit society there was no active political level 
of organization. The kinship system operated to maintain so- 
cial control and resolve conflict. The leadership noted above 
was neither persistent nor acquired through any formal proc- 
ess. Most leadership was exercised most effectively only 


within the extended family. Territory did not carry political 
connotation or boundaries. Again, it was social organization 
that tended to limit or facilitate access to territory. There was 
no ownership of either land or resources. A tendency toward 
possessing “rights” to a particular territory was simply a func- 
tion of the size of a social unit and the time in which it had 
persisted in the use of a particular territory. Rights to re- 
sources were part of everyone’s heritage, and these rights were 
best expressed through the almost universal process of shar- 
ing. The lack of traditional political and leadership roles 
within the culture of the Baffinland Inuit has meant that the 
development of new political realities within the areas of land 
claims, self-government, or community organization has been 
difficult to create. Although young people have attempted to 
develop politically, it is still hard for them to express leader- 
ship across a large segment of the population. 


Religion and Expressive Culture 


In the traditional world of the Baffinland Inuit, spirits perme- 
ated every aspect of life. Some of these spirits were benevolent 
and helpful; others were not. The powers of certain spirits 
were integrated with the powers of certain individuals in order 
to create a shamanistic power. Ceremonies, feasts, and cele- 
brations were held, most of which were linked to different 
phases of the ecological or natural cycle. Amulets were widely 
used and a wide range of taboos observed. Direct intervention 
between the spirit world and living Inuit was carried out 
through the shaman. The change to Christianity within the 
framework of the Anglican church began in the early 1900s 
and rapidly spread through all of the population. The role of 
the Christian religion has continued to develop, and the 
Bible remains the only piece of literature that is available to 
the Inuit in their own language. 
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Bannock 





ETHNONYMS: Banac, Nimi, Punnush 

The Bannock are a Northern Paiute-speaking minority 
population among the Northern Shoshone, both of whom in 
the past lived in southern Idaho south of the Salmon River 
and extending eastward into northwestern Wyoming and 
southwestern Montana. Most now live with the Northern 
Shoshone on the Fort Hall Indian Reservation near Po- 
catello, Idaho. They apparently lived originally in northeast- 
ern Oregon, but migrated into the general region of the Snake 
River where they lived among the Shoshone speakers in 
peaceful cooperation. In the nineteenth century they were 
loosely organized in seminomadic bands. They had band 
chiefs who inherited office through the male line subject to 
community approval. They shared most of their culture traits 
with the Northern Shoshone. Their culture was basically 
Basin Shoshonean with an admixture of Plateau Indian and 
Plains Indian traits, such as the use of the horse and of bison- 
hunting parties. There were about 2,500 Bannock and Sho- 
shone Indians living on the Fort Hall Reservation in 1980. It 
is not known what the population breakdown is. 
See also Northern Shoshone 
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Basques 





ETHNONYMS: Bascos, Eskualdunak, Euskaldunak, Vascos 


Orientation 


Identification. The European Basque homeland is in the 
western Pyrenees and straddles the French-Spanish border. 
Although frequently designated as either French or Spanish 
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Basques, the Basque people constitute one of Europe’s most 
distinctive ethnic groups in their own right. The seven tradi- 
tional regions within the Basque country, further distin- 
guished by dialectical differences in spoken Basque, provide 
subethnic distinctions within the Basque population. 
Basques entered North America as either Spanish or French 
nationals, but Basque-Americans invoke Basqueness as their 
primary ethnic identity. 


Location. There are small numbers of Basques in British 
Columbia, Quebec, and the eastern seaboard in Canada. 
Basques are present in every state of the United States but are 
concentrated in California, Idaho, and Nevada. Basques are 
particularly noted for an identification with sheepherding 
and are therefore present to some degree in the open-range 
livestock districts of all thirteen states of the American West. 
Florida, New York, and Connecticut have significant Basque 
populations as well. 


Demography. The Basque-Canadian population as such 
has not been enumerated, but probably numbers no more 
than 2,000 to 3,000 individuals. The 1980 U.S. census esti- 
mated the Basque-American population at slightly more than 
40,000. The three largest concentrations by state include 
California (15,530), Idaho (4,332), and Nevada (3,378). 
The Basques of North America are primarily rural and small- 
town dwellers, although there are urban concentrations in 
New York City (port of entry), Miami, Greater San Fran- 
cisco, Greater Los Angeles, Stockton, Fresno, Bakersfield, 
Boise, and Reno. 


Linguistic Affiliation. First-generation Basque immi- 
grants are usually fluent in Basque (Euskera), an agglutina- 
tive language employing the Roman alphabet but with no 
known affinity with any other tongue. Basque immigrants are 
also fluent in Spanish and/or French. Basque-Canadians and 
Basque-Americans are more likely to be bilingual in Basque 
and English (French in the case of Quebec) than to retain 
their parents’ fluency in Spanish or French. It is rare for the 
second generation of New World-born individuals to retain 
fluency in a second language. Rather, they are fully assimi- 
lated linguistically into the American mainstream. 


History and Cultural Relations 


Basques, as Europe’s earliest and most efficient whalers, may 
have entered North America prior to the voyages of Colum- 
bus. There is documentation of Basque whaling and cod- 
fishing activity along the Labrador coast by the early six- 
teenth century and evidence of Basque loan words in some of 
the Atlantic coastal Canadian Native American languages. 
Canadian archivists and archaeologists have discovered a 
sixteenth-century Basque whaling station (used seasonally) 
and sunken whaling ship at Red Bay, Labrador. Place names 
such as Port-aux-Basques, Placentia, and Biscay Bay also tes- 
tify to a Basque presence in Canadian coastal waters. This ac- 
tivity remained intense through the eighteenth century and 
lasted well into the nineteenth. With the exception of this 
maritime involvement, the Basque presence in Canada re- 
mains virtually unstudied. Some French Basques became es- 
tablished in Quebec as part of that area’s overall French im- 
migration. In recent years there has been a Basque festival in 
the town of Trois Pistoles. In the twentieth century, a small 
colony of Basques (associated with the timber industry) has 


emerged in western British Columbia, and several of its fami- 
lies have relocated to the Vancouver area. 

Basques entered the western United States as part of the 
Spanish colonial endeavor. Several administrators, soldiers, 
explorers, and missionaries in the American Southwest and 
Spanish California were Basques. After Mexican indepen- 
dence and subsequent American annexation of the area, 
there was a renewal of Basque immigration as part of the Cali- 
fornia gold rush. Many of the prospectors came from south- 
ern South America, where Basques were the established 
sheepmen on the pampas. Some saw an opportunity to repeat 
in California a sheep-raising pattern under frontier condi- 
tions. By 1860, there were established Basque sheep outfits 
roaming the public lands in southern California. In the 1870s 
they spread throughout California’s central valleys and had 
expanded into parts of Arizona, New Mexico, and western 
Nevada. By the first decade of the twentieth century, Basques 
were present in the open-range districts of all thirteen western 
states. The Basque sheepherder was the preferred employee in 
Basque- and non-Basque-owned sheep outfits alike. 

Restrictive immigration legislation in the 1920s, with its 
anti-southern-European bias, severely limited Basque immi- 
gration into the United States, and by the 1940s, the Basque- 
American community was evolving away from its Old World 
cultural roots. But a labor shortage during World War II and 
the unwillingness of Americans to endure the privations of 
the sheepherding way of life prompted the U.S. government 
to exempt prospective Basque sheepherders from immigra- 
tion quotas. Between 1950 and 1975, several thousand 
Basques entered the United States on three-year contracts. 
The general decline of the sheep industry over the past fifteen 
years, coupled with full recovery of the Spanish and French 
economies, has all but interdicted the immigration of | 
Basques into the American West. Today there are fewer than 
one hundred Basques herding sheep in the United States. 

A secondary source of twentieth-century Basque immi- 
gration derived from the Basque game of jai alai. Nuclei of 
professional players who have married U.S. citizens or other- 
wise gained permanent residency have formed around the le- 
galized jai alai frontons in Florida, Connecticut, and Rhode 
Island. Political refugees form a third modern, if modest, 
stream of Basque immigration in North America, as some in- 
dividuals rejected Franco’s Spain and others fled Castro’s 
Cuba. 


Settlements 


Basque involvement in sheepherding is limited to the arid 
and semiarid open-range districts of the American West, 
where sheep husbandry entails transhumance—that is, the 
herds are wintered on the valley floors and then trailed into 
adjacent or distant mountain ranges for summer pasturage. 
The annual trek might involve covering as much as five hun- 
dred miles on foot, although today the animals are more likely 
to be trucked if the distance between the summer and winter 
ranges is considerable. For the herder, while on the winter 
range, home is a sheep wagon containing little more than a 
bunk, table, and stove. The wagon is moved about the desert 
winter range with either horses or a four-wheel drive vehicle. 
In the summer months the herder lives in a tipi camped along 
streambeds in high mountain canyons. He is visited every sev- 
eral days by a camptender who brings him supplies on mule- 


back or by pickup truck. The herder’s life is characterized by 
extreme isolation, the loneliness being relieved only by the 
camptender’s brief visit, the portable radio, a few magazines 
and books, and the occasional letter from a fiancée or family. 
Some former sheepherders acquired their own ranch proper- 
ties. These were established holdings and therefore have no 
architectural features that might be regarded as uniquely 
Basque. Most small towns of the open-range districts have 
one or more Basque hotels, which are likely located within 
sight of the railroad station (to facilitate the travel of newly 
arrived herders from Europe). Again, they tend to be pur- 
chased rather than constructed by their proprietors and are 
therefore largely consonant with western American small- 
town architecture, although some of the hotels have added a 
fronton or handball court. The typical hotel contains a bar; a 
dining room where meals are served family-style at long tables 
to boarders and casual guests alike; and a second floor of 
sleeping rooms usually reserved for permanent boarders, 
sheepherders in town for a brief visit, vacation, or employ- 
ment layoff, and herders in transit to an employer. 


Economy 


Subsistence and Commercial Activities. The Basque 
fishermen in Canada were seasonal sojourners, who crossed 
the Atlantic to hunt whales and fish for cod. The former were 
rendered into oil and the latter were salted for transport back 
to Europe. In the United States, Basques, as much as any and 
more than most immigrant groups, have been identified with 
a single industry—sheep husbandry. By the beginning of the 
present century, they were present in all phases of it, dominat- 
ing the ranks of the sheepherders and nomadic outfits that 
moved about the public lands throughout the year. Some 
Basques also acquired their own ranch properties; others 
worked as camptenders and ranch foremen. Still others be- 
came involved as wool and lamb buyers and in livestock 
transportation. In recent years, open-range sheep husbandry 
in the United States has declined owing to increased labor 
costs and herder shortages, the abolition of certain predator 
control measures, the success of environmentalists in limiting 
livestock numbers on public lands, declining demand for 
wool versus synthetic fabrics, and foreign competition for 
meat products. Consequently, the Basque involvement in 
sheep husbandry is now more historic than actual. Many for- 
mer herders and owners returned to Europe; others converted 
sheep ranches to cattle; and still others moved to nearby 
small towns to engage in construction work or establish small 
businesses (bars, bakeries, motels, gasoline stations, and so 
on). In San Francisco, Basques work as gardeners, specializ- 
ing in caring for dozens of urban, postage-stamp-sized yards. 
They wrested this occupational niche from Japanese- 
Americans when the latter were interned during World War 
II. In the Greater Los Angeles area, several Basques work as 
milkers in large commercial dairies. Wherever jai alai (words 
that mean “happy festival” in Basque) is legalized, Basque 
players are recruited from Europe. They tend to be true so- 
journers, playing part of the year in the Basque country and 
the remainder in the United States. Basque-Americans are 
assimilated into the wider culture and therefore display the 
full range of American occupations and professions. There 
are Basque attorneys, medical doctors, and university profes- 
sors, as well as a few owners and chief executive officers of 
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major businesses and financial institutions. It is also true, 
however, that Basque-Americans have tended to cluster in 
small businesses, trades, and unskilled occupations. In part, 
this is a reflection of the Old World rural origins of their fore- 
bears and their own upbringing in rural and/or small-town 
America. 


Trade. Inthe American West there is a Basque ethnic net- 
work that, if far from absolute, provides a certain Basque cli- 
entele to Basque-owned businesses and tradespeople. The 
Basque hotels are particularly patronized by Basque- 
Americans, although all depend upon their wider American 
clientele as well. In this regard, they trade on the excellent 
reputation of Basque cuisine and their fame for providing a 
unique ethnic atmosphere. 


Division of Labor. In both Old World and Basque- 
American society there is considerable egalitarianism be- 
tween the sexes. Although domestic tasks remain largely the 
purview of women, they are not regarded as demeaning for 
men. Conversely, whether running a ranching operation, a 
Basque hotel, or a town business, women work alongside 
their menfolk performing virtually any task. 


Land Tenure. In Old World Basque society, farm or busi- 
ness ownership is a point of personal pride and social prestige, 
an attitude discernible among Basque-Americans. Practically 
none entered the United States with the intention of remain- 
ing salaried sheepherders. Rather, the occupation was seen as 
a stepping-stone providing savings either to return to Europe 
and purchase land or to acquire a ranch or town business in 
the United States. Those Basques who remain salaried em- 
ployees manifest an extremely high level of home ownership. 


Kinship 


Kin Groups and Descent. The Basque-American com- 
munity is stitched together by extended consanguineal (reck- 
oned bilaterally) and affinal ties. Recruitment of herders from 
Europe typically involved sending for or receiving a request 
from a brother or cousin willing to come to the United States. 
Therefore, each Basque-American colony is more likely to be 
made up of family clusters rather than unrelated families and 
individuals. The degree of interrelatedness is enhanced by 
local endogamy involving an Old World-born ex-herder and 
a Basque-American spouse or two first-generation Basque- 
Americans. Extended Basque-American families tend to 
maintain close ties, gathering for baptisms, graduations, wed- 
dings, and funerals, and is further integrated by godparental 
ties. 


Kinship Terminology. Basque kinship terms are of the 
Eskimo variety. Sibling terms differ according to whether the 
speaker is male or female. Basque kinship reckoning is quite 
consonant with that in the wider North American main- 
stream. 


Marriage and Family 


Marriage. Few Basques entered the United States with the 
intention of staying. Also, the immigrants were mainly young 
males. The sheepherding occupation was inimical to family 
life, and the only married herders were sojourners who had 
left their spouses and children in Europe. Gradually, some 
Basques became oriented to an American future and either 
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sent back or went back to Europe for brides (few married non- 
Basques). Many of the brides were of the “mail-order” variety, 
the sister or cousin of an acquaintance made in the United 
States. As Basque hotels proliferated they became a source of 
spouses. The hotel keepers sent back to Europe for women 
willing to come to America as domestics, and few remained 
single for long. In this fashion, the basis of Basque-American 
family life and community was established. 


Domestic Unit. Most Basque-American households are of 
the nuclear family variety and are largely indistinguishable 
from their American counterparts. For those Basques en- 
gaged in ranching, the notion of family, or at least of family 
privacy, is stretched to include ranch employees. The latter 
sleep in a bunkhouse, but they are likely to take their meals in 
the kitchen of the main house. If the outfit includes Old 
World-born herders with limited or no English skills, they are 
likely to be afforded special attention by the family. For fami- 
lies engaged in the hotel business, home is the entire estab- 
lishment, which is truly a family enterprise. Special attention 
is likely to be accorded to the permanent boarders—retired 


herders with no interest in returning to Europe. 


Inheritance. In Europe, farm property is transmitted to a 
single heir in each generation. This is less noticeable among 
Basque-Americans. Few Basque-American businesses or 
ranches remain in the same family for two or more genera- 
tions. 


Socialization. Child rearing among Basque-Americans is 
similar to that in mainstream American society. The excep- 
tion is that first-generation American-born children are im- 
bued with an urgency to excel in academics and athletics 
through the secondary school level. This has been interpreted 
as the need to prove oneself in American terms as a counter- 
measure to anti-immigrant and, at times, specifically anti- 
Basque prejudice. 


Sociopolitical Organization 


Social Organization. After the family, the most important 
social institution is the hotel or boarding house. For the Old 
World-born herder it is a town address, a bank, an employ- 
ment agency, an ethnic haven, a source of advice and transla- 
tion assistance when dealing with the wider society, a place to 
leave one’s city clothes while on the range and one’s saddle, 
rifle, and bedroll when on a return visit to Europe, a possible 
source of a bride, and a potential retirement home. For the 
Basque-American, it is a place to recharge one’s ethnic bat- 
teries, practice one’s rusty Basque, learn something about 
Old World Basque culture, dance to Basque music, eat 
Basque cuisine, hire help, possibly board one’s children dur- 
ing the school year, and hold baptism and wedding receptions 
as well as wakes. Over the past four decades, Basque social 
clubs have emerged in many small towns and cities of the 
American West. There is now a Basque festival cycle in the 
region, lasting from late May through early September, with 
many of the social clubs sponsoring a local event. Several of 
the clubs have their own folk-dance group. In Bakersfield, 
Boise, and San Francisco, the Basque club has its own physi- 
cal plant for meetings, dances, and banquets. 


Political Organization. Basque-Americans tend to reflect 
the conservative politics of rural western America, usually 
registering as Republicans. The most notable Basque politi- 


cians include Nevada’s former governor and U. S. senator 
Paul Laxalt and Idaho’s Secretary of State Peter Cenarrusa. 
Basque-Americans have minimal interest in and knowledge 
of political developments in the European Basque homeland. 
In the 1980s, representatives of the government of Euskadi 
(Eusko Jaurlaritza), including its president, several parlia- 
mentarians, and ministers have visited the Basque settle- 
ments of the United States. The Basque government has pro- 
vided some financial aid to Basque-American organizations 
and cultural endeavors and currently publishes an English- 
language newsletter regarding events in the Basque home- 
land. In 1974, the Basque clubs of the United States formed 
naBO, or North American Basque Organizations, Inc. Each of 
the nineteen member clubs elects a NaBo delegate. The organ- 
ization meets periodically to coordinate the Basque festival 
cycle and to promote special events. These include sponsor- 
ship of national handball and mus (a Basque card game) 
championships, the U. S. tours of Old World Basque per- 
forming artists, and an annual summer music camp for 
Basque-American children at which they learn Basque folk 
music and are instructed in the txistu (a flutelike instrument 
played simultaneously with the drum). 


Social Control. Peer pressure among Basque-Americans is 
pronounced. Basques have a group reputation for honesty 
(one’s word is deemed to be as good as a written contract) 
and hard work. Anyone jeopardizing this perception through 
scandalous or frivolous behavior is likely to be both criticized 
and ostracized. 


Conflict. Basques have experienced a degree of discrimi- 
nation in the United States. They are sometimes perceived to 
be Latins or Hispanics by persons ignorant of the subtleties of 
southern European ethnic differentiation. The close identifi- 
cation of Basques with sheepherding, a denigrated occupa- 
tion in the American West, and the activities of the nomadic 
(“tramp” to their detractors) sheep bands in competing with 
settled livestock interests for access to the range were addi- 
tional sources of anti-Basque sentiment and even legislation. 
More recently, the sensationalized newspaper coverage of 
conflict in the Basque country, and particularly the activities 
of the ETA organization, have made Basque-Americans sensi- 
tive to the possible charge of being terrorist sympathizers. 


Religion and Expressive Culture 


Religious Beliefs. Basques are Roman Catholics, with 
strong Jansenist overtones. On occasion, the church has as- 
signed a Basque chaplain to minister to the Basques of the 
American West. In Old World Basque society there was a be- 
lief in witchcraft and supernatural dwellers in mountain cav- 
erns and forest fastnesses. There is little carryover of this tra- 
dition to the Basque-American context. 


Religious Practitioners. With some exceptions, Basque- 
Americans are not particularly devout. The isolation of sheep 
camp and ranch life precluded regular church attendance. 
Basque-American demographics in which a small population 
is scattered over an enormous geographic expanse militated 
against the development of a Basque ethnic church. Con- 
versely, few Basques have converted to other religions and a 
number of Basque-Americans attend parochial schools and 
Catholic universities. 


Arts. There are several Basque folk-dance groups and 
txistu players in the American West. There are also a few 
bertsolariak, or versifiers, who spontaneously comment on 
any subject in sung verse. The literary spokesman of the 
Basque-American experience is Robert P. Laxalt, whose 
book, Sweet Promised Land, described his father’s life as a 
sheepman in the American West and his return visit to his 
natal village. The Basque festival incorporates several Old 
and New World features including a mass, folk dancing, so- 
cial dancing, barbecue, athletic events (woodchopping, stone 
lifting, weight carrying, tugs-of-war) and possibly sheep hook- 
ing and sheepdog trials. In 1989, the National Monument to 
the Basque Sheepherder was dedicated in a public park in 
Reno, Nevada. It contains a seven-meter-high contemporary 
sculpture by the noted European Basque sculptor Nestor 
Bastarretxea. 


Medicine. There is nothing distinctively Basque about 
their New World medical beliefs or practices. 


Death and Afterlife. Standard Christian beliefs in 
heaven, purgatory, and hell obtain. Funerals are taken seri- 
ously and mobilize the widest range of kinship and friendship 
ties. Basque-Americans will travel hundreds of miles to at- 
tend the funeral of a family member, fellow villager, or former 
companion. 
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Bearlake Indians 





ETHNONYMS: Sahtia gotine, Satudene, Gens du Lac d’Ours 
The Bearlake Indians are an Athapaskan-speaking popu- 
lation made up of the descendants of Dogrib, Hare, Slavey, 
and other groups who were in contact with Europeans after 
the establishment of trading posts at or near Great Bear Lake 
in the northern Canadian Northwest Territories. Their cul- 
ture is similar to that of the Dogrib, Hare, and Slavey. 
There has apparently been no change in land use and 
settlement patterns since they were first studied in 1928. Fort 
Norman on the Mackenzie River was the focal point of trade 
for the Bearlake Indians from the 1820s until 1950 when a 
Hudson’s Bay Company post was established at Fort 
Franklin on the Keith Arm of the Lake. The Bearlake settle- 
ment at Fort Franklin has expanded since then: the town is a 
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government center, with a school, a nursing station, a 
government-sponsored housing program, and a Roman 
Catholic church. There are about seven hundred Bearlake In- 
dians in the area today. 

See also Dogrib, Hare, Slavey 
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Beaver 





ETHNONYMS: Tsattine, Castors 

The Beaver are an American Indian group numbering 
about nine hundred located in northeast British Columbia 
and northwest Alberta in Canada. They are closely related to 
the Sekani, their neighbors to the west. Today, the Beaver re- 
side in the same area, on or near the Prophet River, Beaton 
River, Doig River, Blueberry River, and West Moberly Lake 
reserves in British Columbia and the Child Lake, Boyer, 
Clear Hills, and Horse Lakes Reserves in Alberta. Beaver is 
an Athapaskan language. 

The Beaver were nomadic hunter-gatherers. Beaver was 
the most important game, first as the basic food and later for 
both food and the fur trade. In accordance with the nomadic 
way of life, band composition was flexible, with the bilaterally 
extended family the basic social and economic unit. Early 
contacts with Whites included involvement in the fur trade 
and Roman Catholic missionaries, producing a syncretic reli- 
gion composed of Catholic and traditional beliefs and prac- 
tices. Extensive contacts with Whites began in the twentieth 
century and have included the farming of traditional Beaver 
lands, compulsory education (which led to English replacing 
Beaver as the primary language), and the establishment of 
the reserves. Wage labor now competes with hunting and 
trapping as the major source of income. 
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Bellabella 





ETHNONYMS: Elkbasumh, Heiltsuk, Milbank Sound Indians, 
Northern Kwakiutl 

The Bellabella are a Kwakiutl-speaking group related to 
the Southern Kwakiutl and the Nootka, neighboring groups 
to the south. The Bellabella live on the coast of British Co- 
lumbia in the area from Rivers Inlet to Douglas Channel. The 
name “Bellabella” is an Indian rendering of the English word 
Milbank, taken back into English. The Bellabella numbered 
about three hundred in 1901 and number about twelve hun- 
dred today. Bellabella, along with Nootka and Kwakwala, 
form the Wakashan linguistic family. The Bellabella were di- 
vided into two distinct dialect groups—the Haisla, including 
the Kitamat and Kitlope; and the Heiltsuk, including the 
Bellabella proper (with the Kohaitk, Oealitk, and Oetlitk), 
the Nohuntsitk, Somehulitk, and Wikeno. The Xaihais may 
have constituted a third linguistic division. 

The Bellabella were visited by explorers and traders be- 
ginning in the late 1700s, with a Hudson’s Bay Company 
post established in 1833. The traders were soon followed by 
Protestant missionaries and settlers, leading to rapid assimila- 
tion and the disappearance of much of the traditional cul- 
ture. Because of the rapid assimilation and resistance to in- 
trusions by researchers, little is known about the traditional 
culture. From what is known, however, they were evidently 
quite similar to the Southern Kwakiutl. 

See also Kwakiutl 
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Bella Coola 





ETHNONYMS: Bellacoola, Belhoola, Bilqula 

The Bella Coola are a North American Indian group 
numbering about six hundred who live on and near a reserve 
at Bella Coola, British Columbia. The Bella Coola language 
is classified in the Salishan-language family. In the late nine- 
teenth century the Bella Coola numbered about fourteen 
hundred and occupied the shores of the Bella Coola River 
and its tributaries in British Columbia. Contact with White 
traders was limited until the discovery of gold in the Bella 
Coola territory in 1851. During the late nineteenth century, 
the tribe was decimated by smallpox, liquor, and starvation. 

Subsistence was based on fishing, hunting, and gathering 
and included some trade. The social structure was complex, 


consisting of chiefs, shamans, an aristocracy, commoners, 
and slaves. The Bella Coola were divided into five geographi- 
cal groups, with the main political units being autonomous 
village communities headed by chiefs. 

The traditional Bella Coola cosmology consisted of two 
heavens above the earth and two hells below and was ruled 
over by a supreme female deity named QAma’its. 


Bibliography 
Boas, Franz (1900). The Mythology of the Bella Coola Indians. 
American Museum of Natural History, Memoir no. 2, 25- 
127. New York. 
Kopas, Cliff (1970). Bella Coola. Vancouver: Mitchell Press. 


Mcllwraith, T.F. (1948). The Bella Coola Indians. Toronto, 
University of Toronto Press, 1948. 


Black Creoles of Louisiana 





ETHNONYMS: Afro-French, Black Creoles, Black French, 
Creoles, Créoles, Créoles Noirs, Creoles of Color 


Orientation 


Identification. Black Creole culture in southern Louisiana 
derives from contact and synthesis in the region over nearly 
three centuries between African slaves, French and Spanish 
colonists, gens libres de couleur (free people of color), Cajuns, 
and Indians, among others. Today, people in this dominantly 
African-French population have a range of ethnic styles and 
associations depending upon residence, family history, eco- 
nomic status, and perceived ancestry. Creole culture shows 
syncretism in areas such as folk Catholicism (home altars, 
voodoo, and traiteurs, or “traditional healers”), language use 
(French Creole), music/dance (New Orleans jazz and zy- 
deco), the festival observed (Mardi Gras), and foodways 
(congris, jambalaya, gumbo). As a result of the internal cul- 
tural diversity and overlapping boundaries of group affiliation 
that characterize southern Louisiana society as a whole, Cre- 
ole ethnic identity is particularly fluid and situation-derived. 
As Black Creoles gauge their relations to African-Americans, 
Cajuns, and other Whites (Italian, German, Irish, Isleno, 
French) among the major ethnic groups in the region, they 
make multiple group associations and show singular group 
pride in their diverse heritage. The name “Creole” has a poly- 
semic history, and its meaning remains heavily context- 
bound to the present. The word derives from the Latin creare 
(to create) and entered French via Portuguese crioulo in the 
slave/plantation sphere of West Africa and the tropical New 
World. In the French colony of Louisiana, it originally re- 
ferred to European descendants born in the colony. Over 
time its meaning extended to all people and things of domes- 
tic rather than foreign origin. Today, the old association of 
“Creole” with strictly European populations of the ancien 
régime is vestigial—though clung to by some Whites. Al- 





though the ethnic meaning of Creole varies in Louisiana, its 
primary public association is now with people of African- 
French/Spanish ancestry. 


Location. The Creole “homeland” is semitropical French 
Louisiana in the southern part of the state along the Gulf of 
Mexico. Creole communities are found in downtown New 
Orleans neighborhoods; the plantation regions along the 
Mississippi River to the north and inland bayous, particularly 
Bayou Teche in Iberia, St. Martin, and St. Landry parishes; 
and the prairie region of southwest Louisiana, especially in- 
cluding Lafayette, St. Landry, Evangeline, and Calcasieu par- 
ishes. The rural southwest portion of this region is also called 
“Cajun Country” or “Acadiana,” names derived from the 
dominant presence of Cajuns, who were descended ances- 
trally from French-speaking Acadians of what is now Nova 
Scotia and were displaced to southern Louisiana in the mid- 
eighteenth century. Although many Creoles reject Cajun 
sociocultural dominance reflected in the naming of the re- 
gion, there is no doubt that Cajuns and rural Black Creoles 
(outside New Orleans) have interacted culturally to a great 
degree as evidenced in Cajun/Creole music, food, and lan- 
guage. Historic rural outlier settlements are also found on the 
north shore of Lake Pontchartrain and in northern Louisiana 
in the Cane River area south of Natchitoches. Major 
twentieth-century migrations have occurred into southeast 
Texas, particularly Beaumont, Port Arthur, and Houston, 
where the Fifth Ward is called “Frenchtown.” Post-World 
War II migrants fleeing racial discrimination and seeking eco- 
nomic opportunity also established major Creole populations 
in the Los Angeles and San Francisco areas. 


Demography. Early Louisiana census reports used racial 
terms like mulatre and ruc (free man of color) to indicate 
Black Creoles, but modern population studies do not specifi- 
cally identify Black Creoles. The 1980 census does note over 
250,000 people who speak some form of French or Creole, 
mostly in southern Louisiana parishes. Judging from the iden- 
tification of Black population in these parishes, probably 
one-third of the French speakers are Black Creoles. A much 
larger number of English-dominant speakers affiliate ethni- 
cally as Black Creole in Louisiana, Texas, and California. 


Linguistic Affiliation. Historically, three varieties of 
French in Louisiana have been identified: Colonial/ 
Continental French, Cajun French, and French Creole. Al- 
though English is increasingly the dominant language among 
Creoles under forty, all chese language varieties have been 
and are spoken in different Creole communities today. 
French Creole historically is a language discrete from French. 
Also called Gombo and couri-veni (for “to go”/“to come” in 
contrast to aller and venir of standard and dialectical 
French), various forms of French Creole originated from con- 
tact pidgin language in the slave/plantation spheres of West 
Africa and the New World. Louisiana Creole bears parallel 
and possibly historical relations to similar Creoles spoken in 
the French Caribbean, French West African, and Indian 
Ocean areas. As the Creole language expanded from the 
more limited pidgin form to become a mother tongue, it re- 
tained a mostly French lexicon, with African-influenced pho- 
nology and a restructured grammar not unlike that of other 
African-European Creole languages. The stronghold of Cre- 
ole speaking in southern Louisiana is the plantation region 
along Bayou Teche, where it is sometimes the first language 
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of Whites as well as Blacks. There are also elder Creole speak- 
ers in New Orleans. Cajun French is the most widely spoken 
French language variety throughout rural southern Louisi- 
ana. It is used by Creoles in prairie settlements of southwest 
Louisiana, though they may speak it with influence from 
French Creole. Creole and Cajun language use do not corre- 
late to ethnicity on an exact basis. Further, the long-term in- 
teraction with and dominance of Cajun French, as well as the 
larger assimilative tendency of English, have made Creole 
closer to Cajun French. Colonial/Continental French de- 
rives from the speakers of French among colonial settlers, 
planters, mercantilists, and non-Acadian farmer-laborers of 
the seventeenth and eighteenth centuries. Of the linguistic 
varieties, this “old Louisiana French” is the least used, al- 
though some upper-caste plantation area and urban Creoles 
speak the language, and its elements are maintained through 
Catholic schools and French-speaking social clubs in New 
Orleans. 


History and Cultural Relations 


Perhaps as many as twenty-eight thousand slaves arrived in 
eighteenth-century French- and then Spanish-held Louisiana 
from West Africa and the Caribbean. The early population 
dominance of Africans from the Senegal River basin included 
Senegalese, Bambara, Fon, Mandinka, and Gambian peo- 
ples. Later came Guinean, Yoruba, Igbo, and Angolan peo- 
ples. Owing to the high ratio of slaves to Whites and the na- 
ture of slavery in the French/Spanish regimes, New Orleans 
today is culturally the most African of American cities. The 
African-West Indian character of this port city and nearby 
plantation region was reinforced at the turn of the nineteenth 
century by the arrival of nearly ten thousand slaves, free 
Blacks, and planters from St. Domingue (Haiti). 

Among those eighteenth- and nineteenth-century Loui- 
siana Creoles with African ancestry, a higher percentage than 
in the rest of the American South was freed from slavery in 
Louisiana, owing in part to French and Spanish attitudes to- 
ward acknowledgment of social and biological mingling. 
These cultural differences from the Anglo South were ex- 
pressed in laws (such as Le Doce Noir and Las Siete Partidas in 
Louisiana and the Caribbean) that governed relations to 
slaves and their rights and restrictions and provided for man- 
umission in a variety of circumstances. Of those freed from 
slavery, a special class in the French West Indies and Louisi- 
ana resulted from relationships characteristically between Eu- 
ropean planter/mercantile men and African slave or free 
women. This formative group for Black Creoles was called 
gens libres de couleur in antebellum times. In New Orleans, 
these “free people of color” were part of the larger Creole 
(that is, not American) social order in a range of class set- 
tings from French slaves, laborers, and craftsmen to mercan- 
tilists and planters. Some of these “Creoles of color,” as they 
were also sometimes called, owned slaves themselves and had 
their children educated in Europe. 

Various color terms, such as griffe, quadroon, and octo- 
roon, were used in color/caste-conscious New Orleans to de- 
scribe nineteenth-century Creoles of color in terms of social 
categories for race based on perceived ancestry. Given the fa- 
vored treatment of lighter people with more European ap- 
pearance, some Creoles would passe blanc (pass for White) to 
seek privileges of status, economic power, and education de- 
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nied to non-Whites. In times of racial strife from the Civil 
War to the civil rights movement, Black Creoles were often 
pressured to be in one or another of the major American ra- 
cial categories. Such categorization has often been a source of 
conflict in Creole communities with their less dichotomized, 
more fluid Caribbean notion of race and culture. 


Settlements 


In New Orleans, Creoles have tended to remain strongly affil- 
iated with neighborhoods such as the Treme area near the 
French Quarter as well as in the Gentilly area. Creole neigh- 
borhoods are centered around involvement in social clubs 
and benevolent societies as well as Catholic churches and 
schools. Black Creole sections of varied class/caste affilia- 
tions are found in most southern Louisiana towns of any size. 
In rural plantation areas, Creoles may reside in rows of worker 
housing or in some cases in inherited owners’ homes. In 
southwestern Louisiana prairie farming regions, small settle- 
ments on ridges of high ground or pine forest “islands” may 
be entirely composed of descendants of Black Creoles who 
were freed or escaped from plantations to the east. Although 
Houston has a Creole-influenced Black neighborhood, in 
West Coast cities people are affiliated through networks 
maintained in Catholic churches, schools, and dance halls. 

In rural plantation areas and some New Orleans neigh- 
borhoods, Creole houses are a regionally distinctive form. 
These cottage dwellings combine Norman influences in roof- 
line and sometimes historic construction with half-timbering 
and bousillage (mud and moss plastering) , with Caribbean in- 
fluences seen in porches, upturned lower rooflines (false gal- 
leries), louvered doors and windows, and elevated construc- 
tion. Most Creole cottages are two rooms wide, constructed 
of cypress with continuous pitch roofs and central chimneys. 
They were expanded and decorated according to the wealth 
and needs of the family. The basic Creole house, especially 
more elite plantation versions, has become a model for Loui- 
siana suburban subdivisions. Other major house types in- 
clude the California bungalow, shotgun houses, and mobile 
homes. Of these, the shotgun shows particular Louisiana 
characteristics that relate it to the dwellings in the Caribbean 
and West Africa. It is one room wide and two or more rooms 
long. Although shotgun houses are often associated with 
plantation quarters, they have frequently been gentrified in 
construction for middle-class Creoles and others by being 
widened, elevated, trimmed with Victorian gingerbread, and 
otherwise made fancier than the unpainted board-and-batten 
shacks of slaves and sharecroppers. All these house forms and 
their many variations, often painted in deep primary colors 
and rich pastels, create a Louisiana Creole-built environment 
look that has come to symbolize the region as a whole. 


Economy 


Subsistence and Commercial Activities. In rural French 
Louisiana, Creoles have historically been farmers and itiner- 
ant agricultural laborers raising sugar cane, rice, sweet pota- 
toes, and, more recently, soybeans. Chickens, ducks, pigs, 
cattle, and goats are found in plantation regions and prairie 
farmsteads. Hunting and, to a lesser extent, fishing may also 
add to the household economy. In towns and New Orleans, 
many Creoles have worked as artisans and craftspeople. 
Today, oil-related jobs and construction and service indus- 


tries are added to the mix. Creoles also hold an array of main- 
stream jobs, such as teaching, law enforcement, medicine, 
and so on. While some Creoles run grocery and sundries 
stores, most people outside New Orleans neighborhoods or 
rural Creole settlements are not merchants. 


Industrial Arts. Urban Creoles and town dwellers have a 
long association in the skilled crafts. In New Orleans there is a 
tradition of Creole plaster work, wrought iron, and carpentry. 
In rural areas also, carpentry is often a Creole occupation. 


Division of Labor. In rural areas, women oversee the do- 
mestic sphere, raising children, cooking, washing clothes, and 
tending to yard-related animals and gardens. Men are more 
oriented toward work in cash jobs or as farmers, with addi- 
tional subsistence derived from hunting, fishing, and gather- 
ing firewood. Girls and small children tend to assist their 
mother, and older boys and young men may work with their 
father. Increasing urbanization in employment venue and 
penetration of mainstream society with less gender-specific 
work roles is transforming the rural division of labor. In an es- 
tablished urban setting like New Orleans, men have similarly 
tended to be those who labored outside the home in the crafts 
previously noted, while women have been primary in the do- 
mestic sphere. When women do work outside the home, roles 
as teachers, nurses, and professional support services domi- 
nate. Particularly in New Orleans, middle-class Creoles have 
entered all layers of professional society, though discrimina- 
tion remains a problem there and throughout the region. 


Land Tenure. A wide variety of situations obtains. Some 
Creoles inherited extensive family holdings that date to 
antebellum days. Other holdings, particularly on the prairies, 
derive from nineteenth-century settlement claims. Some fam- 
ilies obtained land after the Civil War through “forty acres 
and a mule” redistribution. 


Kinship 


Kin Groups and Descent. Extensive work on Creole kin- 
ship has not been done except for historical genealogical 
studies. In a society where much is made of perceived race 
and free ancestors, Creole concern often focuses on powerful 
forebears who were free in the antebellum era. In some cases, 
well-known female ancestors receive special attention. 
Women in placage relationships to White planters and mer- 
cantilists were often granted freedom and, as such, became 
symbols of family settlement and economic power for suc- 
ceeding generations. Connection to European ancestry is 
also often stressed, though since the civil rights era and in a 
time of heightened ethnic awareness, pride in African ances- 
try has increased. 


Kinship Terminology. Most Creole kinship terms are 
from the French, as in mere, pere, frere, belle soeur, beau-pere, 
and so on. Special focus is placed upon marraine and parrain 
(godmother/godfather) relationships characteristic of Medi- 
terranean societies. Avuncular figures called nonc, often 
fictive uncles, are common in rural communities as sources of 
respected male wisdom and support. Nicknaming is common, 
with attributes from childhood or physical appearance as a 
focus, such as ‘Tite Boy, Noir, ‘Tite Poop. Some families ap- 
pear to have African-rooted nicknames such as Nene, Soso, or 
Guinee. 


Marriage and Family 


Marriage within the Catholic church usually takes place dur- 
ing the partners’ teens and early twenties. Among upper-caste 
Creole families, a marriage into a similar status family or with 
a White may be regarded as successful. As social boundaries 
with African-Americans are increasingly blurred, marriage 
outside the Creole community in this direction can serve as 
an affirmation of connection to the Black American main- 
stream. Because Louisiana civil law derives in part from the 
Napoleonic Code, common-law marriage based on a period 
of cohabitation is generally accorded legal status. There is a 
tendency to stay within or near Creole settlements and neigh- 
borhoods. In rural areas, families may divide land to assist a 
new couple. Childbearing is encouraged and families with an 
agrarian base are large by American standards. Extended fam- 
ilies in close proximity allow for mutual child rearing with 
assistance from older girls. Widowed elders often reside with 
children and grandchildren. Within the domestic sphere, 
much respect is accorded women and elders who emphasize 
values of self-improvement through church attendance, edu- 
cation, and hard work. Young men may challenge these val- 
ues of respectability by associating outside family settings 
with people in bars and dance halls, and in work situations 
with other men. Creole men in groups may assert their repu- 
tation as great lovers, sportsmen, cooks, dancers, talkers, and 
workers, but over time they are expected to settle into a re- 
spectable home life. Much is made of the distinction between 
individuals who choose the street and club life over home and 
church life. 


Sociopolitical Organization 


Louisiana is distinguished from the rest of the Anglo- 
Protestant South and the United States by its French/ 
Spanish Catholic heritage. Thus, parishes rather than coun- 
ties exist, with police juries as consular boards. Parish sheriffs 
and large landowners wield much political power. Creoles 
generally are not at the top of regional power structures, 
though they do serve on police juries and school boards and 
as mayors and in the Louisiana state house. In New Orleans, 
two Creole mayors have served in the last decade. Creole 
landowners, independent grocers, dance hall operators, 
priests, and educators are power figures in rural Creole com- 
munities. Such respected men are usually public articulators 
of social control, upward mobility, Creole cultural equity, and 
relations to government entities. In addition, social advance- 
ment and community support and expressive recreation is or- 
ganized through associations such as Mardi Gras crews, 
Knights of Peter Klaver (Black Catholic men’s society), bur- 
ial societies, and, particularly in New Orleans, social aide and 
pleasure clubs. Recently, official ethnic organizations and 
events have emerged, such as Creole Inc. and the Louisiana 
Zydeco Festival. 


Religion and Expressive Culture 


It is especially in the realms of ritual, festival, food, and music 
as expressive cultural forms that Creole identity within the re- 
gion is asserted and through which the culture as a whole is 
recognized, though often misrepresented, nationally and 
internationally. 
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Religious Beliefs. Creoles are, like most southern 
Louisianians, predominantly Catholic. Southern Louisiana 
has the largest per capita Black Catholic population in the 
country. Historically, the Creole churches and parishes, espe- 
cially those in rural areas and some poorer urban neighbor- 
hoods, have been viewed by the church as missionary dis- 
tricts. In addition to various Irish and French-Canadian 
clergy who have worked in Louisiana, the Baltimore-based 
Josephite Fathers have long operated in the Black Creole 
communities. Beyond the official dogma and structures of 
the Catholic church, a wide range of folk religious practices 
has flourished, drawing upon African influences, medieval 
Catholicism, African-American belief and ritual systems, and 
Native American medicinal and belief systems. Home altars 
with saints, statues, and holy water are widely used. Houses 
are trimmed with blessed palms or magnolias in the form of 
crosses over the doors. Creole Louisiana is probably best 
known for its association with voodoo (voudun in Haiti) as 
an Afro-Catholic set of religious practices. Unlike Haiti, Lou- 
isiana Black Catholics have remained more connected to of- 
ficial church practices; thus African retentions are less 
marked. Still, within the context of the United States, south- 
ern Louisiana Catholicism is unique. The practices of heal- 
ers, spiritualists, and voodoo specialists who utilize an eclec- 
tic mix of prayers, candles, special saints, and charms for 
good or ill is carried on in settings that range from grossly 
commercial to private within neighborhoods and communi- 
ties. Probably the strongest carrier of African-based religious 
tradition in both Creole and non-Creole Black communities 
in New Orleans are the spiritual churches. These locally 
based institutions emphasize spirit possession and ecstatic 
behavior as part of their service, and unlike such churches 
elsewhere, they utilize a wide range of Catholic saints and 
syncretic altars for power figures like Martin Luther King, Jr., 
St. Michael the Archangel, and Chief Blackhawk. In rural 
areas, the new charismatic Catholicism has also been in- 
fluential. 


Religious Practitioners. Traditional healers in rural Black 
Creole and Cajun communities are called traiteurs. 


Ceremonies. Although linked to Catholicism, Mardi Gras 
has pre-Christian roots which in turn combined with African 
and a variety of New World traditions to become the major 
celebratory occasion of the year. In New Orleans, the festival 
draws large numbers of tourists and has a public focus on elite 
parades. Blacks and Black Creoles participate in two signifi- 
cant forms of public carnival celebration. One is the Zulu pa- 
rade, which involves middle- and upper-middle-class partici- 
pants parodying the White carnival and stereotypes of Blacks 
by painting their own faces black, wearing wooly wigs and 
grass skirts, and carrying spears while throwing coconuts to 
the crowds. The other major group includes dozens of bands 
of working-class men dressed in fanciful versions of Plains In- 
dians costumes of beads, feathers, and ribbons. The Mardi 
Gras Indians associate under names like Creole Wild West, 
White Eagles, or Yellow Pocahontas. These hierarchical 
groups use esoteric language, call/response singing, and com- 
plex drumming to express personal worth through perform- 
ance and pride among associations of men who are often oth- 
erwise excluded from mainstream social acceptance. Rural 
Creole Mardi Gras influenced by Cajun culture involves 
more of a French mumming tradition of going from house to 
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house with men dressed as women, devils, Whites, and 
strangers to the community. Taking the role of beggar- 
clowns, the men ask for charité in the form of a live chicken, 
which they must catch and kill. Those householders giving 
charité then are invited to a communal supper. Mardi Gras is 
not exclusive to Black Creoles, but in both urban and rural 
instances they are occasions utilized to express Creole style 
and social boundaries through traditional public per- 
formances. 


Arts. Creole music is often associated with carnival occa- 
sions. In New Orleans, jazz has long been created and played 
by Creoles from Sidney Bechet to Jelly Roll Morton and the 
Marsalis family. Jazz conjoins European melodies and per- 
formance occasions (cotillion, ball, military parade) with Af- 
rican sensibilities of rhythm, ritual/festival performance 
(originally slave gatherings in public squares), and style. In its 
mingling of styles to create a new music, jazz is analogous to 
Black Creole history and culture and is truly a Creole music 
that has transformed America and the world. Zydeco is the 
music of Black Creoles in southwestern Louisiana. It is a syn- 
thesis of Cajun tunes, African-American blues, and Carib- 
bean rhythms. The word zydeco (les haricots) literally trans- 
lates from Creole as “snapbeans.” The word may have 
African root forms, but in Louisiana folk etymology it is at- 
tributed to the proverbial phrase les haricots sont pas sales 
(“no salt in the beans”) referring to hard times when no salt 
meat was available. Performed on accordion and violin with 
Creole vocals and a rhythm section augmented by a hand- 
scraped frottoir (rubbing board), zydeco music brings together 
the full range of the Creole community for weekly dances at 
bars and church halls, the only exception being the Lenten 
season. All these Creole expressive cultural forms of festival 
and music (to which could be added Creole cuisine) have 
come to mark this African-Mediterranean cultural group as 
unique within America but related to other Creole societies 
in the Caribbean, South America, and West Africa. Creoles 
and creolization of cultural elements set much of the regional 
tone for southern Louisiana. Their expressive culture has 
been national and worldwide in impact. 


Death and Afterlife. Death and burial practices that 
stand out are the jazz funerals of New Orleans—generally 
linked to West African traditions of celebrating the passage 
of an acclaimed elder. Such funeral processions involve jazz 
bands playing dirges as they follow the body to the cemetery 
and then breaking into upbeat parade tunes after burial as 
they return home. In rural and urban Creole Louisiana ceme- 
teries, the dead are remembered particularly on Toussaint, or 
All-Saints’ Day (November 1 on the liturgical calendar). 
Families clean, paint, and decorate the vaulted white, above- 
ground tombs that characterize the region. In some areas 
candlelit ceremonies are held. 
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Blackfoot 





ETHNONYMS: Blood, Kainah, Northern Blackfoot, Peigan, 
Piegan, Pikuni, Siksika 


Orientation 


Identification. The Blackfoot of the United States and 
Canada consisted aboriginally of three geographical- 
linguistic groups: the Siksika (Northern Blackfoot), the 
Kainah (Blood), and the Pikuni or Piegan. The three groups 
as a whole are also referred to as the “Siksika” (Blackfoot), a 
term that probably derived from their practice of coloring 
their moccasins with ashes. The term Kainah means “many 
chiefs” and Piegan refers to “people who had torn robes.” Al- 
though the three groups are sometimes called a confederacy, 
there was no overarching political structure and the relations 
among the groups do not warrant such a label. Actually, the 
three groups had an ambiguous sense of unity, and they gath- 
ered together primarily for ceremonial purposes. 


Location. Before the Blackfoot were placed on reserva- 
tions and reserves in the latter half of the nineteenth century, 
they occupied a large territory that stretched from the North 
Saskatchewan River in Canada to the Missouri River in Mon- 
tana, and from longitude 105° W to the base of the Rocky 
Mountains. The Plains Cree were located to the north, the 
Assiniboin to the east, and the Crow to the south of the 
Blackfoot. The Piegan were located toward the western part 
of this territory, in the mountainous country. The Blood were 
located to the northeast of the Piegan, and the Northern 
Blackfoot were northeast of the Blood. The Blackfoot now 


live mainly on or near three reserves: the Blackfoot Agency 
(Northern Blackfoot), the Blood Agency, and the Peigan 
Agency (Northern Peigan) in Alberta, Canada, and the 
Blackfeet Indian Reservation in Montana, inhabited by the 
Southern Piegan. 


Demography. In 1790 there were approximately 9,000 
Blackfoot. In 1832 Catlin estimated that the Blackfoot num- 
bered 16,500, and in 1833 Prince Maximilian estimated that 
there were 18,000 to 20,000. During the nineteenth century, 
starvation and repeated epidemics of smallpox and measles so 
decimated the population that by 1909 the Blackfoot num- 
bered only 4,635. Evidence indicates that the Piegan were al- 
ways the largest of the three groups. In 1980 in Montana, the 
Blackfoot population was about 15,000 with 5,525 on the 
Blackfeet Reservation and the remainder living off the reser- 
vation. In Canada they numbered about 10,000. 


Linguistic Affiliation. Blackfoot is an Algonkian language 
and is on a coordinate level with Arapaho and Cheyenne. Di- 
alects of Blackfoot are Siksika, Blood, and Piegan. 


History and Cultural Relations 


Horses, guns, and metal as well as smallpox were probably 
present among the Blackfoot early in the eighteenth century, 
although they did not see a White person until the latter part 
of that century. The introduction of horses and guns pro- 
duced a period of cultural efflorescence. They were one of the 
most aggressive groups on the North American plains by the 
mid-nineteenth century. Allied with the Sarsi and the Gros 
Ventre, the Blackfoot counted the Cree, Crow, and Assin- 
boin as enemies. Warfare between the groups often centered 
on raiding for horses and revenge. The U. S. government de- 
fined Blackfoot territory and promised provisions and in- 
structions in the Judith Treaty of 1855. The westward move- 
ment of White settlers in the following decade led to conflicts 
with the Blackfoot. By 1870 the Blackfoot had been con- 
quered and their population weakened by smallpox. The 
bison had become virtually extinct by the winter of 1883- 
1884, and by 1885 the Southern Piegan had settled on the 
Blackfeet Reservation. The Canadian government signed a 
treaty with the Blackfoot in 1877. The three reserves were es- 
tablished some time later, and they are under jurisdiction of 
the Canadian Indian Department. 


Settlements 


The conical bison-hide tipi supported by poles was the tradi- 
tional dwelling. During the summer, the Blackfoot lived in 
large tribal camps. It was during this season that they hunted 
bison and engaged in ceremonial activities such as the Sun 
Dance. During the winter they separated into bands of some 
ten to twenty households. Band membership was quite fluid. 
There might be several headmen in each band, one of whom 
was considered the chief. Headmanship was very informal, 
with the qualifications for office being wealth, success in war, 
and ceremonial experience. Authority within the band was 
similar to the relationship between a landlord and a tenant. 
As long as the headman continued to provide benefits, peo- 
ple remained with him. But if his generosity slackened, people 
would simply pack up and leave. When bands congregated 
during the summer, they formed distinct camps, which were 
separated from other band camps by a stream or some other 
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natural boundary when available. When the Piegan, Blood, 
and Northern Blackfoot joined together for ceremonial pur- 
poses, each one of the three groups camped in a circle. 


Economy 


Subsistence and Commercial Activities. The Blackfoot 
were the typical, perhaps even the classic example of the 
Plains Indians in many respects. They were nomadic hunter- 
gatherers who lived in tipis. The bison was the mainstay of 
their economy, if not the focus of their entire culture. They 
hunted other large mammals and gathered vegetable foods. 
Traditions indicate that the bison were hunted in drives, al- 
though hunting practices changed when horses and guns 
were introduced. Deer and smaller game were caught with 
snares. Fish, although abundant, were eaten only in times of 
dire necessity and after the disappearance of the bison. 
Today, the economy at Blackfeet Reservation, Montana, is 
based on ranching, farming, wage labor, welfare, and leased 
land income. There is potential for oil and natural gas pro- 
duction and for lumbering. Poverty is a major problem, with 
the more acculturated doing better economically than the 
less acculturated as a general rule. Describing the Blackfeet 
during the 1960s, Robbins refers to them as an “underclass” 
and their economic position as “neo-colonial.” On the Cana- 
dian reserves the current economic situation is similar to that 
in the United States, with the Blackfoot now marginally inte- 
grated into the White economy. 


Industrial Arts. _ In traditional times, the bison was the pri- 
mary food source as well as the source of raw material for 
many material goods including clothing, tipi covers, cups, 
bowls, tools, and ornaments. After trade was established with 
Whites, metal tools and cloth rapidly replaced the traditional 
manufactures. 


Trade. Trade within the group or among the three Black- 
foot groups was more common than trade with other groups. 
Horses, slaves, food, tipis, mules, and ornaments were com- 
mon trade items. Trade with Whites involved the Blackfoot 
trading bison hides and furs for whiskey, guns, clothes, food, 
and metal tools. 


Division of Labor. There was a rigid division of labor on 
the basis of sex. Men hunted, made war, butchered animals, 
made weapons, made some of their own clothing, and 
painted designs on the tipis and shields. Women did most of 
the rest, including moving camp, bringing wood and water, 
preparing and storing food, cooking meals, making clothing, 
and producing most implements and containers. 


Land Tenure. Traditionally, there were no formal rules 
relevant to access or use of lands. Under the reservation sys- 
tem, about 15 percent of the reservation land is owned by the 
tribe, with the remainder allotted to individuals. In some 
cases, the inheritance by numerous heirs of what were once 
large parcels of land has resulted in ownership of small pieces 
of land of no economic value. 


Kinship 
Kin Groups and Descent. The aboriginal kinship and so- 
cial systems have been characterized as reflecting “anarchistic 
individualism.” The kinship system was multilineal and mul- 
tilocal, with a very slight tendency toward patrilineality. The 
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basic social unit was the “orientation group,” which consisted 
of the household of one’s parents and one’s own household. 


Kinship Terminology. Kin terms were of the Hawaiian 
type. 


Marriage and Family 


Marriage and Domestic Unit. Marriage brought in- 
creased status to both the husband and the wife. Although 
most marriages were monogamous, polygyny was practiced 
and was preferred, especially among wealthier men. Marital 
and kinship relationships in general were governed by rigid 
rules of etiquette and behavior including mother-in-law 
avoidance, age-grading, and the use of formal speech with 
older kin. Husbands were exceedingly sexually jealous, and a 
wife suspected of adultery might be beaten, mutilated, or even 
killed. Today, family relationships and structures remain 
amorphous, unstable, and fluid. At Blackfeet Reservation, 
the formation of large households made up of related families 
and the tendency for the families to live near each other is as- 
sociated with the scarcity of economic resources. These 
groups of relatives form cooperative economic units. A simi- 
lar situation obtains at the Northern Blackfoot Reserve, with 
independent households occurring only under conditions of 
financial security. 


Inheritance. Traditionally, men would leave their property 
to kin through a verbal will. Horses were the most valuable 
property and were most often left to the man’s oldest brother. 
In the past, women inherited little, although today they more 
often receive an equitable share. 


Socialization. Children were and are viewed as individuals 
worthy of respect. They are expected to be quiet and deferen- 
tial with adults but assertive with peers. Admonishing, teas- 
ing, ridiculing, and scaring are preferred to corporal punish- 
ment which is considered abusive. Girls are taught by women 
and boys by men, generally learning the appropriate sex-typed 
behavior and skills first by imitation, then by helping, and fi- 
nally by instruction. The extended family plays a central role 
in child rearing and care; it is not uncommon for children to 
live with their grandmother or grandparents. Adoption or the 
“bringing up” of children raised by relatives is also fairly 
common. 


Sociopolitical Organization 


Social Organization. Like other Plains Indian cultures, 
the Blackfoot aboriginally had age-graded men’s societies. 
Prince Maximilian counted seven of these societies in 1833. 
The first one in the series was the Mosquito society, and the 
last, the Bull society. Membership was purchased. Each soci- 
ety had its own distinctive songs, dances, and regalia, and 
their responsibilities included keeping order in the camp. 
There was one women’s society. 


Political Organization. For each of the three geographi- 
cal-linguistic groups, the Blood, the Piegan, and the North- 
ern Blackfoot, there was a head chief. His office was slightly 
more formalized than that of the band headman. The primary 
function of the chief was to call councils to discuss affairs of 
interest to the group as a whole. The Blackfeet Reservation is 
a business corporation and a political entity. The constitu- 
tion and corporate charter were approved in 1935. All mem- 


bers of the tribe are shareholders in the corporation. The tribe 
and the corporation are directed by a nine-member tribal 
council. 


Social Control and Conflict. Intragroup conflict was a 
matter for individuals, families, or bands. The only formal 
mechanism of social control was the police activities of the 
men’s societies in the summer camp. Informal mechanisms 
included gossip, ridicule, and shaming. In addition, generos- 
ity was routinely encouraged and praised. 


Religion and Expressive Culture 
Religious Beliefs. | Aboriginally, the religious life of the 


Blackfoot centered upon medicine bundles, and there were 
more than fifty of them among the three main Blackfoot 
groups. The most important bundles to the group as a whole 
were the beaver bundles, the medicine pipe bundles, and the 
Sun Dance bundle. Christianity is practiced now by most 
Southern Piegan with Roman Catholicism predominating. 
The Blackfoot apparently never adopted the Ghost Dance, 
nor is the Peyote Cult present. The Sun Dance and other na- 
tive religious ceremonies are still practiced among most of the 
Blackfoot groups. 


Ceremonies. By the middle of the nineteenth century, the 
Sun Dance had become an important ceremony. It was per- 
formed once each year during the summer. The Sun Dance 
among the Blackfoot was similar to the ceremony that was 
performed in other Plains cultures, though there were some 
differences: a woman played the leading role among the 
Blackfoot, and the symbolism and paraphernalia used were 
derived from beaver bundle ceremonialism. The Blackfoot 
Sun Dance included the following: (1) moving the camp on 
four successive days; (2) on the fifth day, building the medi- 
cine lodge, transferring bundles to the medicine woman, and 
offering of gifts by children and adults in ill health; (3) on the 
sixth day, dancing toward the sun, blowing eagle-bone whis- 
tles, and self-torture; and (4) on the remaining four days, per- 
forming various ceremonies of the men’s societies. 


Arts. Singing groups were an important form of social in- 
tercourse. Porcupine quillwork was considered a sacred craft 
and some men were highly skilled painters of buffalo-skin 
shields and tipi covers. Today, achievement in traditional arts 
and crafts is valued as a sign of Indian identity. Conse- 
quently, there are skilled Blackfoot dancers, artists, carvers, 
leather- and beadworkers, orators, and singers whose work is 


known both within and beyond Blackfoot society. 


Medicine. _ Illness was attributed to an evil spirit entering 
the body. Treatment by the shaman was directed at removing 
the spirit through singing, drumming, and the like. Some 
practitioners specialized in treating certain illnesses, setting 
broken bones, and so on. 


Death and Afterlife. The dead were placed on a platform 
in a tree or the tipi, or on the floor of the tipi. Some property 
was left with the body for use in the next life. The Blackfoot 
feared the ghosts of the dead, and if a person died in a tipi, 
that tipi was never used again. 
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Blacks in Canada 





ETHNONYMS: African-Canadians, Blacks, People of Color 


Orientation 


Identification. The Black population in Canada today is 
derived from several migratory streams. The largest group, 
numbering approximately 195,000, are relatively recent mi- 
grants from the Caribbean. Blacks have, however, been in 
Canada since the early eighteenth century. The major divi- 
sion in the population is that between the descendants of ear- 
lier Black settlers and those of more recent Caribbean origin. 
The major home countries have been Jamaica, Guyana, 
Haiti, and Trinidad and Tobago. Divisions based on country 
of origin affect the first-generation migrant community, but 
these become increasingly less important to the new genera- 
tion of Canadian-born. 


Location. _ Black migrants from the Caribbean live primar- 
ily in Toronto, Montreal, and Vancouver. Smaller numbers 
now live in other urban centers. Descendants of the earlier 
settlers live mostly in the province of Nova Scotia in its capi- 
tal city of Halifax (and Bedford) and in smaller rural commu- 
nities spread throughout the province. In the mid-eighteenth 
century, a small group of Blacks from the United States set- 
tled in Amber Valley, Alberta, where a few of their descen- 
dants still live, and a similar group found its way to Van- 
couver Island. 

Demography. The Black population of Canada is, accord- 
ing to the 1986 census, 239,000, of whom 193,440 are of Ca- 
ribbean origin. These census figures, however, are not re- 
garded as accurate because they do not differentiate between 
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racial status and place of origin. In addition, persons of mixed 
race status may be counted in several categories and Black 
persons migrating from Great Britain (or other countries) are 
designated as British. The best estimates suggest that approx- 
imately 300,000 Blacks live in Canada today, and the vast 
majority are of recent Caribbean origin. There are approxi- 
mately 123,000 Black (and Caribbean) people in Toronto, 
nearly 50,000 in Montreal, and about 15,000 in Halifax. 


Linguistic Affiliation. The Black population in Canada is 
English-speaking, with the exception of migrants from Haiti 
who have settled in Quebec, primarily in the city of Montreal. 
They speak French and Creole as spoken in Haiti. 


History and Cultural Relations 


Slavery was legal in New France between 1689 and 1709, and 
it was also permitted in Upper Canada. In 1793, an attempt 
was made in Upper Canada to abolish slavery; though this 
failed, Blacks were nevertheless protected by the same laws as 
Whites. Slavery was abolished throughout the British Empire 
in 1833. It did not become an important institution in early 
Canadian history because conditions of climate and geogra- 
phy prevented the development of a plantation system of ag- 
riculture. Although small numbers of Blacks have lived in 
Canada since 1628, the first major group was composed of 
slaves brought to Nova Scotia by residents of New England 
after the expulsion of the Acadians. Moreover, as a result of 
the American Revolution in 1776, White loyalists escaping 
from the colonies also brought their slaves with them to Nova 
Scotia. The next group of migrants was that of refugee Blacks 
fleeing from the War of 1812, who settled in Nova Scotia and 
Ontario. The passage of the Fugitive Slave Act in the United 
States in 1850 brought another group of refugee slaves, who 
used the Underground Railroad to reach southern Ontario. 
By 1860, there were approximately seventy-five thousand 
Blacks in the province of Ontario, but most of them returned 
to the United States after the Civil War. 

The last and most substantial group of Blacks to come to 
Canada were from the Caribbean. This migration began in 
the early 1960s and reached its peak during the 1970s. At this 
time, approximately ten thousand migrants from the Carib- 
bean come to Canada each year. The largest numbers come 
from the Commonwealth Caribbean and are English- 
speaking, but smaller numbers have migrated from French- 
speaking Haiti. 


Economy 


Blacks are essentially integrated into the larger economy. In 
earlier periods of history, employment ghettoization margi- 
nalized the majority of Blacks into the service sector and on 
the railways. In more recent times, middle-class Blacks oc- 
cupy professional and managerial positions in medicine, 
nursing, accountancy, and the like. Those with less educa- 
tion, and more recently arrived Caribbean migrants, are still 
clustered into the service and unskilled-labor sectors. 


Kinship, Marriage and Family 


Traditional patterns of family organization have, to a certain 
extent, been retained by the first generation of Caribbean mi- 
grants. Single-mother-headed households are still fairly com- 
mon, especially among the working class. In the middle-class 
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migrant population, legal marriage and nuclear families pre- 
dominate. In all Caribbean migrant groups, regardless of class 
status, a significant incidence of marriage or relationship fail- 
ure is apparent; this is probably related to the stress of migrat- 
ing to a predominantly White host society. The marriage and 
family organization of descendants of the earlier Black set- 
tlers is, in most respects, similar to that of the mainstream 
society. 


Sociopolitical Organization 


Although racial discrimination in Canada was not as institu- 
tionalized as in the United States, racism has played a major 
role in constraining the lives and experiences of Black Cana- 
dians. Even in earlier times, Blacks were victims of racial dis- 
crimination. Free Black settlers in Nova Scotia were given the 
most rocky and infertile land and, as a result, were barely able 
to maintain themselves. Blacks in Nova Scotia soon became 
wards of the government and have lived in a condition of de- 
pendency through most of their history. Today, the result of 
generations of neglect and poverty can be seen in the lack of 
development in the Black communities of that province. In 
Nova Scotia and Ontario, school segregation was practiced 
and Black children were denied equal access to educational 
facilities. The last segregated, all-Black school in Ontario fi- 
nally closed its doors in 1965. Although most provinces have 
enacted human rights and antidiscrimination legislation, and 
the federal government of Canada has legislated a Charter of 
Rights and Freedoms as well as Multicultural and Employ- 
ment Equity legislation, patterns of racism can still be de- 
tected in Canadian society. Overt racism in the form of inci- 
dents such as personal assaults, police harassment, name- 
calling, and racial slurs are evident in the large cities of the 
country where Blacks have tended to settle. There is also con- 
siderable evidence for systemic employment and housing dis- 
crimination. The Black population is part of the larger socio- 
political structure of Canadian society. In former times, the 
small Black communities were not particularly active in polit- 
ical arenas. More recently, however, a greater sense of politi- 
cal awareness is developing, as Blacks form substantial resi- 
dential communities in the larger cities. More Black 
candidates are standing for political office, although with rel- 
atively little success so far. At the moment, the province of 
Ontario has a Black lieutenant governor who acts as the rep- 
resentative of the queen. 


Religion and Expressive Culture 


The descendants of earlier Black settlers for the most part be- 
long to Protestant denominational churches as well as funda- 
mentalist, independent churches derived from Protestantism. 
Many of the more recently arrived migrants from the Carib- 
bean practice Roman Catholicism. Membership in funda- 
mentalist Protestant churches is, however, on the increase 
among this group. In addition, some Haitian migrants in 
Montreal have retained aspects of the traditional Haitian 
vodun religion. Jamaican-derived Rastafarianism is practiced, 
especially in the larger cities such as Toronto and Montreal. 
The majority of Rastafarians are relatively young. Because 
Rastafarianism is associated with reggae music, it is especially 
appealing to the youth. Symbols associated with Rastafarian- 


ism, such as traditional colors, dreadlocks hairstyles, and 
other emblems, are particularly attractive to Black youth 
searching for the African roots of their ethnic identities. 


Bibliography 


Christiansen, J. M., et al. (1980). West Indians in Toronto. 
Toronto: Family Service Association of Metropolitan 
Toronto. 


Clairmont, D. H., and D. W. Magill (1974). Africville: Life 
and Death of a Canadian Black Community. Toronto: 
McClelland & Stewart. 


Henry, Frances (1973). The Forgotten Canadians: The Blacks 
of Nova Scotia. Don Mills, Ontario: Longman Canada. 


Walker, James W. St. G. (1976). The Black Loyalists: The 
Search for a Promised Land in Nova Scotia and Sierra Leone, 
1783-1870. New York: Africana. 


Winks, Robin W. (1971). The Blacks in Canada: A History. 
New Haven, Conn., Yale University Press; McGill-Queen’s 
University Press. 


FRANCES HENRY 


Black West Indians in the 
United States 





ETHNONYMS: Jamaicans, Trinidadians, Bahamians, Guy- 
anese, West Indians 


Orientation 


Identification. Blacks in the United States of West Indian 
ancestry come mainly either from the British West Indies 
(Bahamas, Barbados, Bermuda, British Virgin Islands, Ja- 
maica, the Leeward Islands, Trinidad and Tobago, and the 
Windward Islands) or from Haiti, in the French West Indies. 
Blacks from Guyana, on the northeast coast of South Amer- 
ica, are also classified as British West Indians. The majority of 
those from the British West Indies are from Jamaica. The his- 
tory of Black West Indians and Haitians and their experi- 
ences in the United States differ from each other and also 
from that of African-Americans descended from slaves 
brought directly to North America from Africa. Blacks in the 
West Indies are descendants of African slaves brought to the 
Caribbean to work on sugar plantations in the eighteenth 
and early nineteenth centuries. Blacks make up 80 percent of 
the population of the British West Indies and 90 percent of 
the population of Haiti. Other major ethnic groups on the 
British islands are the English, Chinese, Asian Indians, and 
Syrians. Contact between the Black slaves and English rulers 
has produced unique cultural and linguistic forms in the 


Black Caribbean cultures as well as people of mixed White 
and Black ancestry, leading to the use of the term mulatto to 
identity segments of the population. 


Location. British West Indian Blacks in the United States 
live primarily in cities on the east coast, from New York south 
to the southern Florida coast, with concentrations in New 
York City, southeastern Florida, and Hartford, Connecticut. 
There is also a growing Jamaican community in Los Angeles. 
About 50 percent of Jamaicans live in New York City. 


Demography. According to the 1980 census, there were 
223,652 Americans of Jamaican ancestry, 66,062 of Trini- 
dadian, Tobagonian and Guyanese ancestry, and 39,513 of 
other British West Indian ancestry. In addition, there were 
48,592 Americans of Black British West Indian and other 
ethnic ancestry. All these figures are undercounts, as a large 
though undetermined number of Black West Indians are un- 
documented immigrants. 


Linguistic Affiliation. The West Indies are officially 
English-speaking, but actually display a post-Creole linguistic 
continuum. On the islands, indigenous Creole languages de- 
veloped through contact between the English plantation 
owners and Black slaves, with elements from Asian languages 
added later in some places. Speech varies according to social 
class and social context from Creole to Standard English. 
Black West Indians generally speak English with a British 
accent. 


History and Cultural Relations 


Although some came earlier, most Black West Indians immi- 
grated to the United States after 1900 and especially after 
World War I. They looked to emigrate because of limited eco- 
nomic opportunities at home and chose the United States be- 
cause of its proximity, the promise of economic opportunity, 
and U.S. immigration quotas that favored British subjects. 
The majority of the nearly 100,000 who came in the first 
thirty years of the twentieth century were literate in English, 
young, single, and able to find work in skilled occupations, 
though racial discrimination often forced them to take jobs 
beneath their qualifications. Some dealt with this problem by 
pooling financial resources to start small businesses and 
stores, many of which prospered in northern cities. Immigra- 
tion decreased during the Great Depression and World War 
II, but increased from 1948 to 1954, decreased again under 
restrictive legislation, and then increased again after 1965 
when quotas were abolished. 

Immigrants since 1965 have again been mostly young 
and single, but in general are less skilled and educated than 
those who came before them. There has also been a trend to- 
ward less concentrated settlement, though West Indians re- 
main mainly in the Northeast and Florida. Relations between 
African-Americans and Black West Indians before the in- 
creased migration beginning in the 1960s were generally hos- 
tile. At the same time, however, West Indians were active in 
politics and many African-American leaders such as Malcolm 
X, Roy Innis, James Farmer, Shirley Chisholm, and Stokely 
Carmichael were of West Indian ancestry. In recent years, 
though tensions still exist, there has been a merging of 
African-American and Black West Indian interests, and co- 
operation as well as conflict is now evident. 
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Settlements 


In the post-World War II years, Black West Indians in U.S. 
cities often lived near one another in African-American 
neighborhoods. There was, for example, a large Black West 
Indian community in Harlem. In southern farming regions, 
Blacks were segregated from the White population. On sugar 
cane plantations where Black West Indian men work as con- 
tract laborers, they live in dormitories on the farm. In recent 
years, as the demographic composition of the Black West In- 
dian immigrant population has changed, they have become 
more widely dispersed among the African-American popula- 
tion, though distinct West Indian communities still exist and 
new immigrants often settle in those communities. In Wash- 
ington, D.C., for example, a West Indian community has 
formed around Georgia Avenue in the northwest quarter of 
the city. These communities often contain, in addition to the 
West Indian population, West Indian restaurants, food 
stores, clothing stores, record stores, and bakeries. 


Economy 


Included in the Black West Indian population who settled in 
the United States before World War II were a large number of 
highly educated or skilled individuals. Because of racial dis- 
crimination, however, many were unable to secure profes- 
sional or skilled employment and took lower-level work as 
cooks, domestics, and so on until opportunities became avail- 
able. Some eventually found employment as doctors, den- 
tists, lawyers, accountants, and teachers, with most of their 
clientele coming from the African-American and Black West 
Indian communities. Others began small businesses, usually 
retail stores or rental real estate properties, financed through 
partnerships or often through rotating credit associations 
that provided members with access to capital. Black West In- 
dian business ownership continues today, with estimates in 
the 1970s indicating that 50 percent of Black-owned busi- 
nesses in New York were owned by Black West Indians. 

In the 1960s, the trend of well-educated Black West In- 
dians immigrating to the United States continued. Many now 
found it easier to use their professional skills immediately, al- 
though the African-American and Black West Indian com- 
munities continued to provide most clients. A sizable per- 
centage of the 1960s immigrants were female nurses. By that 
decade, the composition of the immigrant population had 
begun to change, and it now contains a larger percentage of 
younger, less-skilled people. Many are women, a large number 
of whom immigrate to work as domestics or providers of child 
care. This growing population of young, unskilled Black West 
Indians has led to tensions with the African-American and 
Latino communities as they are seen as competing for service 
jobs with men and women in the latter two groups. 

The Black West Indian population in the United States 
also includes a group of about eight thousand to ten thou- 
sand men who are imported each year from Jamaica, Barba- 
dos, St. Lucia, St. Vincent, and Dominica to cut sugar cane in 
southern Florida. They enter the country under five- or six- 
month temporary work visas and are paid on the basis of a 
minimum wage and piece-work system. At least 25 percent of 
their income is remitted to the local communities from which 
they were recruited. 
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Kinship, Marriage and Family 


The organization of Black West Indian kinship and marriage 
in the United States is a function of length of residence in the 
country (pre- versus post-World War II) and the social sta- 
tus of the family (working class versus middle or upper class). 
Because most Black West Indians come from islands that 
were once colonies of England, middle- and upper-class peo- 
ple usually follow mainstream European practices including 
bilateral descent, monogamous marriage, small nuclear fami- 
lies, and Eskimo kin terms. For the pre-World War II popula- 
tion, the family was the most important social institution, 
and cooperation and loyalty among family members were ex- 
pected with the husband/father the head of the family. The 
family remains a vital institution in the West Indian commu- 
nity, although the husband/father leadership role has weak- 
ened and mother-child households are now more common, 
with the arrival of many younger female immigrants since the 
late 1960s. Since that time, perhaps the most common form 
of immigration entailed a young woman arriving first and 
then later bringing her children and sometimes her husband. 

American marriages among Black West Indians are 
highly endogamous with a marked preference for a marriage 
partner from the same island as oneself. Marriage to African- 
Americans usually involves a West Indian man and an 
African-American woman. 


Sociopolitical Organization 


Social Organization. The West Indians’ place in Ameri- 
can society and their status vis-a-vis African-Americans is a 
complex topic. West Indians came from societies in which 
they were the racial majority, in which a British-imposed so- 
cial class system was a feature of everyday life, and in which 
they had greater educational, economic, and political oppor- 
tunities than did African-Americans in the United States. In 
the United States they found and continue to find a much 
different situation. They are classified by Whites as Black and 
are subject to the same racial discrimination, though both 
Black West Indians and African-Americans believe that 
Whites treat the former somewhat differently than they do 
the latter. But though they are treated as if the same as 
African-Americans, Black West Indians distinguish them- 
selves from African-Americans, and though they often live in 
the same areas, there are noticeable differences in speech, 
dress, cuisine, religious beliefs, and life-style. 

West Indian ethnic identity is tied to the island from 
which one emigrated rather than to a general pan-West In- 
dian identity and is reflected in marriage mainly to people 
from the same island and the various island ethnic associa- 
tions formed in the 1920s and 1930s. 


Political Organization. Black West Indians who came to 
the United States in the early 1900s brought with them a tra- 
dition of political activism and some experience as officials in 
the British colonial governments. In the United States politi- 
cal activism for racial equality flourished in the Black West 
Indian community. Marcus Garvey, an immigrant from Ja- 
maica who was eventually sent back there, and his Universal 
Negro Improvement Association is the best-known but not 
the only Black West Indian political movement in the United 
States. As noted above, many leaders of the civil rights move- 
ment were or are of West Indian ethnic ancestry. Today, be- 


cause they are lumped by Whites with African-Americans 
and because they also often live in the same communities, 
West Indian political interests are often merged with those of 
African-Americans. 


Religion and Expressive Culture 


Many of those who settled in the United States in the early 
twentieth century were Anglicans who became Episcopalians 
in America and established their own churches. With the 
large migration since the 1960s has come a broader range of 
religious affiliation, and Black West Indians in the United 
States now include Roman Catholics, Seventh-Day Advent- 
ists, Pentecostals, and Rastafarians. In general, West Indians 
continue to form their own churches rather than affilate with 
existing ones in either the African-American or the White 
communities. 

The Rastafarian movement, based in Jamaica, has had 
much influence in the United States, as evidenced by the 
popularity of reggae music, the dreadlock hairstyle, and cloth- 
ing featuring African designs and coloring. 

See also Black Creoles in Louisiana, Blacks in Canada, 
Haitians 
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Caddo 





ETHNONYMS: Ceni, Caddoquis, Teja 

“Caddo” is the name used for a number of related and 
perhaps affiliated groups who lived in the lower Red River 
Valley and surrounding sections of what are now Louisiana, 
eastern Texas, and southern Arkansas. The number of Caddo 
subgroups is unknown and may have ranged from six to more 
than a dozen, including the Adai, Natchitoches, Kadoha- 
dacho, Hasinai, Hainai, and Eyeish. The name “Caddo” is an 
Anglicization of the French corruption of “Kadohadacho,” 
the name of one of the subgroups. Each subgroup spoke a dia- 
lect of the Caddo language; only Kadohadacho and Hasinai 
are spoken today. The Caddo now live mainly on allotted 
land in Caddo County, Oklahoma, where they are affiliated 
with the Wichita and Delaware and are largely assimilated 
into European-American society. In 1984 there were about 
three thousand Caddo. 

First contact was evidently with Hernando de Soto’s ex- 
pedition of 1540. Subsequent contacts with the Spanish and 
French were generally peaceful, though the Caddo were 
drawn into the wars between the French and Spanish and de- 
populated by disease. Following the Louisiana Purchase, the 
Caddo ceded their land to the federal government and moved 
first to Texas and then, in 1859, to their present locale in 
what is now Oklahoma. 

The Caddo lived in settled villages of large earthlodges 
and grass-covered lodges similar to those of the Wichita. 
They subsisted through a combination of horticulture, hunt- 
ing, and gathering. Maize and beans were the major crops and 
deer and bison the primary game animals. The Caddo were 
well known for their highly developed manufactures includ- 
ing baskets, mats, cloth, and pottery. Their religion centered 
on a supreme deity and lesser deities. The ceremonial cycle 
closely followed the annual subsistence cycle. Leadership 
rested with hereditary chiefs and subchiefs. The tribe is gov- 
erned today by elected tribal officers and a council, which op- 
erates independently of the similar bodies that govern the 
Delaware and Wichita. 
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Cahuilla 





ETHNONYMS: Cahahaguillas, Coahuillas, Cowela, Dancers, 
Jecuches, Kahuilla, Kawia 

The Cahuilla are an American Indian group who lived 
aboriginally and continue to live in south-central California 
in a region bordered roughly by the San Bernardino Moun- 
tains on the north and Borrego Springs and the Chocolate 
Mountains on the south. Neighboring groups were the Mo- 
have, Tipai-Ipai, Serrano, Gabrielino, Juaneno, and Luiseno. 
Estimates of the precontact population range from thirty-six 
hundred to ten thousand. Today, the Cahuilla number about 
fifteen hundred and live on or, more often, near ten reserva- 
tions in southern California. The Cahuilla language is classi- 
fied in the Cupan subgroup of the Takic family of Uto- 
Aztecan languages. Although it had nearly become extinct, 
efforts are now underway through language programs for 
Cahuilla children to maintain its use. Because of their inland 
location, the Cahuilla were directly influenced by Europeans 
later than other more western groups. First contact with the 
Spanish was indirect through other Indian groups where mis- 
sions were established and probably mostly involved the 
spread of European diseases to the Cahuilla. Regular contact 
began in about 1819 and led to the Cahuilla’s adopting farm- 
ing and cattle raising, working for the Spanish, and convert- 
ing to Roman Catholicism. In 1863 the Cahuilla were seri- 
ously depopulated by a smallpox epidemic. The reservation 
period began in 1877, and since that time and until the last 
twenty years the Cahuilla have been generally dependent on 
and under the influence of the federal government. Despite 
major changes in their economy, religion, and social and po- 
litical organization, the Cahuilla continue to stress their cul- 
tural identity while also identifying with the pan-Indian 
movement. 

Aboriginally, the Cahuilla lived in permanent villages in 
sheltered valleys near water sources, with seasonal excursions 
to gather acorns. Because they occupied an ecologically di- 
verse region, major food sources varied from one area to an- 
other. The Cahuilla, were, however, basically hunter- 
gatherers with rabbits, deer, mountain sheep, and small 
rodents hunted and acorns, cacti roots, mesquite, berries, and 
numerous other plant foods gathered. Basketry was highly de- 
veloped, with four types of coiled baskets made and deco- 
rated. Today, the Cahuilla are integrated, though somewhat 
marginally, into the White economy and derive income from 
wage labor, salaried positions, business ownership, farming, 
and cattle raising. 

Aboriginal social and political organization rested on pa- 
trilineages, clans, and moieties. Both the lineages and clans 
were landowning units. Reciprocity was a central value and 
permeated all relationships, both between humans and be- 
tween humans and the supernatural world. The key leader- 
ship positions were the lineage leader, his administrative as- 
sistant, and the shamans. Tribal affairs are today managed by 
reservation business councils and administrative committees 
and through participation in interreservation associations. 

The traditional religion emphasized the performance of 
individual rituals as a means of maintaining balanced rela- 
tionships between all things and events in the universe. Tra- 
ditional practices are still used in funeral ceremonies, though 
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most Cahuilla are now Roman Catholics and some are 
Protestants. 
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Cajuns 





ETHNONYMS: Acadians of Louisiana 


Orientation 


Identification. The Cajuns are a distinct cultural group of 
people who have lived mainly in south-central and southwest- 
ern Louisiana since the late eighteenth century. In the past, 
because of their Acadian heritage, residential localization, 
unique language, and Roman Catholicism, it was relatively 
easy to distinguish Cajuns from other groups in Lousiana. 
Today, their identity is less clear. It usually applies to those 
who are descended from Acadians who migrated in the late 
1770s and early 1800s from Canada to what is now Louisi- 
ana, and/or live or associate with a Cajun life-style character- 
ized by rural living, family-centered communities, the Cajun 
French language, and Roman Catholicism. Cajuns in Louisi- 
ana today are a distinct cultural group, separate from the Aca- 
dians of Nova Scotia. Like the Appalachians and Ozarkers, 
they are considered by outsiders to be a traditional folk cul- 
ture with attention given to their arts and crafts, food, music, 
and dance. The name “Cajuns” is evidently an English mis- 
pronunciation of “Acadians.” Cajun and Black Creole cul- 
ture share a number of common elements, some of which are 
discussed in the entry on Black Creoles of Louisiana. 


Location. In 1971 the Louisiana legislature designated 
twenty-two parishes as Acadiana: Acadia, Ascension, As- 
sumption, Avoyelles, Calcasieu, Cameron, Evangeline, 
Iberia, Iberville, Jefferson Davis, Lafayette, Lafourche, Pointe 
Coupee, St. Charles, St. James, St. John, St. Landry, St. Mar- 
tin, St. Mary, Terrebonne, Vermilion, and West Baton 
Rouge. This region includes coastal marshes, swamps, prai- 
ries, and levee land. In recent decades, as the region has ex- 
perienced economic development and population shifts, the 
boundaries of Acadiana have blurred. And the Cajuns are 
not the only residents of these parishes, which include non- 
Cajun Whites of various ethnic backgrounds, African- 
Americans, Black Creoles, and others. 


Demography. In the 1970s there were about 800,000 Ca- 
juns in Louisiana. After Acadians began arriving in Louisi- 
ana, perhaps as early as 1756, the population increased rap- 


idly, from about 6,000 in 1810 to 35,000 in 1815 to 270,000 
in 1880. 


Linguistic Affiliation. Language use by Cajuns is a com- 
plex topic, with the relationship between the speakers and the 
social context often determining what language is spoken. 
Cajun French is the language commonly associated with the 
Cajun culture, though many Cajuns no longer speak it flu- 
ently and its use has declined markedly in the younger genera- 
tion. Older Cajuns speak Cajun French in the home and with 
other Cajuns. Cajun French differs from standard French in 
the use of some archaic forms of pronunciation, the inclusion 
of various loan words from English, American Indian, Span- 
ish, and African languages, and a simplified grammar. Cajuns 
usually use English as the contact language and as the domes- 
tic language in an increasing number of homes. In some 
homes and communities, Creole French is spoken as well. 


History and Cultural Relations 


Cajun culture began with the arrival of French Acadians (the 
French-speaking people of the territory that is now mainly 
Nova Scotia in Canada) who migrated to and settled in what 
is now Louisiana mainly between 1765 and 1785. Some mi- 
grated directly from Acadia, whereas others came after stays 
in France and the West Indies. All came as part of the Aca- 
dian Diaspora, which resulted from their forced exile by the 
British from Acadia in 1755. Because of additional migrants 
who arrived in the early 1800s and a high birth rate, the Aca- 
dians increased in numbers rapidly and were soon the most 
numerous group in many locales where they settled. Once set- 
tled in Lousiana, in environments very different from Acadia 
and in contact with other cultures including Black Creoles, 
American Indians, Germans, Spaniards, and Italians, the 
Acadian culture began to change, eventually becoming what 
has come to be called Cajun culture. With the exception of 
those in the levee-land region who lost their land to Anglos, 
most Cajuns lived in relative isolation in rural communities 
where they farmed, fished, or raised cattle. 

It was not until after World War I that mainstream soci- 
ety entered Acadiana and began to influence Cajun life. 
Mechanization of farming, fishing, and cattle raising, the 
building of roads linking southern Louisiana to the rest of the 
state, mass communication, and compulsory education 
changed local economic conditions and exposed Cajuns to 
mainstream Louisiana society. Contact also meant that the 
use of Cajun French decreased, and in 1921 it was banned 
from use in public schools. 

The end of World War II and the return of Cajun veter- 
ans to their homes was the beginning of a new era in Cajun 
culture, one characterized by continuing involvement in 
mainstream life and by the birth of Cajun ethnicity, reflected 
in pride in one’s heritage and efforts to preserve some tradi- 
tional beliefs and practices. In 1968 Lousiana created the 
Council for the Development of French in Louisiana 
(coporFiL) as a mechanism to encourage the teaching of 
French in public schools. Because of conflicts over which 
French to teach—standard French or Cajun French—the 
program has not been a total success, though many Cajun 
children do participate in French-language programs. 

Acadians are one of a number of groups of French ances- 
try in Louisiana, which also include the French-Canadians, 
Creoles, and those who emigrated directly from France. Rela- 


tions between the Cajuns and other groups in Louisiana in- 
cluding Anglos, Creoles, Black Creoles, and others were gen- 
erally peaceful because the Cajuns were largely self-sufficient, 
lived in distinctly Cajun regions, were numerically dominant 
in those regions, and chose to avoid conflict. That they were 
Roman Catholic while others were mainly Protestant further 
contributed to group segregation. Within the regional class 
structure, Cajuns were considered better than Blacks but the 
lowest group of Whites. In general, they were seen as poor, 
uneducated, fun-loving backwoods folk. Cajuns generally 
viewed themselves as superior to the poor rural Whites re- 
ferred to as Rednecks. 


Settlements 


Acadian settlements in the past varied in size, style, and 
structure among the four major environmental zones. Settle- 
ments included isolated houses, small farms, towns, ranches, 
and families living on houseboats. Population relocations, 
the arrival of non-Cajuns, and changes in economic activities 
have all produced changes in settlement patterns. In recent 
years, there has been a marked trend to settlement in towns 
and cities through migration from the rural areas. The Aca- 
dian cottage, a small, nearly square dwelling with a covered 
front porch and high-pitched roof, was a distintively Cajun 
house type in the 1800s. It was raised a few feet above the 
ground and constructed from cypress wood and infilled with 
clay and moss. Some later styles of dwellings were elabora- 
tions on the basic style, though all have now been replaced by 
modern-style homes made from mass-produced materials. 


Economy 


Subsistence and Commercial Activities. In Canada, the 
Acadians lived by farming (wheat, oats, rye, vegetables), rais- 
ing cattle, and fishing, and by selling surplus crops and cattle 
and buying manufactured products. Louisiana had a mark- 
edly different environment, with four environmental regions, 
none exactly the same as Acadia. These new environments 
led to the development of new subsistence and commercial 
pursuits in Louisiana as well as variation in activities from 
one region to another. In the levee-land region, the early 
Cajun settlers grew maize and rice for consumption and cot- 
ton for sale. They also grew vegetables and raised cattle. Non- 
Cajuns began settling in the region around 1800, however, 
and took much of the land for large plantations. Most Cajuns 
moved elsewhere; those that stayed lived by subsistence farm- 
ing in the backwaters until well into the twentieth century. In 
the swampland region, fishing and the hunting and gathering 
of crawfish, ducks, crabs, turtles, frogs, and moss were the 
major economic activities. By the late 1800s, most Cajuns in 
this region were involved in the commercial fishing industry, 
and many still are today, though they have modernized their 
equipment and methods and often live outside the swamps. 
The Cajuns who settled on the Louisiana prairies developed 
two economic adaptations. Those in the east grew maize and 
cotton, supplemented by sweet potatoes. Those in the west 
grew rice and raised cattle, with local variation in terms of 
which was the more important. In the marshland region, on 
the Chernier Plain, Cajuns raised cattle, trapped, and gar- 
dened; on the Deltaic Plain they farmed, fished, hunted, and 
trapped. 

Regular contact with the outside economy, which influ- 
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enced all regions by about 1920, has changed the traditional 
economy. Cattle ranching has declined, and sugar cane, rice, 
cotton, and maize are now the major crops. As towns have de- 
veloped and compulsory education laws have been enforced, 
Cajuns have been employed in service-sector jobs, and many 
now work in the oil and gas industries that have entered the 
southern part of the region. With public interest in the Ca- 
juns as a folk culture developing in the 1960s, tourism has 
also become a source of income. 


Industrial Arts. Aspects of the traditional subsistence 
technology of the 1800s that draw attention today are mainly 
adaptations to life in the swamp and marshlands. The tradi- 
tional technology has been modernized, although traditional 
knowledge and skills are still valued. Aspects of the tradi- 
tional technology that are of interest today are the Cajun cot- 
tage, the various tools and techniques used in collecting craw- 
fish, crabs, and moss, and the pirogue (a narrow canoe made 
from a dugout log or planks). 


Trade. The intinerant traders (marchand-charette) who 
once supplied most household supplies are a thing of the 
past. Most Cajun families are now integrated into the main- 
stream economy and purchase goods and services. 


Division of Labor. The traditional economy centered on 
cooperation among members of the extended family and kin- 
dred. Men generally had responsibility for subsistence activi- 
ties, and women managed the household. As the Cajuns have 
been drawn into American society, traditional sex roles have 
weakened, with women now working outside the home and 
often taking the lead in “Americanizing” the family. 


Land Tenure. Despite their early settlement in Louisiana, 
Cajuns own relatively little land. This is the result of a num- 
ber of factors, including dishonest land agents, Cajun igno- 
rance or misunderstanding of real estate laws, and patrilineal 
inheritance of property coupled with patrilocal residence 
which meant that once sizable farms were divided into 
smaller and smaller units over the generations. Today, lum- 
bering, fossil fuel, and agricultural corporations own much 
land in the Cajun region, and in some locales, many Cajuns 
lease the land they farm. 


Kinship 


The basic social and economic unit in traditional times was 
the patrilineally extended family, whose members often lived 
near one another. Nearby residence was encouraged by patri- 
local postmarital residence which involved fathers giving 
newly married sons a piece of the family land. Wider ties were 
also maintained with the local community, which often in- 
volved homesteads located some miles from one another. 
Preferential community endogamy meant that others in the 
community often included the wife’s kin. People were in- 
volved with this kinship network throughout their lives. 


Marriage and Family 


Marriage and Domestic Unit. Although community and 
in-group endogamy was preferred, some women did marry 
non-Cajun men who were rapidly and easily assimilated into 
the group. Marriage usually occurred at a young age. Divorce 
was rare and difficult to justify. Although the nuclear family 
unit lived in the same dwelling as part of the extended family, 
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the extended family was the basic social and economic unit. 
Kin worked together, helped build each other’s houses, went 
to the same church, had to approve the marriage of female 
kin, cared for each other’s children, and socialized and cele- 
brated together. Both the country butchery (la boucherie de 
campagne), where kin met every few days to butcher hogs for 
meat, and the weekly public dance (fais do-do) provided op- 
portunities for regular socializing by family members. Men 
were the major decision makers in their homes, but if a man 
died, his wife, not his sons, assumed control. Children lived 
at home until they married. 

This traditional pattern of marriage and family began to 
change after World War I and then changed even more rap- 
idly after World War II. Today, nuclear families have replaced 
extended ones, with economic ties now far less important 
than social ones in kinship groups. Husbands no longer dom- 
inate families, as women work outside the home and establish 
lives for themselves independent of their families. The prohi- 
bition of the teaching of French in Louisiana schools has cre- 
ated a generation gap in some families with grandparents 
speaking Cajun French, parents speaking some Cajun 
French, and the grandchildren speaking only English. Mar- 
riage to outsiders has also become more frequent, and is often 
the reverse of the former pattern, with Cajun men now marry- 
ing non-Cajun women who acculturate their husbands into 
mainstream society. 


Socialization. Traditionally, children were raised by the ex- 
tended family. Cajuns rejected formal education outside the 
home except for instruction provided by the church. Parents 
emphasized the teaching of economic and domestic skills and 
participation in the activities of the kinship network. In 1916 
school attendance up to age fifteen became compulsory, al- 
though the law was not rigorously enforced until 1944. Public 
school education played a major role in weakening the tradi- 
tional culture, as it resulted in many children never learning 
or even forgetting Cajun French and provided skills and 
knowledge useful in mainstream society, thus giving younger 
Cajuns the opportunity for upward socioeconomic mobility. 
Today, Cajun children attend both public and parochial 
schools and tens of thousands participate in French-language 
programs in elementary schools. The rapid growth of the Uni- 
versity of Southwestern Louisiana, McNeese State Univer- 
sity, and Nicholls State University is evidence that many Ca- 
juns now attend college as well. 


Sociopolitical Organization 
g 
Social Organization. Social cohesiveness in Cajun com- 


munities as well as a general sense of being Cajun was main- 
tained through various informal mechanisms that brought 
Cajuns together both physically and symbolically. The 
Roman Catholic church was a major unifying force, as it pro- 
vided the belief system that supported many Cajun practices 
-as well as differentiated Cajuns from their mostly Protestant 
neighbors. As noted above, the extended family and the 
somewhat larger kinship network were the basic social group- 
ings in Cajun society. These social units were maintained 
through daily participation of members and through regularly 
scheduled get-togethers such as the boucherie and the fais 
do-do and the cockfights that brought the men together. 
There was no formal class structure, though a Cajun elite, the 
“Genteel Acadians” emerged in the early 1800s. They were 


mainly a few families who had become wealthy as farmers, 
merchants, or professionals. They tended to marry non- 
Cajuns, lived among Anglos and Creoles, and looked down 
upon the poor, rural Cajuns. Within the Cajun group in gen- 
eral, there was a continuum of wealth, though most were 
poor. Today, as the Cajuns have shifted from being a distinct 
cultural group to an ethnic group, group cohesiveness has 
weakened, with a sense of “being Cajun” derived from mem- 
bership in a group that shares a common tradition. 


Political Organization. There was no overarching political 
structure governing Cajun life, nor was there any purely 
Cajun political organization at the local level. Rather, Cajuns 
generally participated in Louisiana and national politics as 
voters. Two governors and other state officials came from the 
Genteel Acadian ranks in the 1880s. In the 1900s, Edwin 
Edwards, “the Cajun Governor” was first elected in 1972. 


Social Control and Conflict. Conflicts were preferably 
handled by the local group, through mediators, or through 
fighting between men when matters of honor were involved. 


Religion and Expressive Culture 


Religious Beliefs. The Cajuns were and are mainly Roman 
Catholic. Experts suggest that the traditional culture cannot 
be understood unless the central role of the Catholic church 
is considered. On the one hand, their Roman Catholic beliefs 
set the Cajuns apart from the surrounding population, which 
was mainly Baptist and Methodist. On the other hand, the 
church was a visible and active participant in family and so- 
cial life in every community. The priest was often a major fig- 
ure in the community, setting the moral tone and serving as a 
confidant and adviser as necessary. All life events such as 
birth, marriage, and death required church rituals as did 
many daily events, with the blessing of fields, tools, boats, 
and so on an integral part of the work cycle. There were also 
numerous festivals and feast days of religious significance. 
Perhaps more important, the church teachings formed the 
belief system underlying Cajun social organization. Male 
dominance in the home, stable marriages, large families, and 
so on were all in accord with the requirements of the church. 
In addition, Roman Catholicism as practiced in Acadiana 
created an atmosphere that allowed the celebration of life, or 
“la joie de vivre,” so characteristic of Cajun culture. 


Ceremonies. All the major Roman Catholic holidays were 
celebrated by the Cajuns. Mardi Gras was the most important 
festival, with local communities celebrating in ways often 
much different than that in New Orleans. Public dances 
(bals), festivals, and feasts were regularly held in Cajun com- 
munities. All usually involved community dinners, dancing, 
playing, drinking beer, and music making, and all were family 
affairs with the entire family participating. Although they 
occur now less often, public dances, especially the fais do-do, 
are still important social events for the extended family. 
Dances, parties, and other opportunities to have a good time 
are an integral element of the Cajun life-style. Numerous 
other festivals are held in Acadiana each year, many of which 
are harvest festivals focusing on local crops such as sugar 
cane, rice, crawfish, and shrimp. 


Arts. With their current status as a folk culture, consider- 
able interest has developed in the expressive elements of tra- 
ditional Cajun culture, especially the music and food. Both 


are unique cultural forms, with a French base combined with 
elements drawn from American Indian, Spanish, African, 
British, and German cultures. Both have also changed over 
the years as new features have been added. Today, Cajun 
music comes in a variety of styles, the two most prominent 
being the country-western style and zydeco, which reflects the 
influence of Black rhythm and blues. Cajun music involves a 
band, singing, and sometimes foot-stomping. The particular 
instruments vary with the style, though the fiddle and accor- 
dion have been basic instruments for some time. As with their 
music, Cajun food reflects the combining of elements from a 
number of cultural traditions on a rural French base. Tradi- 
tional Cajun cuisine was also influenced, of course, by the 
foods grown or available locally. From this combination of in- 
fluences, we find, for example, the heavy use of cayenne pep- 
per for a piquant taste, an oil and flour roux, gumbo, dirty 
tice, jambalaya, boudin (stuffed hog intestine casings), and 
crawfish as distinctive elements of Cajun food. 

See also Acadians, Black Creoles of Louisiana 
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Caribou Inuit 





ETHNONYM: Kinnepatoo 

Caribou Inuit refers to five independent groups (Qairnir- 
miut, Harvaqtuurmiut, Hauniqtuurmiut, Paallirmiut, and 
Ahiarmiut) of central Canadian Inuit located on and inland 
from the west shore of Hudson Bay between 61° and 65° N 
and 90° and 102° W. The name “Caribou” was applied by 
Europeans on the Fifth Danish Thule Expedition (1921- 
1924) and reflects the groups’ reliance on the caribou for 
food and raw materials. The five groups did not view them- 
selves as part of any larger overarching group. The Caribou 
Inuit today number about three thousand located in the vil- 
lages of Chesterfield Inlet, Rankin Inlet, Whale Cove, Es- 
kimo Point, and Baker Lake. They speak dialects of the Inuit- 
Inupiaq language. 

The prehistory of the Caribou Inuit is unclear. First con- 
tact with Whites was in 1612-1613, although regular contact 
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began only after the founding of what was to become 
Churchill, Manitoba, in 1717. From then on, the Caribou 
Inuit have undergone a slow but steady acculturation into 
Canadian society, involving the use of guns in hunting and 
the introduction of trapping, regular trade, and whaling. Ac- 
culturative pressure intensified following resettlement in the 
permanent villages after 1950 and the introduction of Cana- 
dian schools, television, and wage labor. In response to these 
forces and White claims on traditional Inuit land, the Cari- 
bou Inuit have been actively involved in Inuit political 
organizations. 

The traditional winter dwelling was the snow house, re- 
placed by the skin-covered snow house and then the conical 
skin tent in the warmer months. Camps numbered from a few 
people to as many as fifty, and split or coalesced as food sup- 
plies allowed. Beginning in 1950, the Caribou Inuit along 
with some Netsilik and Iglulik Inuit were settled by the Cana- 
dian government in prefabricated housing in the five villages 
listed above. 

The traditional economy centered on the caribou, which 
was the primary source for food and raw material for cloth- 
ings, tents, tools, and containers. Caribou hunting remains 
an important activity, though the traditional methods of 
herding and lancing from kayaks have been replaced by rifles 
and snowmobiles. Fishing was and is also important, again 
with traditional methods and equipment giving way to mod- 
ern ones. Although each group was associated with a particu- 
lar region, land was generally open to all who wanted to ex- 
ploit it. Today, wage labor, craft production for the tourist 
trade, and welfare have become important sources of income. 

The patrilocally extended family residing in one large or 
several adjacent dwellings was the basic social unit. The old- 
est capable male was the group leader (ihumataq). Poly- 
gynous marriage (especially sororal polygyny) was common, 
and polyandry has been reported. Intermarriage between dif- 
ferent groups was evidently common. Patrilocal residence was 
the norm, though other arrangements were permitted. 

No centralized authority existed for any of the five 
groups nor for the Caribou Inuit in general. Cooperation in 
hunting and trade was based on kinship and residential pat- 
terns. Partnerships of various types common in other Inuit 
groups were relatively unimportant. 

Caribou Inuit myths are similar in focus to those other 
central Inuit groups, though somewhat less elaborated. The 
caribou figured centrally in the supernatural world; it was pro- 
tected by Pingna (a female supernatural figure who also pro- 
tected other living things) and was the object of various ta- 
boos. Hela (air) was the source of misfortune. Shamans 
treated illness and predicted the future. Singing and song 
feasts were important and frequent expressive activities. 
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Carrier 





ETHNONYM: Takulli 

The Carrier are an American Indian group located in 
north-central British Columbia along the numerous lakes 
and rivers in the region. The estimated precontact population 
of roughly eighty-five hundred decreased to a low of about fif- 
teen hundred by 1890 and has since increased to about six 
thousand. The Carrier were composed of fourteen named 
subtribes, which on the basis of cultural, territorial, and lin- 
guistic evidence have been classified into two or three divi- 
sions such as the northern, central, and southern Carrier. 
Seventeen bands are recognized by the Canadian government 
today. The Carrier use the subtribe names in reference to 
themselves. They speak an Athapaskan language. 

Carrier prehistory is unclear. The Carrier were involved 
in intensive trade relations with groups to the west, which 
eventually involved indirect trade with White traders making 
port on the northwest coast to seek beaver, fox, and other furs 
supplied by the interior groups. Contact with Northwest 
Coast groups such as the Gitksan and Bellacoola resulted in 
the Carrier adopting the social stratification/potlatch com- 
plex of these groups. First contact with Whites was in 1793. 
Within fifteen years, North West Company fur trade posts 
were established in Carrier territory and the traditional Car- 
rier hunting and fishing economy began to change. Fur trade 
activity was joined by gold mining in 1858, then farming and 
ranching, and finally lumbering of Carrier lands. 

Prior to White settlement, families followed an annual 
cycle of congregating in settlements to visit, potlatch, prepare 
food for storage, and live off of stored food or separating in 
order to hunt and trap. Beginning in the late 1800s, the gov- 
ernment began setting aside land for the Carrier, which now 
includes some sixty-three thousand acres in over two hundred 
reserves. Traditional dwellings included A-frame houses and 
plank houses modeled after those of the Northwest Coast. 

The Carrier were hunters, fishers, and fur trappers. 
Salmon was the primary fish taken in basket traps, and bea- 
ver, bear, caribou, and other animals were hunted. The fur 
trade, at first indirect through the Northwest Coast groups 
and later direct with the North West Company and then 
Hudson’s Bay Company, quickly replaced hunting and fish- 
ing as the primary economic activity. As the fur trade became 
more and more lucrative, purchase of food and equipment re- 
placed hunting for food and traditional manufactures to a 
large extent. Today wage labor (mostly seasonal work in can- 
neries, on ranches, or in lumbering) and government assist- 
ance are the major sources of income supplemented by trap- 
ping and crafts by some families. 

Prior to extensive contact with Northwest Coast groups, 
the patrilineally extended family (sadeku) was probably the 
basic social unit. Northwest Coast influences produced 
somewhat different forms of social organization among the 
northern and southern Carrier subtribes. Though subtribe 
variation existed, in the North social organizational units 
went from subtribe to phratries to clans to matrilineages. So- 
cial ranking was based on wealth (largely obtained through 
the fur trade) and was signified by personal and clan crests 
and potlatching. Control of subtribe land was allocated to 
the phratries. In the South, the system was less elaborate with 





crest groups (who conducted potlatches), bilateral descent 
groups, and sadeku. Potlatching, banned by the government 
and discouraged by Catholic missionaries, has largely disap- 
peared. Marriage was usually preceded and followed by a pe- 
riod of bride-service. Polygyny, the sororate, and levirate were 
practiced in the past. 

The Carrier are now mostly Roman Catholic in belief, if 
not entirely in practice. Traditional beliefs and practices (ta- 
boos, dreaming, quests, and so on) focused on spirits. 
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Catawba 





ETHNONYMS: Anitakwa, Esaw, Issa, Kadapau, Kuttawa, Oya- 
dagahroene, Toderichroone, Ushery 


Orientation 


Identification. The Catawba are an American Indian 
group who live in North and South Carolina. The meaning of 
the name “Catawba” is unclear. It may be derived from the 
Choctaw katapa, meaning “separated” or “divided.” Other 
scholars have traced it to a Catawba word meaning “people 
on the edge (or bank) of a river,” or “people of the fork.” The 
Catawba called themselves “Nieye” (people), or “Ye 
iswa’here” (people of the river). 


Location. Aboriginally the Catawba lived in the southern 
Piedmont between 34° and 36° N and 79° and 82° W, an 
area now occupied by North and South Carolina. Most Cat- 
awba today live in these two states. 


Demography. Today the Catawba population is approxi- 
mately fourteen hundred. At the beginning of frequent con- 
tact with Europeans in the late seventeenth century, after 150 
years of sporadic contact (and, presumably, losses to Euro- 
pean diseases), Catawba numbers may have approached ten 
thousand. 


Linguistic Affiliation. The Catawba aboriginal language 
was a branch of Siouan, often termed Eastern Siouan. The 
last known speaker of the language died in 1959. 





History and Cultural Relations 


Ancestors of the historic Catawba probably migrated to the 
southern Piedmont from across the Appalachian Mountains 
several centuries before Columbus. When Europeans arrived, 
the Catawba bordered on the Cherokee to the west, the Che- 
raw, Occaneechi, Saponi, Tutelo, and other Siouan-speaking 
Piedmont groups to the north, the Tuscarora to the east, and 
the Mississippian chiefdom of Cofitachique to the south. 
Contact with their fellow Piedmont peoples appears to have 
been peaceful; relations with other neighbors were marked by 
conflict. Initial contact with Europeans came with Hernando 
de Soto’s exploratory army in 1540, but continuous contact 
with Europeans did not begin until the middle of the follow- 
ing century, when traders from Virginia (and, after 1670, 
South Carolina) pushed into the Piedmont. 

Mutually beneficial trade relations induced the Catawba 
to ally with the English colonists against the Tuscarora in 
1711, but in 1715 abuses by colonial traders led the Catawba 
to join Yamasee, Creeks, and others in a war against South 
Carolina. Following their defeat, Catawba relations with the 
English intruders were peaceful. Catawba warriors fought on 
the side of the British in the Seven Years’ War and allied with 
the Patriot cause in the American Revolution. 

In a 1763 treaty with representatives of the British 
Crown, the Catawba Nation agreed to give up its claims to 
much of the Carolina Piedmont in exchange for a reservation 
of 225 square miles (144,000 acres) along the Catawba River. 
In 1840, however, the Indians, under intense pressure from 
settlers (to whom they had leased much of the reservation), 
signed the Treaty of Nation Ford with South Carolina, relin- 
quishing these lands in exchange for promises of money and 
the purchase of land somewhere else. Efforts to settle them 
elsewhere—including an abortive attempt to remove them 
across the Mississippi River with other Southeastern 
Indians—were unsuccessful. After a short stay among the 
neighboring Cherokee, the Catawba returned to the Catawba 
River, where in 1842 South Carolina purchased a 630-acre 
reservation for them. In 1943 the Catawba established a rela- 
tionship with the federal government that included the addi- 
tion of 3,500 acres to the reservation. This relationship with 
the federal government was terminated in 1962, and the 
“new” (federal) reservation was broken up. Today many Cat- 
awba remain on or near the “old” reservation established by 
South Carolina in 1842. 


Settlements 


During the aboriginal and early contact periods the Catawba 
built settlements along the Piedmont’s rivers and streams. At 
one time these villages probably were widely dispersed, but by 
the early eighteenth century European diseases and raids by 
enemy Indians had helped create a tight cluster of six or seven 
towns, with perhaps four hundred persons in each, near the 
junction of the Catawba River and Sugar Creek. Palisades 
were a common feature, as were open areas in the center for 
communal activities. Most towns had a large “state house,” 
which was used for ceremonies and for greeting and housing 
guests. By the late eighteenth century, disease had reduced 
the number of settlements to one or two, and a decline in en- 
emy raids made palisades superfluous. A century later the 
towns themselves were gone, and the Catawba were scattered 
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across the landscape—some on farms, others in nearby 
towns—as they are today. 

The aboriginal Catawba house was a circular or oval 
structure framed of bent saplings and covered with bark or 
skins. Around the time of the American Revolution they 
began to imitate their White neighbors and build log cabins. 
Today their houses are indistinguishable from those of the 
surrounding population. 


Economy 


Subsistence and Commercial Activities. The Catawba 
pursued a subsistence routine that balanced agriculture with 
hunting, fishing, and gathering. The staples of their diet were 
maize and venison. The peltry procured by the hunters was in 
great demand by European traders, who arrived in the late 
seventeenth century. By the middle of the eighteenth cen- 
tury, however, the deerskin trade had declined, and the Cat- 
awba had to find other ways to acquire the European goods— 
firearms, clothing, kettles—that had become necessities. 
While continuing to hunt, farm, and fish, they also leased res- 
ervation land to Whites after 1763 and peddled household 
goods, especially pottery, throughout the region. With the 
loss of the reservation in 1840, many became sharecroppers 
on nearby farms or earned a living selling firewood. Today 
most Catawba are employed in local industry; many are pro- 
fessionals or tradespeople. 


Industrial Arts. Aboriginal craftspeople produced pottery, 
baskets, and other items. Today some thirty Catawba potters 
continue to practice their ancient craft regularly, and another 
sixty do so occasionally. 


Trade. In aboriginal times Catawba carried on an exten- 
sive trade with neighboring groups in deerskins, natural dyes, 
and other products. Trade with European colonists included 
slaves, peltry, and baskets in exchange for firearms, alcohol, 
cloth, beads, and other items. The pottery trade, which began 
in the late eighteenth century, continues today. 


Division of Labor. Until the end of the eighteenth cen- 
tury, women were responsible for farming, dressing animal 
skins, cooking, making pottery and baskets, and raising the 
children. The men hunted, fished, traded, and cleared new 
fields. The decline of the deerskin trade reduced the men’s 
economic importance without substantially altering the divi- 
sion of labor; not until the end of the nineteenth century did 
men begin to replace women in performing agricultural tasks. 
Making and peddling pottery, which was primarily the re- 
sponsibility of the women, was central to the Catawba econ- 
omy until World War II. Today the division of labor mirrors 
that of the surrounding society. 


Land Tenure. Little is known of Catawba land tenure in 
aboriginal times, but usufruct probably prevailed, with ulti- 
mate ownership residing in the community, but individual or 
familial rights to a tract respected as long as that tract was 
used. The reservation established in 1763 placed all lands 
under tribal authority, though particular families may have 
held the right to collect rent from certain tracts leased to 
Whites. On the state and federal reservations individuals 
“owned” a tract of land, with the right to rent it out and leave 
it to their heirs. When the “new” federal reservation was sold 
in 1962, Catawbas could choose a cash settlement or a tract 
of land; 286 of the 631 people on the tribal roll chose cash. 
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Today on the “old” (state) reservation, a Catawba must apply 
to the tribal council for an allotment. 


Kinship 
Kin Groups and Descent. Catawba society was matrili- 
neal at least until the early twentieth century. Extended kin- 
ship groups were clearly important in determining an individ- 
ual’s place in society—serving to protect one from harm, 
determining whom one could marry, and so on—but there is 
no clear evidence of clans. 


Kinship Terminology. Efforts to fit Catawba kinship 
terms into an accepted kinship classification category have 
been unsuccessful. Fragmentary evidence, however, suggests 
that the Tutelo, a Siouan-speaking Piedmont tribe living near 
the Catawba in colonial times, followed the Dakota system. 


Marriage and Family 


Marriage. Catawba marriage rules in aboriginal and early- 
contact times probably forbade first-cousin marriages. Polyg- 
amy was neither unknown nor condemned, but most mar- 
riages were monogamous. In courtship, a man or his relations 
approached the woman’s parents to ask permission, though 
the woman’s consent was also required. Marriages were matri- 
local, and divorce was easily effected by either party. 


Domestic Unit. Extended families have been and con- 
tinue to be the norm. 


Inheritance. Matrilineal inheritance was the rule in earlier 
times; bilateral inheritance obtains today. 


Socialization. Catawba child-rearing practices were per- 
missive, with ostracism, ridicule, and example the rule. Folk- 
tales were (and to some degree still are) an important educa- 
tional tool, setting out proper modes of behavior and warning 
of punishment by native enemies or supernatural beings for 
those who disobey. Today, formal education is highly valued: 
there was a primary school on the reservation from 1898 to 
1966, and beginning in the 1930s Catawba were attending 
the local high school. Today many go on to college. 


Sociopolitical Organization 


Social Organization. Until the early nineteenth century, 
men achieved status through their skills as hunters, warriors, 
and speakers. Age conferred status on both men and women. 
Women, who enjoyed equal status with men, may also have 
acquired status through their skills as potters—a status that 
may have increased in the nineteenth century as pottery’s 
economic role became more important. Although sur- 
rounded after 1750 by a slave-owning culture, the Catawba 
owned few slaves themselves. Indeed, they tended to shun 
African-Americans. 


Political Organization. Towns were largely independent 
before the arrival of Europeans, with each town possessing a 
council of elders, a headman, and a war captain. At some 
point in the early colonial period the six or seven villages that 
came to compose the core of the Catawba Nation developed 
a tribal government along the same lines as the town political 
organization: a chief (eractasswa), apparently always drawn 
from a specific kin group, was selected by a council made up 
of leaders from each town. During the eighteenth century, 
refugee groups—Cheraw, Wateree, and others—from other 


parts of the Piedmont arrived in the Catawba Nation, built 
their own towns, and participated in this national council 
until eventually they were thoroughly incorporated into Cat- 
awba culture. 

In 1944, as part of their agreement with the federal gov- 
ernment, the Catawba drew up a formal constitution along 
the lines laid down in the Indian Reorganization Act (1934). 
Federal termination ended this constitutional government, 
but the basic political structure of chief and council contin- 
ues today, with every adult member of the tribe eligible to 
vote for these officers. 


Social Control. Until the late nineteenth century the 
maintenance of order among Catawbas was left to the tribe. 
Ostracism and ridicule were vital elements in ensuring good 
behavior, but more serious crimes such as homicide often led 
to revenge by the kin of the victim. Since the late nineteenth 
century the Catawba have been subject to the laws of the sur- 
rounding society. In addition, Mormon codes of conduct 
have been important in setting the standards of behavior. 


Conflict. Alcohol was a common cause of violence in the 
eighteenth century; early in the next century, rights to land 
leases on the reservation were a point of contention between 
families. Apparently the decision to sell the reservation in 
1840 was also a source of conflict, as was the debate about 
whether to remove to the west. The decision to terminate the 
nation’s relationship with the federal government divided the 
Catawba in 1959, and today there are disagreements over the 
best strategy for seeking compensation for the Treaty of Na- 
tion Ford, which was never ratified by Congress as federal law 
requires. 


Religion and Expressive Culture 


Religious Beliefs. In aboriginal times the Catawba were 
polytheistic, with the emphasis on the maintenance of har- 
mony and balance among the various forces governing the 
universe. The Indians as a rule rebuffed Christian missionar- 
ies until the nineteenth century, when some of the Catawba 
became Baptists or Methodists. In the 1880s, Mormon mis- 
sionaries visited the nation, and by the 1920s virtually all the 
Catawba had converted to Mormonism. They remain largely 
Mormon today. Fragmentary evidence hints that Catawba re- 
ligion had a supreme being that was associated with the sun. 
In addition, there were numerous spirits—personal, animal, 
and elemental—whose powers could be used for good or ill. 
Today vestiges of these spirits remain in the stories of yeh- 
asuri, or “wild Indians,” who are said to live in the woods on 
the reservation. 


Religious Practitioners. Priests, or “conjurers,” enjoyed 
great prestige in the aboriginal and early-contact era for their 
powers as healers and diviners. How long the position lasted 
is unclear, though certainly not past the middle of the nine- 
teenth century. From the 1840s to 1962, the Catawba had a 
state-appointed physician; today many of the Indians still 
visit the last man to hold this office. 


Ceremonies. In addition to the numerous rituals to be 
performed by individuals (such as hunters) during the course 
of daily life, the Catawba had communal ceremonies to cele- 
brate the harvest and pray for future success in planting. The 
fate of their ceremonial round is unknown; during the early 
nineteenth century the harvest ceremony may have evolved 


into an annual meeting in late summer to discuss the leases of 
reservation lands. “Powwows” were said to have been held 
into the late nineteenth century, though their form and func- 
tion are unknown. 


Arts. Singing, accompanied by tortoise-shell rattles and 
pot-drums, was common at ceremonies. 


Medicine. Sickness could be caused by ghosts, evil spirits, 
or the violation of certain taboos. Cures combined medicinal 
plants applied through proper rituals. Today the Catawba rely 
exclusively on Western medical practices. 


Death and Afterlife. Death was ascribed to the same 
causes as sickness. The afterworld was said to be divided into 
good and bad spheres, though the influence of Christianity 
on this belief cannot be discounted. Heaven was said to have 
four levels. Elaborate funeral ceremonies, including speeches, 
feasts, and periods of mourning, were the norm in aboriginal 
and early-contact times. As late as the end of the nineteenth 
century, funerals included a fast, a three-day wait for the de- 
parture of the soul, and a taboo on speaking the name of the 
deceased. Today, Catawba practice mirrors that of the na- 
tion’s neighbors, except that potters may be buried with a 
piece of their pottery. 
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Cayuga 





The Cayuga were one of the original member tribes of the 
League of the Iroquois or Five Nations Confederacy. The 
Cayuga, living mostly in Ontario, New York, Wisconsin, and 
Oklahoma in the 1980s, numbered more than three thou- 
sand. In late aboriginal and early historic times the Cayuga 
occupied a narrow strip of territory centering on Cayuga and 
Owasco lakes in New York and stretching south from Lake 
Ontario toward the Susquehanna River. In 1660 they num- 
bered approximately fifteen hundred. 

The Cayuga were drawn into the American Revolution 
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on the side of the British, and in 1779 their villages were de- 
stroyed by American forces. Subsequently, many of the 
Cayuga migrated to Canada and established two villages on 
the Six Nations Reserve, while others scattered among other 
of the Iroquois tribes in New York. In the early nineteenth 
century some of the Cayuga remaining in New York migrated 
to Ohio, and from there to Indian Territory (Oklahoma) in 
1831. Others joined the Oneida in migrating to Wisconsin in 
1832. 

Traditionally, the Cayuga were a hunting and farming 
people, but gathering and fishing were also important subsist- 
ence activities. The Cayuga held ten of the fifty hereditary sa- 
chem positions in the council of the League of the Iroquois 
and, along with the Oneida, were known as “Younger Broth- 
ers” of the confederacy. 

See also Iroquois 
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Cayuse 


The Cayuse (Wailatpa, Wailatpu) lived around the heads of 
the Wallawalla, Unatilla, and Grand Ronde rivers and ex- 
tended from the Blue Mountains to Deschutes River in the 
general area of Pendleton and La Grande in northeastern Or- 
egon. They spoke a language isolate in the Penutian phylum 
and probably number about three hundred today on the 
Umatilla Indian Reservation in Oregon, where they live 
among the Wallawalla and Umatilla. 
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ETHNONYMS: Aglurmiut, Akulmiut, Askinarmiut, Bering Sea 
Eskimos, Canineqmiut, Kiatagmiut, Kuigpagmiut, Kusquq- 
vagmiut, Marayarmiut, Nunivaarmiut, Pastulirmiut, Qaluya- 
armiut, Southwest Alaska Eskimos, Tuyuryarmiut, Unaliq- 
miut, West Alaska Eskimos 
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Orientation 


Identification. 
from Montagnais, although the belief that it was a pejorative 
term meaning “eater of raw flesh” is erroneous. The people 
refer to themselves as “Yup’ik” or “Cup’ik” (the real people). 
This self-designation derives from the word for “person” 
(yuk) plus the postbase piak, meaning “real” or “genuine.” 


Location. The physical environment of the Central Yup’ik 
Eskimos is a rich and varied one, and not at all the frozen 
wasteland of popular imagination. The Yup’ik occupy the 
lowland delta of western Alaska, including the drainages of 
the Yukon, Kuskokwim, Togiak, and Nushagak rivers, as well 
as the Bering Sea coast lying between them. Innumerable 
sloughs and streams crisscross the coastal tundra, covering 
close to half the surface of the land with water and creating 
the traditional highways of its native population. Along the 
coastline between the Yukon and Kuskokwim rivers, the sea is 
shallow and the land is flat. Volcanic domes provide relief on 
Nelson and Nunivak islands, and mountains meet the coast 
in the vicinity of Bristol Bay and the Togiak River. 


Demography. In early postcontact times, the Central 
Yup’ik Eskimos may have numbered as many as fifteen thou- 
sand persons. This number was reduced by over one-half by 
the smallpox epidemic of 1838-1839 as well as subsequent 
epidemics. Close to eighteen thousand Yup’ik Eskimos live in 
western Alaska today, as well as several thousand living out- 
side the region. 


- Linguistic Affiliation. The Central Yup’ik speak the Cen- 
tral Alaskan Yup’ik language, which aboriginally was one of 
five Yup’ik languages. Together with the Inupiaq language, 
spoken by the Eskimos living to the north and east across 
Canada and Greenland, they constitute the Eskimo branch 
of the Eskimo-Aleut family of languages. At present, Central 
Alaskan Yup’ik is internally divided into four major dialects, 
all of which are spoken in western Alaska today. 


History and Cultural Relations 


The ancestors of the contemporary Yup’ik Eskimos were orig- 
inally shore dwellers, settling primarily on the coastal head- 
lands of western Alaska three thousand years ago. Population 
pressure combined with the need for a more reliable food sup- 
ply produced migrations of these shore dwellers up the drain- 
ages of the coastal rivers around av. 1400. At the beginning 
of the 1900s, Yup’ik Eskimos were still moving slowly but 
surely upriver, intermarrying with and gradually displacing 
the Ingalik Athapaskan population that bordered them on 
the west and with whom they shared largely friendly relations. 

The first nonnatives to make a direct impact on the re- 
gion were Russian traders and explorers who sought to ex- 
pand the fur trade into western Alaska prior to 1850. The 
traders were accompanied by Russian Orthodox priests. After 
the purchase of Alaska by the United States in 1867, the he- 
gemony of the Orthodox mission was challenged by the es- 
tablishment of a Roman Catholic mission along the Bering 
Sea coast in 1888 and a Moravian mission on the Kuskokwim 
River in 1885. Together the missions constituted the major 
nonnative influence in the region until 1900, when the dis- 
covery of gold on the Yukon River inspired a dramatic in- 
crease of traffic on both the Yukon and Kuskokwim rivers. 

Although rich deposits of gold were never discovered in 
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western Alaska, the decades between 1900 and 1920 saw a 
steady increase in the nonnative population at the same time 
the influenza epidemics of 1900 and 1919 continued to un- 
dercut the region’s native population. Government and mis- 
sion schools, regular steamship and air transportation, and, 
in the 1960s, increased federal and state subsidy of housing, 
health care, and social services also worked to increase 
nonnative influence. But the region’s geographical isolation, 
as well as the lack of large amounts of commercially valuable 
resources, limited nonnative activity. The region is at present 
dominated by Yup’ik-speaking natives, and the only signifi- 
cant populations of nonnatives live in the regional centers of 
Bethel and Aniak on the Kuskokwim River and Dillingham 
on Bristol Bay. 


Settlements 


Prior to the arrival of the Russians in the early 1800s, the sub- 
stantial population of western Alaska was socially divided 
into a number of overlapping extended family networks, 
which in turn were united into territorially centered village 
groups, ranging in size from 50 to 250 people. At various sea- 
sons family groups, married couples, or groups of hunters 
moved to outlying camps for resource extraction. During the 
more settled winter season, extended families gathered to- 
gether into large permanent winter villages, residentially di- 
vided between a communal men’s house (qasgiq) and smaller 
individual women’s houses. The population moved annually, 
but within a fixed range; it was thus relatively settled com- 
pared to other Eskimo peoples. Exchanges of food, women, 
names, feasts, and visits also served to unify village groups 
into at least thirteen larger, more comprehensive regional 
confederations, which alternately traded and warred with 
each other. 

The population decline owing to diseases introduced 
from the early 1800s on put an end to interregional warfare 
and undercut interregional social distinctions. Beginning in 
the early 1900s along the rivers and somewhat later along the 
more isolated Bering Sea coast, people began to gather into 
permanent year-round villages focused on a school, cannery, 
store, church, and post office. At present the population is di- 
vided into some seventy year-round villages ranging in size 
from one hundred to six hundred, along with two major re- 
gional centers, Bethel and Dillingham. 

The aboriginal Yup’ik winter dwelling was a semi- 
subterranean sod-insulated log structure with a central 
smokehole and underground tunnel entryway. These well- 
insulated but damp sod houses began to be replaced by airier 
log cabins along the rivers where timber was more accessible 
beginning in the early 1900s and somewhat later along the 
coast. Beginning in the 1950s, cabins were replaced by frame 
houses, often government-subsidized. Although log cabins 
are still used in timbered areas, standardized frame dwellings 
are the dominant form of housing in the region today. 


Economy 


Subsistence and Commercial Activities. Traditionally, 
the Central Yup’ik Eskimos were hunters and gatherers, rely- 
ing on the region’s varied ecology to support a social and cere- 
monial complexity unmatched in any other part of the Es- 
kimo world. The shallow coastline is rich in seals, walrus, 
beluga whales, and saltwater fish including herring, halibut, 


and cod. The rivers were the spawning grounds for no less 
than five species of salmon. The coastal wetlands hosted mil- 
lions of migratory waterfowl during the summer season. Small 
furbearers including fox, muskrat, mink, and otter were 
trapped, and caribou were hunted along the river drainages. 
From the establishment of Russian trading posts in the early 
1800s, trapping provided supplemental income to native resi- 
dents. Reindeer herding was also introduced around 1900 but 
had disappeared everywhere by the 1940s except on predator- 
free Nunivak Island. Commercial fishing began to play a 
major role in the economy of the region in the 1890s in 
Bristol Bay and by the 1930s along the Yukon and 
Kuskokwim rivers. The rich salmon fishery and the relatively 
new herring and bottom fisheries are the most important 
private-sector commercial activities in the region today. 
Along with the commercial fishery, income is largely derived 
from employment in state and federally funded jobs and pub- 
lic assistance programs on which the regional population is 
markedly dependent. This cash income is in turn used to sup- 
port the substantial harvest of fish and game for local use. 

Except for dogs, there were no important domesticated 
animals in aboriginal times. Reindeer herding was introduced 
by missionaries at the end of the nineteenth century but con- 
tinues only on Nunivak Island. Musk-oxen were also intro- 
duced onto Nunivak Island in the 1940s and a small herd 
subsequently begun on nearby Nelson Island. Both of these 
herds have prospered and are now the subject of regulated 
hunting by both nonnative and local hunters. 


Industrial Arts. Aboriginally, all men carved both wood 
and ivory, and all women were adept at sewing skins and 
weaving grass into articles for household use. Today some 
men continue to carve ivory jewelry and wooden fish traps 
and women to knit and sew skins both for home use and for 
sale. Men also carve decorative wooden masks, and women 
weave grass baskets for sale to tourists and collectors. 


Trade. Precontact trade in native articles, including furs 
and sea mammal products, was maintained between riverine 
and coastal groups within the region as well as between the 
Central Yup’ik Eskimos and the Athapaskan peoples to the 
east. Russian trade goods first entered the region by Siberian 
trade routes across the Bering Strait, and in the mid-1800s 
Russian trading stations were established along the rivers. 
During the nineteenth century, trade largely consisted of lux- 
ury goods, including tea, tobacco, and beads. By the early 
1900s, the increased river traffic resulting from the Klondike 
gold rush along with rising fur prices dramatically increased 
both native buying power and the inventory of goods that 
were available for trade. 


Division of Labor. Just as men and women lived and 
worked in different social spaces in the traditional winter vil- 
lage, they were responsible for different productive activities. 
Men hunted and fished during the day. In the men’s house 
they carved and repaired tools, kayak frames, and objects of 
everyday use, as well as training young men and boys in these 
tasks. Women’s work included processing their husbands’ 
catch, preparing food, gathering plant materials, making 
clothes, fashioning pottery, weaving grass, and rearing chil- 
dren. Ritual and medicinal activities were assigned to both 
men and women. This basic division of labor remained in ef- 
fect until the modern era. Today women are increasingly em- 
ployed outside the home, although they retain primary re- 
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sponsibility for food preparation and child care. Men also 
continue to actively harvest fish and game. 


Land Tenure. Aboriginally, land tenure and land use were 
based on prior use. An individual had the right to use a par- 
ticular site because of his relationship to previous generations 
of users who had harvested at that site in the past. Early non- 
native interest in the region focused on small mining claims 
and trading and cannery sites, and these claims rarely con- 
flicted with traditional patterns of land use. In 1971, the 
Alaska Native Claims Settlement Act created regional and 
village native corporations, which were given corporate title 
to a portion of their traditional holdings, while substantial 
acreage was retained for state and federal use. At the same 
time, federal and state laws increasingly regulated the harvest- 
ing of fish and game in the region. These regulatory con- 
straints and new legal boundaries are increasingly in conflict 
with historic patterns of land use and are the focus of consid- 
erable controversy in the region today. 


Kinship 


Kin Groups and Descent. Aboriginally, the bilateral ex- 
tended family was the basic social unit. This unit consisted of 
from two to four generations, including parents, offspring, 
and parents’ parents. Married siblings of either the parents or 
their offspring might also be included as family members. 
These extended family networks lived in a number of territor- 
ially centered village groups, members of which were joined by 
overlapping ties of blood and marriage. For the larger village 
groups, most marriages were within the village. Although the 
extended family continues to be an important social and pro- 
ductive unit in western Alaska today, increased emphasis on 
the nuclear family household, intermarriage with nonnatives, 
and a decline in the importance of intrafamily sharing and ex- 
change networks have undercut its importance. 


Kinship Terminology. The Yup’ik Eskimos follow the 
Iroquois system of kinship terminology. Although many nu- 
ances of the traditional system have been abandoned, Yup’ik 
kinship terms continue to be used in both reference and ad- 
dress. The traditional practice of addressing persons named 
for a deceased relative by the kinship term (in either English 
or Yup’ik) appropriate to that relative is also still widely em- 
ployed. 


Marriage and Family 


Marriage. Traditionally, marriage was encouraged be- 
tween descendants of cross cousins. Most marriages were mo- 
nogamous, with occasional polygamy, and serial marriages 
were common. Before the advent of Christianity, the mar- 
riage ceremony consisted of the bride serving food to her new 
husband in the men’s house while wearing newly made cloth- 
ing presented to her by the family of the groom. Duolocal res- 
idence was the norm. A woman raised her daughters in the 
house where she was born, while at age five her sons went to 
live in the men’s house with their father. When a young man 
was married, he moved into the men’s house of the father of 
his bride while the woman remained in her mother’s house 
where she in turn would raise her children. Traditionally mar- 
riages were dissolved easily by either spouse failing to provide 


58 Central Yup’ik Eskimos 


for and/or moving away from their partner. Missionaries re- 
port that a number of “trial marriages” ending in divorce were 
usually preliminary to a stable union. 


Domestic Unit. Aboriginally, men lived in a communal 
men’s house while the women and children resided in sepa- 
rate dwellings. The nuclear family lived together in the same 
house only at the fish or hunting camp. Beginning in the late 
nineteenth century, missionaries worked to replace this resi- 
dential separation. Today, the nuclear family household pre- 
dominates, but owing to increasing costs of maintaining a 
household as well as increasing rates of illegitimacy, three- 
generation households are also common. 


Inheritance. Traditionally the goods of the deceased were 
either left at the grave site or distributed among members of 
the community outside the immediate family of the deceased. 
The turn-of-the-century missionaries did their best to dis- 
courage this practice, and at present property is retained by 
the deceased’s immediate family. 


Socialization. Contrary to the general perception of Es- 
kimo child rearing as permissive, Yup’ik children from their 
earliest years were carefully trained in a multitude of prescrip- 
tions and proscriptions circumscribing culturally appropriate 
thought and deed. These they learned through the observa- 
tion of adult behavior as well as through countless lessons in- 
troduced by their adult care givers. Failure on the child’s part 
to follow the rules was and still is met with teasing, ridicule, 
and finally the threat of abandonment. At present, as in the 
past, child rearing discourages overt and direct expressions of 
hostility and aggression to avoid injuring the mind of the of- 
fender. With the recent emphasis on public education, socia- 
lization is increasingly in the hands of nonnative teachers in 
the public schools. 


Sociopolitical Organization 
Social Organization. In aboriginal times, class distinc- 


tions were absent. An individual, male or female, achieved 
standing within the community from a combination of fac- 
tors including age, family connections, generosity, and dem- 
onstrated skill and knowledge. These same factors control 
status within the community today. Women occupied a posi- 
tion of equality with men. Slavery did not exist, although dur- 
ing the historic period, orphans were often required to per- 
form innumerable menial jobs within the community. 
Intermarriage with nonnatives has not resulted in marked 
class distinctions and at present accounts for fewer than one 
out of ten marriages. 


Political Organization. Traditionally, Yup’ik Eskimos had 
no formal organization to make political decisions. Leader- 
ship was vested in the elder heads of large and well-respected 
families. When major decisions were required or serious prob- 
lems arose in a village, residents responded in unison but only 
when numerous extended families were affected. In the case 
of interregional hostilities, two or more villages might form an 
alliance for the purpose of a retaliatory raid against the op- 
posing group. Although interregional alliances changed over 
time, their relative stability prior to the arrival of the Russians 
indicates their strength and importance in organizing interre- 
gional relations. The arrival of the Russians did little to alter 
the principles of village and regional political organization, al- 


though the subsequent population decline decreased the size 
and influence of leading families. 

Federal oversight of the region expanded in proportion 
to the growth of the nonnative population after 1900. Under 
the Indian Reorganization Act (ira) of 1934, traditional 
councils, as well as ira councils, were formed in some villages 
and began to act as governing bodies within the community. 
Permanent villages began to acquire municipal governments 
in the 1950s, and city councils were established. Recently a 
number of villages have disbanded their municipal govern- 
ments in favor of the traditional and ma councils. By this ac- 
tion, they hope to divest themselves of state control and reas- 
sert their sovereign rights in a nation-to-nation relationship 
with the federal government. 


Social Control. The moral guidelines for life, which were 
taught to children from their earliest years, produced a high 
degree of social control within traditional Yup’ik society. If 
these rules were broken or ignored, gossip, ostracism, teasing, 
ridicule, and social withdrawal were traditionally important 
mechanisms of social control, and they still are today. Fear of 
retribution by a member of either the human or the spirit 
world was also a powerful control mechanism. In the case of 
homicide, blood vengeance by a close relative of the deceased 
prevailed. At the turn of the century, Yup’ik Eskimos were for 
the first time subject to American civil and criminal law, and 
formal sanctions began to be levied against offenders. Civil 
offenders were brought before the city council. Later regional 
magistrates were employed to decide local civil offenses, while 
more serious crimes were referred to the state and federal judi- 
cial systems. At present, local village public safety officers and 
state troopers take offenders into custody. Individual villages 
and regional organizations are working to regain local juris- 
diction over civil issues and increased community control. 


Conflict. Interregional hostilities, including bow-and- 
arrow warfare, were a regular aspect of traditional life in west- 
ern Alaska. Ironically, warfare was brought to an abrupt halt 
by death itself when the epidemics of the early 1900s dramati- 
cally reduced the native population. Neither Russian nor 
early American activity in the region produced an organized 
aggressive response by the Yup'ik people, and the history of 
native-nonnative interaction in the region has been largely 
peaceful. In 1984, however, villages along the middle Kusko- 
kwim and lower Bering Sea coast organized into the Yupiit 
Nation, a political entity representing a nonviolent but none- 
theless aggressive response to increasing nonnative control 
over their lives. 


Religion and Expressive Culture 
Religious Beliefs. The traditional worldview of the Yup’ik 


Eskimos has encompassed a system of cosmological repro- 
ductive cycling: nothing in the universe ever finally dies away, 
but is instead reborn in succeeding generations. This view was 
reflected in elaborate rules circumscribing naming practices, 
ceremonial exchanges, and daily living. These rules required 
careful attitudes and actions to maintain the proper relation- 
ship with the human and animal spirit worlds and so ensure 
their return in successive generations. Over the past one hun- 


dred years, the Yup’ik Eskimos have become active practition- 


ers of Russian Orthodoxy, Catholicism, and Moravianism. 
Although they have abandoned many traditional practices, 


many have been retained and the traditional generative 
worldview remains apparent in many aspects of contemporary 
village life. 

Religious Practitioners. Traditionally, shamans exercised 
considerable influence as a result of their divinatory and heal- 
ing roles. When the missionaries arrived in the nineteenth 
century, they viewed the shamans as their adversaries, and 
many of the shamans actively resisted the new Christian in- 
fluence. Others, however, converted and went on to become 
native Christian practitioners. Today the major Christian de- 
nominations in western Alaska are run by native pastors and 
deacons. 


Ceremonies. The traditional winter ceremonial cycle con- 
sisted of six major ceremonies and a number of minor ones. 
Individually, the ceremonies served to emphasize different as- 
pects of the relationships among humans, animals, and the 
spirit world. Among other things, the ceremonies ensured the 
rebirth and return of the animals in the coming harvest sea- 
son. Through dramatic ritual reversals of the normal produc- 
tive relationships, the human community was opened to the 
spirits of the game as well as the spirits of the human dead, 
who were invited to enter and receive recompense for what 
they had given and would presumably continue to give in 
their turn. Masked dances also dramatically re-created past 
spiritual encounters to elicit their participation in the future. 
Together the ceremonies constituted a cyclical view of the 
universe whereby right action in the past and the present re- 
produces abundance in the future. Over the years, Christian 
missionaries would dramatically challenge the expression of 
this point of view, although they have never fully replaced it. 


Arts. Singing, dancing, and the construction of elaborate 
ceremonial masks and finely crafted tools were an important 
part of traditional Yup’ik life. Although the ceremonies are 
no longer practiced, traditional recreational dancing and in- 
tervillage exchange dances continue in many coastal commu- 
nities. A rich oral literature was also present traditionally. Al- 
though many of the stories have been lost, the region still 
possesses a number of knowledgeable and expert orators. 

Medicine. The Yup’ik people traditionally understood dis- 
ease to be the product of spiritual malevolence brought on by 
a person’s improper thought or deed in relation to the spirit 
world, Curing techniques consisted of herbal medicines, rit- 
ual purification, and the enlistment of spirit helpers to drive 
out the malevolent forces. At present, Western clinical medi- 
cine is the primary means of handling sickness and disease, 
although traditional herbal remedies are still often employed. 


Death and Afterlife. Death was not viewed as the end of 
life, as some spiritual aspects of each man and animal were 
believed to be reborn in the following generation. The tradi- 
tional Yup’ik Eskimos also believed in a Skyland as well as an 
underworld Land of the Dead, both of which housed the 
souls of dead humans and animals. It was from these worlds 
that the spirits were invited to participate in the ceremonies 
held in their honor in the human world. 
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Chastacosta 


The Chastacosta, including the Coquille, Galice (Taltush- 
tuntude), Tututni (Lower Rogue River Indians), and the 
Umpqua, lived in southwestern Oregon along the Lower 
Rogue, Coquille, and Illinois rivers. They spoke Athapaskan 
languages and numbered less than fifty in 1970. They are now 
nearly extinct. 
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Chehalis 


The Chehalis, including the Upper Chehalis (Kwaiailk), 
Lower Chehalis, Copalis, Cowlitz, Humptulip, Oyhut, Sat- 
sop, and Shoalwater Salish, lived in southeastern Washing- 
ton along the Chehalis, Satsop, and Cowlitz rivers. They 
spoke Halkomelem languages of the Coast Salish division 
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and numbered 382 in 1984. They were living among the Chi- 
nook on the Chehalis and Shoalwater Indian Reservations. 
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Cherokee 





ETHNONYMS: Chalaque, Cheraqui, Manteran, Oyata’ge 
Ronon, Rickahochan, Tallige’, Tsa’lagi’, Tsa’ragi 


Orientation 


Identification. The Cherokee are an American Indian 
group who now live in North Carolina and Oklahoma. The 
name, “Cherokee” is apparently of foreign origin, perhaps 
from the Choctaw chiluk, meaning “cave,” an allusion to the 
Cherokees’ mountainous homeland. Historically the 
Cherokee sometimes referred to themselves as “Ani’- 
Yun’-wiya’”” (real people) or “Ani’-kitu’ hwagi” (people of 
Kituwha) in reference to one of their important ancient set- 
tlements. 


Location. Aboriginally the Cherokee occupied the region 
of the southern Appalachian Highlands from 34° to 37° N 
and 80° to 85°W, mainly in the present-day states of Tennes- 
see and North Carolina in the southeastern United States. 
Most Cherokee now live in Oklahoma and North Carolina. 


Demography. In 1970 the Cherokee population was esti- 
mated at 66,150, with 27,197 in Oklahoma, 6,085 in North 
Carolina, and 32,878 in other states, mainly California, New 
Mexico, and Texas. In early postcontact times the Cherokee 
numbered approximately 20,000. In a 1989 Bureau of the 
Census publication, it was noted that in 1980 there were over 
230,000 Cherokee enumerated, which would make them the 
largest Native American group in the United States. 


Linguistic Affiliation. The Cherokee language is classified 
in the Iroquoian family. In aboriginal and early postcontact 
times there were three dialects: the Eastern or Lower dialect is 
now extinct; the Middle or Kituwha dialect is spoken in 
North Carolina; and the Western or Upper dialect in Okla- 
homa. 


History and Cultural Relations 
Linguistic, archaeological, and mythological evidence suggest 
that the Cherokee migrated to the southern Appalachian 
Highlands from the north prior to European contact in 1540. 
Native groups bordering the Cherokee territory at that time 





included the Powhatan and Monacan to the northeast, the 
Tuscarora and Catawba to the east and southeast, the Creek 
to the south, the Chickasaw and Shawnee to the west, and 
the now-extinct Mosopelea to the north. Generally speaking, 
Cherokee relations with all these groups during the early his- 
toric period were contentious. 

Continuous contact with Europeans dates from the mid- 
seventeenth century when English traders from Virginia 
began to move among native groups in the southern Appala- 
chians. Following contact, the Cherokee intermarried exten- 
sively with Whites. Peaceful Cherokee-White relations ended 
when war broke out with South Carolina in 1759. During the 
American Revolution the Cherokee allied with the British 
and continued hostilities with Americans until 1794. White 
encroachments on their territory led a large number of 
Cherokee to migrate west between 1817 and 1819. In 1821, 
after many years of effort, Sequoyah, a mixed-blood Cher- 
okee, developed a Cherokee syllabary, which had the impor- 
tant result of extending literacy throughout the population. 
In 1835 gold was discovered in the Cherokee territory and 
White encroachments increased. 

In that same year the Treaty of New Echota arranged for 
the sale of Cherokee lands to the U.S. government and the 
removal of the Cherokee to Indian Territory (Oklahoma) 
and Kansas. As the treaty was opposed by most Cherokee, the 
removal had to be carried out by force involving seven thou- 
sand federal troops. Over four thousand Cherokee, intermar- 
tied Whites, and African-American slaves died en route or as 
a result of the removal. A band of several hundred Cherokee 
escaped the roundup and in 1842 were granted permission to 
remain on land set aside for them in North Carolina. The de- 
scendants of these two groups make up the present-day West- 
ern (Oklahoma) and Eastern (North Carolina) Cherokee. 


Settlements 


In aboriginal and early-contact times settlements were clus- 
tered near streams and rivers. Because of the rugged topogra- 
phy, they were often separated by considerable distances but 
were linked by intricate trade networks. Up to sixty towns ex- 
isted, with populations of 55 to 600, but averaging 250-300 
persons. Larger towns were built around a council house and 
a field for stickball and served as economic, social, and reli- 
gious centers for smaller surrounding towns. Warfare, disease, 
and trade attending European contact undermined the nu- 
cleated settlement pattern and resulted in more linear, dis- 
persed settlements. 

Since the removal, mixed-blood Cherokee in Oklahoma 
have tended to settle on rich bottomlands near railroad cen- 
ters while full-bloods have tended to settle in small isolated 
villages in the Ozark foothills. At the Qualla Boundary Reser- 
vation in North Carolina, the Cherokee population is con- 
centrated in four bottomland areas comprising five town- 
ships. Each township has a small center, but most families 
live on isolated farmsteads on the edges of the bottomlands 
and along creeks and streams. The community of Cherokee 
in the Yellow Hill township is the site of numerous tourist at- 
tractions, shops, and restaurants. The aboriginal Cherokee 
house was of wattle-and-daub construction, oval or oblong, 
with a single door, no windows, and a pitched roof of thatch, 
reeds, or poles. Today, much Cherokee wood-frame housing 


is substandard, although improvements have been made re- 
cently. 


Economy 


Subsistence and Commercial Activities. The Cherokee 
were horticulturalists, raising cereal and vegetable crops on a 
swidden basis and supplementing their subsistence through 
hunting, fishing, and collecting. The primary cultigen was 
maize and the most important game animal the white-tailed 
deer. Contact with Europeans resulted in the addition of new 
grains, vegetables, and domesticated animals. During the sev- 
enteenth century the European fur trade became a central 
factor in the Cherokee economy. But the trade declined in 
the mid-eighteenth century, and the Cherokee adopted more 
intensive forms of agriculture and animal husbandry. 

Prior to contact each Cherokee town maintained a mu- 
tual aid society known as the gadu:gi (later known as the Free 
Labor Company), which coordinated agricultural activities. 
After contact the cooperative functions of the gadu:gi ex- 
panded to include relief to those in need of emergency assist- 
ance. In North Carolina the gadu:gi remained a permanent 
organization until very recent times, while in Oklahoma it be- 
came a temporary group constituted to perform specific tasks. 

Today the majority of the Eastern Cherokee continue 
general subsistence farming, with tobacco, garden crops, and 
beef occasionally raised for cash. At Qualla Boundary, tour- 
ism provides income through retail shops, restaurants, mo- 
tels, museums, and exhibitions; however, these are not suffi- 
cient to provide all families with adequate incomes. Other 
income is derived from logging, seasonal wage labor, and gov- 
emment assistance. Among the Western Cherokee there is 
little industry, tourist or otherwise, and they often rent their 
land to White ranchers rather than farm it themselves. Cash 
income is from ranching and other wage labor, government 
work projects, and government assistance. 


Industrial Arts. Aboriginal crafts included metalworking, 
potting, soapstone carving, and basket weaving. Copper, then 
brass, then silver were used by Cherokee metalsmiths. Today 
basket weaving persists among Cherokee women at Qualla 
Boundary, where the products are sold to tourists. 


Trade. A considerable precontact trade was maintained 
with neighboring Indian groups. Trade with Europeans in the 
seventeenth century was indirect and inconsequential, but by 
the early eighteenth century it had become an integral part of 
the economy. Salt obtained by the Cherokee from saline 
streams and licks was an important trade item in both pre- 
and postcontact times. 


ivision of Labor. Prior to the mid-eighteenth century 
women did most of the farming, while men were responsible 
for hunting, fishing, and clearing fields for planting. Women 
also prepared food, made clothes, made pottery and baskets, 
and raised the children. Ritual and medicinal activities were 
carried out mainly by males. After contact, both men and 
women conducted trade with Europeans. The decline of 
hunting and the adoption of more intensive agriculture in the 
eighteenth century altered the traditional division of labor, 
and men replaced women in the fields and women’s work was 
increasingly confined to the household. Today, at least 
among the Eastern Cherokee, most women continue to work 
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in the home. Some, however, are employed in tourist services, 
crafts, factory work, and farm and domestic labor. 


Land Tenure. Aboriginally, individuals had the right to 
occupy, hunt, and cultivate the land with ownership vested in 
local clan sections. After contact the Cherokee were under 
constant pressure to sell their lands to Whites, and as a result 
in the early nineteenth century the Cherokee Nation adopted 
a system of property law, placing all Cherokee lands under tri- 
bal authority. In 1906, tribal land in Indian Territory was al- 
lotted to individuals by the U.S. government. In North Caro- 
lina after the removal the Cherokee were prohibited from 
owning land, and for a time all their lands were recorded 
under the name of their White benefactor, Will Thomas. 
Today, the federal government is the trustee of the Eastern 
Cherokee lands, with actual ownership vested in the Eastern 
Band itself. 


Kinship 


Kin Groups and Descent. Cherokee society was divided 
into seven matrilineal, exogamous clans, or sibs. Within each 
town, clan sections formed corporate groups that held and al- 
located land, regulated marriage, and controlled conflict 
among local clan members. Age stratification within the clan 
section constituted the first level of local decision making. 
Clans rarely, if ever, acted as corporate groups on a tribewide 
basis. Since the time of contact, intermarriage with Whites 
and acculturation has gradually undermined the clan system. 
Among the Eastern Cherokee, clans are no longer meaning- 
ful social units except among the very elderly. 


Kinship Terminology. Traditional kinship terminology 
followed the Crow system. 


Marriage and Family 


Marriage. In the traditional marriage system, members of 
the mother’s and father’s matrilineage were forbidden as mar- 
riage partners, while marriage to members of the father’s fa- 
ther’s and mother’s father’s matrilineage was permitted and 
even favored. Few modern Eastern Cherokee marriages con- 
form to these rules. Marriages were usually monogamous, but 
polygyny was permitted and occasionally practiced. In the 
eighteenth century the marriage ceremony was an informal 
affair in which a man obtained the consent of the prospective 
bride and her mother before accompanying her to a previ- 
ously prepared dwelling place. Matrilocal residence was the 
traditional norm. Divorce was common and could be affected 
easily by either party. 


Domestic Unit. Until recently, small extended families 
were common. Among contemporary Cherokee the nuclear 
family tends to predominate. Owing to poverty and high rates 
of illegitimacy, however, three-generation households also are 
common. 


Inheritance. Since the nineteenth century, property has 
usually passed to the person who took care of the owner in his 
or her last years. Since that person has often been the young- 
est son, ultimogeniture has prevailed by custom. 


Socialization. Generally speaking, children were and are 
raised permissively. Ostracism, ridicule, and the threat of ex- 
ternal sanctioning agents—“boogers”—were and still are 
used to discipline and control children. Overt and direct ex- 
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pressions of hostility and aggression are discouraged. Parents, 
many of whom are themselves well educated, encourage their 
children to remain in high school and often to continue with 
postsecondary training. 


Sociopolitical Organization 
g 
Social Organization. In aboriginal and early-contact times 


age conferred status and the oldest, “beloved” men enjoyed 
the greatest prestige. Women occupied a position of equality 
with men, but as the traditional division of labor shifted dur- 
ing the eighteenth century their economic independence less- 
ened and their influence and status diminished. Institutiona- 
lized slavery appeared in the form of African slaves before 
1700 and became widespread in the nineteenth century. In- 
termarriage with Whites resulted in a class of mixed-blood 
Cherokee who, after the American Revolution, increasingly 
controlled power and wealth within the society. In the nine- 
teenth century they formed a class of wealthy, educated, and 
acculturated planters set apart from full-blood Cherokee by 
language, religion, life-style, and values. This class division 
persists in contemporary Cherokee society. 


Political Organization. Prior to contact with Europeans 
each town was politically independent from the others and 
had two distinct governmental structures—a White, or peace, 
government and a Red, or war, government. During the 
course of the eighteenth century an overarching tribal gov- 
ernment based on the traditional town model was created in 
response to European expansion. In 1827 a constitution was 
adopted creating a republican form of government modeled 
after that of the United States, which remained active until 
1906 when it was abolished by the U.S. Congress. In 1948 
the Cherokee Nation in Oklahoma was reestablished. The 
Eastern Cherokee incorporated as the Eastern Band of 
Cherokee Indians in 1889. 


Social Control. | Eschewing face-to-face conflict, the 
Cherokee have employed gossip, ostracism, and social with- 
drawal as important forms of social control. Fear of divine ret- 
tribution was a powerful form of social control in the past and 
remains so among some conservative Cherokee today. Con- 
juring or witchcraft declined in importance during the eight- 
eenth century. In aboriginal and early-contact times serious 
crimes were adjudicated by the White government. Homicide 
often led to blood revenge by clan members. In 1898 the 
Cherokee judicial system was dissolved by the federal govern- 
ment and the group was placed under the jurisdiction of the 
U.S. federal courts. 


Conflict. In the eighteenth century the Cherokee were di- 
vided mainly along lines of age over what the relationship to 
the European colonies should be. In addition, the introduc- 
tion and gradual acceptance of the money economy and Eu- 
ropean values introduced an element of aggression and com- 
petition between individuals and towns that previously was 
unknown in the society. Even more significant was the split 
over the removal to Indian Territory, first in 1817-1819 and 
then more seriously in 1838-1839. In general, mixed-bloods 
favored removal while full-bloods did not. This split broke 
out into civil war after arrival in Indian Territory and 
resurfaced during the American Civil War. Beginning in 
1896 many full-bloods took part in the nativistic Nighthawk 
Keetoowah movement to resist the reallotment of tribal lands 


and mixed-blood support for reallotment. For several decades 
the Nighthawk movement exercised a powerful force among 
conservative full-blood Cherokee, but beginning about 1935 
its influence waned, owing to internal divisions and the oppo- 
sition of militant Christian Cherokee. Today the mixed- 
blood/full-blood division persists, and on occasion the hostil- 


ity has erupted in violence. 


Religion and Expressive Culture 


Religious Beliefs. The aboriginal religion was zootheistic 
and guided by a deep faith in supernatural forces that linked 
human beings to all other living things. Evil was understood 
to be the result of a disharmony with nature. Beginning in the 
early nineteenth century Christian missionaries succeeded in 
driving native religious beliefs underground, and today the 
Baptist denomination predominates among Christian 
Cherokee in Oklahoma and North Carolina. The existence 
of a supreme being in the native religion is not clear; however, 
there were numerous animal, elemental, personal, and inani- 
mate spirits. These spirits were believed to have created the 
world and to reside in seven successive tiers of heaven, on 
earth, and in the water, where they remain until the exercise 
of their powers is properly petitioned. 


Religious Practitioners. In aboriginal times priests re- 
ceived no special material considerations, although they did 
exercise considerable influence as a result of their divining 
and healing roles. In the nineteenth century Christian 
Cherokee pastors were an important factor in the conversion 
process. 


Ceremonies. The native ceremonial cycle consisted of a 
series of six festivals, the last three of which were held in 
quick succession in the autumn, simultaneously with impor- 
tant meetings of town councils. The Propitiation Festival, 
held ten days after the first new moon of autumn and the 
Great New Moon Feast, was the most important and was de- 
voted to ritually eliminating ill will among villagers and pro- 
moting local unity. The six festivals have been collapsed into 
a single Green Corn Festival. 


Arts. Singing was an important part of aboriginal and 
postcontact ceremonial life. For religious and other purposes 
texts are sung in Cherokee, but tunes and the manner of har- 
monizing are derived from nonnative sources. 


Medicine, In the aboriginal culture disease was under- 
stood to be the product of spiritual malevolence brought on 
by violating taboos. Curing techniques consisted of herbal 
medicines, ritual purifications, and the enlistment of spirit 
helpers to drive out the malevolent forces. Western clinical 
medicine is now the treatment approach, although native 
conjurors still persist. 


Death and Afterlife. Native beliefs ascribed death, like 
disease, to evil spirits and witches. Death was feared and so, 
too, were the evil spirits connected with death. There was also 
a belief in an afterworld, or “nightworld,” to which the ghosts 
or souls of the deceased desired to go. A successful journey to 
the nightworld, however, depended on one’s actions in life on 
earth. Funeral ceremonies had great religious significance, 
and among Eastern Cherokee the funeral is the most impor- 
tant life cycle ritual. 
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Cheyenne 





ETHNONYMS: Sha-hi’ye-la, Itasi’na, Chien, Schian, Chay- 
enne, Shyenne 


Orientation 


Identification. The name “Cheyenne” derives from the 
Dakota word sha-hi’ye-la, meaning “red talkers” or “people of 
an alien speech.” The Cheyenne refer to themselves as “Tse- 
tsehese-staestse” (People), although today the Northern 
Cheyenne also are known as the “Notame-ohmeseheetse” 
(Northern-eaters) and the Southern Cheyenne are called 
“Heevaha-tane” (Rope-people). 


Location. Throughout the late-eighteenth and mid- 
nineteenth centuries, the Cheyenne occupied a region that 
extended from the Yellowstone River, Montana, to the upper 
Arkansas River in present-day Colorado and Kansas. In all, 
their territory extended over 500,000 square miles, covering 
nearly eight states. The high plains is characterized by short- 
grass vegetation, occasionally interrupted by riparian forests 
and shrubs along the more perennial waterways. Evergreen 
stands predominate at higher elevations. The climate is one 
of hot summers and harsh, cold winters, with an average an- 
nual precipitation of ten to fourteen inches. Although the re- 
gion was not conducive to horticulture, it did support a large 
bison population. 


Demography. At contact (c. 1780) population estimates 
indicate that there were about 3,500 Cheyenne. Despite four 
known major epidemics and a number of massacres inflicted 
by the U.S. military forces, the 1888 Cheyenne reservation 
population was 3,497. Of that number, 2,096 were Southern 
Cheyenne living in Indian Territory (now Oklahoma) and 
1,401 were Northern Cheyenne residing on the Tongue River 
Reservation, Montana, and the Pine Ridge Reservation, 
South Dakota. In 1989, the Northern Cheyenne numbered 
5,716. An exact Southern Cheyenne population figure is 
more difficult to obtain. Currently 9,525 Southern Cheyenne 


Cheyenne 63 


and Arapaho are enrolled at Concho Agency; at least 50 per- 
cent identify themselves as Southern Cheyenne. 


Linguistic Affiliation. The Cheyenne language is one of 
five main Algonkian languages spoken on the Great Plains. 
In the postcontact period, there were at least two major Chey- 
enne dialects, Tse-tsehese-staestse and So’taa’e, the latter 
spoken by a tribe incorporated into the Cheyenne. Today 
only Tse-tsehese-staeste is spoken, but So’taa’e words have 
been adopted into the language. 


History and Cultural Relations 


Cheyenne history and cultural relations are linked to their 
shifting adaptations from a woodland people to equestrian 
nomads on the Great Plains. Although the Cheyenne have 
never been associated with a specific archaeological focus, 
oral tradition and ethnohistorical evidence confirm that the 
protohistoric Cheyenne occupied the woodland-prairie coun- 
try of the upper Mississippi Valley, where they inhabited 
semisedentary villages located along lakes and rivers. As early 
as 1680, the Cheyenne initiated contact with the French in 
an attempt to establish trade relations. Their desire for trade 
provoked attacks from the Sioux and Chippewa, who were 
competing for domination. Outnumbered and possessing no 
firearms, the Cheyenne were forced westward into the Minne- 
sota Valley and eventually onto the northeastern plains. On 
the plains, the Cheyenne established at least twelve fortified 
earthlodge villages along the Sheyenne and Missouri rivers. 
Allied with the Mandan and Arikara, they continued to war 
with the Chippewa, Assiniboin, and expanding Sioux. Dur- 
ing this period, the Cheyenne incorporated the So’taa’e, in- 
termarried Arikara, and the Moiseyu, a Siouan group from 
Minnesota. Although forced out of the Great Lakes fur mar- 
ket, the Cheyenne continued to trade, serving as middlemen 
between more westwardly nomadic Plains groups and the 
Missouri River village people. Between 1742 and 1770, the 
Cheyenne acquired horses and became equestrian nomads. 
By 1820, the Cheyenne had stabilized their geographical and 
political position in the Black Hills region, allying themselves 
with the Arapaho and Oglala. From here, the tribe expanded 
in a southwesterly direction. Their separation into northern 
and southern divisions began as early as 1790 and was accel- 
erated in the 1830s by the establishment of Bent’s Fort on 
the Arkansas River and Fort William on the North Platte 
River. 

Formal relations with the U.S. government was marked 
by the signing of the 1825 Friendship Treaty and White- 
Cheyenne relations were generally amicable until the 1840s. 
During this decade, the Cheyenne witnessed a flood of 
Whites migrating along the Oregon Trail and the destruction 
of their environment and bison herds; they also contracted 
infectious diseases at this time. The Cheyenne and their allies 
responded by conducting a series of minor raids. To end 
Indian-Indian and Indian-White hostilities, the U.S. govern- 
ment negotiated the Treaty of 1851, making the division be- 
tween the Northern and Southern Cheyenne permanent. 
The reduction of their land base, the continuing invasion of 
Whites, and the construction of forts prompted the Chey- 
enne to fight. For the next twenty-five years, they waged war 
against the U.S. military and White settlers; the Southern 
Cheyenne surrendered in 1875 and Northern Cheyenne re- 
sistance ended in 1879. With the Southern Cheyenne settled 
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on their reservation, the U.S. government attempted to re- 
consolidate the tribe by forcibly removing the Northern 
Cheyenne to Indian Territory. Culturally alienated, starving, 
and infected with dysentery, measles, and malaria, 257 
Northern Cheyenne broke out and avoided capture until 
crossing the North Platte River. There they divided into two 
bands, both of which were eventually captured, with the rem- 
nants allowed to relocate in 1881 from Indian Territory to 
Pine Ridge Agency. In 1884, the Tongue River Reservation 
was established by executive order in southeastern Montana 
and all the Northern Cheyenne were reunited. In 1892 the 
Southern Cheyenne-Arapaho Reservation was dissolved 
through allotment. The Northern Cheyenne Reservation was 
allotted in 1932, although the land was never opened to 
White homesteading, thus preserving the integrity of the res- 
ervation. Presently, both tribes continue to struggle to estab- 
lish the legal and cultural rights they have lost over the 
centuries. 


Settlements 


For most of the year, the ten Cheyenne bands traveled inde- 
pendently throughout their territory. Camping locations were 
usually near the confluence of two waterways, near adequate 
game, wood, and grazing land for the horses. During the early 
summer, the bands congregated to conduct tribal ceremonies. 
Afterwards, the bands dispersed to their territories, settling in 
wooded areas along waterways for winter. After being placed 
on their reservations the Cheyenne continued to settle along 
waterways, although eventually communities were formed 
near government buildings or White towns. Aboriginal Chey- 
enne housing on the plains was a three-pole tipi replaced dur- 
ing the reservation period by cabins. Today, most Cheyenne 
live in governmental housing, mobile homes, or converted 
older reservation structures. Some of the homes are substan- 
dard, although improvements have been made since the 
1960s. 


Economy 


Subsistence and Commercial Activities. Although ca- 
sual gardening continued among some bands as late as 1850, 
the primary focus was the bison. Besides meat, the bison pro- 
vided materials for shelter, clothing, and manufactured goods 
and was a trade item. Of over forty food plants gathered, the 
most important were the Indian turnip, chokecherries, and 
plums. European contact resulted in the adoption of trade 
foods into the Cheyenne diet. Coffee, sugar, bacon, and 
bleached flour became important commodities, especially 
during the dramatic decline of the bison. Cheyenne involve- 
ment in the nineteenth-century bison robe trade resulted in a 
further dependency on European goods. On reservations, ra- 
tions, gardening, and marginal wage labor became the main- 
stay of the Cheyenne economy. Today the majority of the 
Southern and Northern Cheyenne income is derived through 
the federal government. Among the Northern Cheyenne, tri- 
bal enterprises such as logging, ranching, growing alfalfa, sea- 
sonal wage labor, and governmental assistance provide most 
of their income. The Southern Cheyenne are involved in 
wheat raising, oil exploitation, some ranching, and govern- 
mental work projects. Both tribes continue to be underem- 
ployed and dependent on governmental support. The most 
important domesticated animal was the horse, which was 


used for transportation, warfare, and hunting, and became a 
source of wealth in Cheyenne society. 


Industrial Arts. Cheyenne skills included leatherworking, 
woodworking, quillworking, featherworking, and stone carv- 
ing. After direct trade with Europeans, metal objects, glass 
beads, cloth, and other items to decorate replaced articles of 
native manufacture. Today the Cheyenne continue to make 
objects for personal use, powwows, ceremonial purposes, and 
sale to non-Indians. 


Trade. The extent of precontact trade is not fully known, 
but by the historical period the Cheyenne were involved in a 
complex trading network. As middlemen, the Cheyenne 
traded horses, dried bison meat, pemmican, dehydrated 
pomme blanche, and decorated robes, shirts, and leather 
pouches with the Missouri River tribes. In exchange, the 
Cheyenne obtained European items such as guns, powder, 
and foodstuffs as well as native maize and tobacco. By 1830, 
they had become involved in the bison robe trade with Euro- 
peans, which ended in the 1880s, leading to complete eco- 
nomic dependency on the U.S. government. 


Division of Labor. _ The division of labor was based on age 
and sex. Men’s work included hunting, raiding, ceremonial 
activities, and manufacturing all items associated with these 
pursuits. Young boys and elder men in the household were 
often in charge of caring for the horse herd. Women’s tasks 
were associated with domestic activities: gathering food and 
fuel, caring for children, butchering meat, making pemmican, 
erecting and dismantling the lodge, manufacturing all house- 
hold objects, and preparing bison hides for use or trade. 
Young girls assisted their mothers with these tasks, and elder 
women relieved the mother of child-care duties. During the 
bison hide trade period, men’s and women’s labor focused on 
acquisition and production of hides. During the reservation 
period, the division of labor was altered radically with wom- 
en’s work increasingly devalued and confined to the house- 
hold. Since World War II, Cheyenne men and women have 
been employed in a variety of occupations ranging from trap- 
ping to law. 


Land Tenure. Aboriginally, any Cheyenne had the right 
to resources within their territory. Although portions of their 
territory were contested by other Plains Indians, the Chey- 
enne claimed and actively defended the region from the Yel- 
lowstone River to the Arkansas River. Within this territory, 
each band occupied and utilized a favored location, usually 
near major rivers. 


Kinship 


Kin Groups and Descent. Descent was bilateral. Al- 
though clans probably existed when the Cheyenne resided in 
sedentary earthlodge villages during the 1700s, clans no 
longer existed after they became equestrian nomads. 


Kinship Terminology. _ Prior to the alteration of the kin- 
ship system during the reservation period, terminology fol- 
lowed the Hawaiian system, emphasizing horizontal classifi- 
cation along generational levels. 


Marriage and Family 


Marriage. Marriage was a formal matter. Premarital sex 
was strictly prohibited and a girl’s virginity was carefully 


guarded by her family. Because a young man postponed mar- 
riage until he had horses and a respectable war record, court- 
ship often lasted for several years. The most respectable mar- 
riages were arranged between families, although elopement 
took place. Until the pattern was interrupted by epidemic dis- 
ease and warfare, marriage was forbidden to a relative of any 
degree. Most marriages were monogamous, but polygyny was 
permitted, often of the sororal type, with the levirate also 
practiced. Today there is still concern about the degree of re- 
latedness between a couple wanting to marry. Traditionally, 
postmarital residence was uxorilocal. With the incorporation 
of the Dog Soldiers into the tribal circle, residence shifted in 
that portion of Cheyenne society to patrilocality, resulting in 
two residence patterns after 1860. Divorce could be initiated 
by either the husband or wife for mistreatment, adultery, or 
other marital transgressions. A man could publicly disgrace 
his wife by “throwing her away” at a public gathering. 


Domestic Unit. The primary unit of cooperation and sub- 
sistence was the vestoz, a residential extended family of re- 
lated women and their conjugal families. Although the nu- 
clear family is the predominant pattern today, extended 
families still exist, often as an adaptation to the high unem- 
ployment rates, poverty, illegitimacy, and other socioeco- 
nomic factors associated with social disadvantage. 


Inheritance. Some of a man’s personal possessions were 
buried with him, but all the remaining property was given to 
nonrelatives. The widow and her children retained nothing. 
At funerals today, give-aways are still held before the body is 
buried and one full year after the death. Contemporary inher- 
itance patterns are defined by legal stipulation and kinship. 


Socialization. Children were generally raised permissively. 
Social ideals were taught through advice, counsel, and dem- 
onstration. Although physical punishment was rarely used, 
gossip, teasing, and sometimes ostracism acted as negative 
sanctions if the child misbehaved. Many of these mechanisms 
are used today, but physical punishment is also now used to 
correct undesirable behavior. 


Sociopolitical Organization 
Social Organization. Although kinship was the founda- 


tion of Cheyenne society, there coexisted four types of social 
organization: the vestoz (a camp), the manhastoz (a bunch), 
the notxestoz (military society), and the manhao (a sacred 
band). The manhastoz was structurally similar to the vestoz, 
but was larger and usually organized around a chief’s house- 
hold; it was organized for trade rather than strictly subsist- 
ence pursuits. The manhao, the largest traditional Cheyenne 
social unit, was composed of numerous vestoz and manhastoz 
led by council chiefs. Most important, these ten “sacred 
bands” were recognized as having a camping position in the 
Cheyenne tribal circle when they came together to conduct 
ceremonies. The 1849 cholera and 1850-1851 smallpox epi- 
demics and White expansion resulted in three “sacred bands” 
becoming extinct and others being depopulated. In response, 
a notxestoz, the Dog Soldier Military Society, merged with 
the remnant Mas’kota band and was added to the Cheyenne 
tribal circle. Aside from kin-based groups, there were various 
sodalities for men and women. The most famous male sodal- 
ity was the Contraries; other male sodalities included the 
Buffalo Men and Horse Men. Women’s sodalities focused on 
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skill and achievement in manufactured articles, the most im- 
portant being the Quillwork Society. In modern times, the 
War Mothers Association was organized to honor Cheyenne 
veterans. 


Political Organization. Cheyenne political organization 
was unique among Plains equestrian peoples. They main- 
tained a Council of Forty-four, leaders who made decisions 
for the entire tribe consisting forty headsmen (four from each 
of the ten bands) and four councilmen known as the old man 
chiefs. They were considered the wisest men and were often 
the tribal religious authorities. Each council member had 
equal authority and served for ten years. The Council of 
Forty-four met during the summer when the tribe congre- 
gated for ceremonies and decided on future tribal move- 
ments, relations with other tribes, the schedule of tribal cere- 
monies, and important internal tribal matters. To carry out 
their decisions, the Council of Forty-four relied upon the six 
Cheyenne military societies. Membership in any of the mili- 
tary societies was open to all young men, although most boys 
joined their father’s society. In addition, each society selected 
several young women, known for their chastity and virtue, 
who served as assistants in society ceremonial functions. 


Social Control. The mechanisms of social control ranged 
from public ridicule, social withdrawal, songs, and ostracism 
to physical punishment carried out by the military societies. 
Such mechanisms were replaced during the reservation pe- 
riod. After allotment and Oklahoma statehood in 1906, the 
Southern Cheyenne came under the legal jurisdiction of state 
law enforcement agencies. Since that time, the Southern 
Cheyenne, like the Northern Cheyenne, have instituted a tri- 
bal police force and tribal court system. 


Conflict. Forced onto the plains through conflict, the 
Cheyenne, between 1790 and 1850, warred against the Crow, 
Shoshone, Pawnee, and numerous other tribes to establish 
hunting territories, to acquire new land, and to maintain an 
advantageous position in their trade relations with other 
tribes and Europeans. Other reasons for going to war were 
more individualistic, usually to acquire horses, take captives, 
or gain revenge. After 1850, the nature of warfare changed 
and the growing conflict with Whites became a fight for sur- 
vival. 


Religion and Expressive Culture 


Religious Beliefs. The Cheyenne world was a dynamic, 
operative system with interrelated components. Within the 
Cheyenne universe (Hestanov), the world was divided into 
seven major levels. Spirit-beings (maiyun) reside in this uni- 
verse and their sacredness is relative to their relationship to 
Ma’heo’o, the creator of all physical and spiritual life in Hes- 
tanov. These levels are intersected by the Maiheyuno, a per- 
sonal spirit residing at each of the cardinal directions. Vari- 
ous animals, birds, and plants are manifestations of these 
spirit-beings. In Cheyenne religious expression, aspects of 
these spirit-beings or the spirit-beings themselves are en- 
twined symbolically with plant and animal forms portrayed in 
Cheyenne ceremonies. Many Cheyenne today view the 
world’s ecological crisis as an end to Hestanov. Christian 
missionary activity has been continuous among the Chey- 
enne for a century, especially the Mennonites and Catholics. 
Today there is a variety of religious beliefs and expressions in- 
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cluding Christianity and the American Indian church, al- 
though Sacred Arrows (Mahuts) and the Medicine Hat 
(Isiwun) remain the most venerated sacred objects. 


Religious Practitioners. Aside from the Keepers of Ma- 
huts and Isiwun and the arrow priests, there were numerous 
Cheyenne shamans and doctors, each possessing a particular 
teligious or healing power. 


Ceremonies. There were four major religious ceremonies: 
the renewal of Mahuts, the Hoxehe-vohomo’ehestotse (New 
Life Lodge or Sun Dance), the Massaum (Animal Dance), 
and Isiwun. Mahuts was given to the Cheyenne by their cul- 
tural hero, Mutsoyef (Sweet Medicine). The four Sacred Ar- 
rows included two “Man Arrows” for warfare and two “Bison 
Arrows” for hunting. The Arrows were renewed every few 
years, unless a murder took place or a pledger needed their 
blessing. Presently, the renewal of the Mahuts, the New Life 
Lodge, and ceremonies surrounding Isiwun are still per- 
formed. 


Arts. Aboriginal arts featured a particular musical style, 
songs, and an artistic tradition, all important parts of Chey- 
enne social and ceremonial life. The Cheyenne artistic tradi- 
tion reflected not only the sacred but the socioeconomic pur- 
suits of men and women. Presently, there are a number of 
prominent Cheyenne artists, and Cheyenne songs are still 
performed at various functions. 


Medicine. Disease arose from both natural and supernat- 
ural causes. Curing techniques involved the use of herbal and 
root remedies, ritual purification, the sweat lodge, smoking, 
prayer, and sometimes surgery. Both men and women were 
healers. Treatment of sickness was designed to restore the pa- 
tient not only biologically but spiritually as well. Presently, 
most Cheyenne use Western clinical medicine to cure afflic- 
tions, but native healers are still used by many people. 


Death and Afterlife. Cheyenne believed that death, like 
disease, could have a natural or spiritual causation. As a cul- 
tural phenomenon, death was a spiritual process. At birth, 
Ma’heo’o provided the child with the “gift of breath/power” 
(omotome) and “spiritual potential” (mahta’sooma). These 
two gifts are developed through life. As a person ages, the 
process is reversed. Mahta’sooma leaves the body, resulting in 
behavior and cognitive changes. Next omotome departs, 
bringing on death. The spirit of the deceased then travels up 
the long fork of the Milky Way to Seana, the camp of the 
dead. If the dead individual was an outcast, died in a violent 
accident or by suicide, or was an unredeemed sinner, he or 
she would travel the “suicide road,” the short fork of the 
Milky Way. Others would return to earth as malevolent spir- 
its. The concern for following the “good life,” and so to have a 
“good death,” is still prevalent among the Cheyenne. 
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Chickasaw 





The Chickasaw are a Muskogean-speaking American Indian 
group whose aboriginal homeland was located in present-day 
northeastern Mississippi. The Chickasaw, one of the so- 
called Five Civilized Tribes, numbered about five thousand in 
1600 and about seven thousand in 1980. 

By the nineteenth century the expansion of White settle- 
ment and resulting pressure on land and animal resources 
had forced the Chickasaw to abandon hunting and take up 
farming on a full-time basis. Continued White expansion and 
desire for the Chickasaws’ land slowly pushed the group to 
give up their lands and migrate to Indian Territory (Okla- 
homa), a process that was completed by 1832. In 1906 the 
tribal governments of the Chickasaw and the other Civilized 
Tribes were dissolved by the federal government. In the 1980s 
the descendents of the Chickasaw located in Oklahoma 
numbered approximately seven thousand, and their tribal af- 
fairs were overseen by a tribal governor and ten-member ad- 
visory council. 

The Chickasaw subsisted through a combination of 
hunting, fishing, gathering, and agriculture. Bison, deer, and 
bear were the most prized game animals, and hunting expedi- 
tions often took the Chickasaw men on long excursions 
throughout the Mississippi valley region. 

Chickasaw society was characterized by a moiety organi- 
zation, each half of which was divided into a number of exo- 
gamous matrilineal clans. Each moiety was headed by a priest 
whose primary responsibility was to oversee religious ceremo- 
nies. Political leadership was vested in a head chief whose po- 
sition was inherited within the leading clan and who was ad- 
vised by a council of clan leaders and elders. At the bottom of 
Chickasaw society was a class of slaves taken in battles with 
neighboring tribes. 

The supreme deity of the Chickasaw was Ababinili, be- 
neath whom there were numerous lesser deities, witches, and 
evil spirits. The Chickasaw believed that after death those 
who had led a good life found reward in the heavens, and 


those who were evil wandered endlessly in a land of witches. 
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Chilcotin 


The Chilcotin (Tsilkotin) are an Athapaskan-speaking group 
who live in the valley region of the Chilcotin River in south- 
central British Columbia. Their culture is basically of the 
Subarctic Athabaskan type, but they have been strongly influ- 
enced by the culture of the neighboring groups of the Plateau 
area of northwestern North America. There were seventeen 


hundred Chilcotin in 1978. 
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Chinook 





ETHNONYMS: Cheenook, Tchinouks, Tsniuk 

The Chinook are an American Indian group who joined 
the Chehalis Indians and other tribes of Oregon and Wash- 
ington in the mid-nineteenth century following the decima- 
tion of their tribe by smallpox epidemics in 1782-1783, 
1830-1833, and 1853. In the 1970s the descendants of the 
Chinook resided on or near the Chehalis Indian Reservation 
in Washington. The Chinook language is classified in the 
Penutian language phylum. In the late 1700s the Chinook 
numbered about two thousand and occupied the region of 
the lower Columbia River and the adjoining coastal area in 
Oregon and Washington. The Chinook included the Lower 
Chinook groups (Chinook, Clatsop, and Shoalwater) and 
the Middle groups (Clackamas, Cathlamet, and Wah- 
kiakum). 

Salmon fishing was their principal economic activity, but 
gathering berries and nuts and hunting deer, elk, and small 
game were also important. Autonomous villages were led by 
chiefs, and local society was divided into an upper class of 
chiefs, shamans, warriors, and traders, a class of commoners, 
and a slave class. Traditional religious life centered around 
guardian spirits sought through fasting and prayer in adoles- 
cence. 
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Chipewyan 





ETHNONYMS: Orchipoins, Otchipiweons 


Orientation 


Identification. The Chipewyan are a Subarctic group 
whose name is derived from a Cree word meaning “pointed 
skins,” a reference to the cut of the caribou-skin hunting shirt 
traditionally worn by the men. The Chipewyan referred to 
themselves as “Dene,” meaning “human” or “the people.” 


Location. In aboriginal times Chipewyan territory ex- 
tended west from Hudson Bay along the Seal River to Lake 
Athabasca and north above the Arctic Circle to near the 
mouth of the Coppermine River at Coronation Gulf. During 
the nineteenth century the Chipewyan abandoned the north- 
ernmost parts of this territory while pushing westward to 
Great Slave Lake and the Slave River and southward to the 
Athabasca River. In the north this region consists of rolling, 
boulder-strewn, and lichen-covered hills and valleys inter- 
laced with numerous lakes, rivers, and streams. To the south 
this barren-ground environment gives way to a spruce- 
dominated boreal forest transition zone that includes bogs, 
patches of tundra, and stands of juniper, aspen, and birch. 


Demography. _In the late eighteenth and early nineteenth 
centuries the Chipewyan numbered between thirty-five hun- 
dred and four thousand, an estimate that probably reflects 
the effects of smallpox epidemics in 1781-1782 and 1819. In 
the twentieth century tuberculosis has been a major health 
problem for the Chipewyan, and they were severely affected 
by influenza outbreaks in the 1920s and a measles epidemic 
in 1948. In 1982 the Chipewyan numbered approximately 
five thousand. 


Linguistic Affiliation. Chipewyan is classified in the 
Northern Athapaskan subfamily of the Athapaskan language 
family. 


History and Cultural Relations 


At the beginning of the historic period the native groups 
neighboring the Chipewyan included Western Woods Cree 
to the south, Inuit to the north, and Dogrib, Slavey, and Bea- 
ver to the west. To the northwest was a regional group of 
Chipewyan usually identified as the Yellowknife. Aboriginally 
and in historic times the Inuit and Western Woods Cree were 
considered enemies. Even today, in settled Cree-Chipewyan 
communities, ethnic relations are usually strained. 
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Direct contact with Europeans was initiated in the late 
seventeenth century when French and English traders en- 
countered Chipewyan women and children who had been 
taken captive by the Cree. Direct trade with the English was 
established in 1715, and in 1717 the English established a 
post at Churchill (Prince of Wales Fort) on Hudson Bay for 
the purposes of carrying on this trade. In response to the pres- 
sures of the fur trade and the desire for European trade goods, 
during the late eighteenth and early nineteenth centuries 
some groups of Chipewyan moved permanently into the bo- 
real forest zone, where fur-bearing game was more plentiful. 
Those groups became known as the Boreal Forest Chipe- 
wyan, and those who continued to occupy the forest edge and 
the barren grounds and hunt caribou became known as the 
Caribou Eater Chipewyan. In 1846 Roman Catholic mis- 
sionaries established a mission at Lake Isle a la Cross, and in 
1912 an Anglican mission was founded at Churchill. 

In 1899 and 1907 treaties with the Dominion of Canada 
extinguished Chipewyan land titles in exchange for annuity 
payments and other considerations. Many of the lifeways of 
the early-contact period persisted among the Caribou Eater 
Chipewyan well into the twentieth century. During the 1950s 
and 1960s, however, repeated government efforts to relocate, 
settle, and acculturate these traditional Chipewyan resulted 
in rapid and disruptive culture change. Nevertheless, even in 
the 1970s some Chipewyan still were committed to the 
caribou-hunting way of life. 


Settlements 


The Chipewyan were highly mobile, with the movement and 
dispersal of camps and hunting groups determined by the na- 
ture and availability of resources, especially caribou. In the 
winter and early spring camps were located at elevated points 
on the forest edge in areas frequented by the caribou. In the 
summer, when caribou were sometimes scarce, camps were lo- 
cated near lakes and streams containing fish. Trade with Eu- 
ropeans and the establishment of European trading posts un- 
dermined the traditional pattern of mobility and gradually led 
to permanent clustered settlements. In the twentieth century 
this trend has been reinforced by government relocation pro- 
grams, the establishment of schools and other services, in- 
creased commerce, and limited wage labor opportunities. The 
traditional dwelling was a conical structure built of a frame- 
work of wooden poles covered with sewn caribou skins. As 
the settlement pattern became more permanent, the tradi- 
tional dwellings were replaced by canvas tents and log homes, 
which were still common in the 1970s. 


Economy 


Subsistence and Commercial Activities. The seasonal 
round of economic activities in aboriginal and early-contact 
times centered on the movement of the caribou herds. In the 
spring when the herds moved out of the boreal forest to their 
breeding grounds on the tundra and in the late autumn when 
they returned, local and regional bands coalesced and situ- 
ated themselves along the migration routes and killed large 
numbers of caribou in communal hunts. Traditionally, hunt- 
ing parties employed the chute and pound method and killed 
the caribou with spears and arrows. In the summer on the 
tundra and in the winter in the boreal forest the herds dis- 
persed and were pursued in small, scattered hunting groups; 


at these times of the year fishing with nets, weirs, spears, bows 
and arrows, and hook and line was also an important subsist- 
ence activity. Other animals hunted included ducks, geese, 
bears, beaver, squirrels, and wolverines. Fur trapping from 
late autumn through early winter was added to the aboriginal 
subsistence pattern after the Chipewyan became involved in 
the European trade. The Boreal Forest Chipewyan, as a con- 
sequence of involvement in fur trade, abandoned seasonal 
migrations to the barren grounds in search of caribou and 
hunted moose and woodland caribou instead. In the 1960s 
limited wage labor and commercial hunting and fishing be- 
came important factors in the Chipewyan economy. 


Industrial Arts. Besides being the main source of food, 
the caribou also provided the raw material for hunting and 
fishing equipment, lodge coverings, clothing, bedding, and 
snowshoe webbing. This material culture complex was con- 
siderably modified quickly by the introduction of European 
firearms and metal tools. Dogs are used as beasts of burden. 


Trade. The Chipewyan were not at first heavily involved 
in the fur trade owing to the scarcity of fur-bearing game in 
their territory. Nevertheless, they did play an active middle- 
man role in connecting European traders with native groups 
farther west, a role that continued to earn them considerable 
profits into the early nineteenth century. 


Division of Labor. Men’s work was concerned primarily 
with hunting and fishing. Women erected lodges, set and 
broke camp, hauled supplies, prepared fires and food, pre- 
pared skins, made clothing, dried meat, cared for children, 
snared small game, and gathered plant foods. The hard lot of 
women reflected their low status in Chipewyan society. 


Land Tenure. In aboriginal and early-contact times re- 
gional bands were associated with the vaguely defined winter- 
ing territories and migration routes of different caribou herds. 
Involvement in the fur trade led to the development of a con- 
cept of land use rights in trapping areas, but not to actual 
land ownership. Land ownership was made more concrete in 
1958 when the Manitoba government required the registra- 
tion of trap lines. 


Kinship 


Kin Groups and Descent. Traditionally, bilateral per- 
sonal kindreds were the basis for networks of cooperation and 
sharing. 


Kinship Terminology. Kinship terminology has changed 
from Iroquois to the Eskimo type as a consequence of Euro- 
pean contact and acculturation. 


Marriage and Family 


Marriage. First marriages were arranged by parents, and 
girls were often betrothed in childhood. Patrilateral cross- 
cousin marriage may have been preferred. Polygyny, usually of 
a sororal type, was permitted and occurred most often among 
group leaders and skilled hunters. In aboriginal and early- 
contact times marriage was unaccompanied by ceremony, but 
today is attended by a Roman Catholic service. In the past 
the newly married couple resided with the bride’s family until 
the birth of their first child, at which time they might take up 
residence with the husband’s family. In more recent times bi- 
local and neolocal residence patterns have become prevalent. 





The option of divorce was available to both husband and 
wife, but was rarely exercised. Divorce is rare among present- 
day Chipewyan as well. 


Domestic Unit. In the historic period and probably in ab- 
original times as well, the basic unit of social organization was 
the hunting group, consisting of a male head and his wife, 
their unmarried children, and, depending on the male head’s 
hunting skill and influence, their married children and their 
families. Throughout the seasonal round of subsistence activ- 
ities, this basic unit remained intact. Involvement in the fur 
trade, sedentization, and acculturation undermined this tra- 
ditional pattern and in the twentieth century has resulted in 
greater emphasis on the nuclear family. Even among those 
Chipewyan who continue to hunt and trap, the traditional 
pattern has been broken as men leave their families behind in 
the villages and hunt alone or in small groups. 


Inheritance. _In aboriginal and early contact times an indi- 
vidual’s property was destroyed at death. Today property is di- 
vided evenly between the deceased’s survivors. 


Socialization. As in adult life, the work responsibilities of 
adolescents and children fell most heavily on females. There 
was no rite of initiation recognizing puberty or adulthood for 
males; for females first menses was marked by a period of iso- 
lation. Among contemporary Chipewyan, boys and girls are 
allowed to play together until about age ten and then are kept 
apart in separate play groups. 


Sociopolitical Organization 


Social Organization. Aboriginally, hunting groups linked 
by ties of marriage and descent constituted local bands aver- 
aging between fifty and sixty persons. Several local bands, in 
turn, made up regional bands of two hundred to four hundred 
persons who identified with particular caribou wintering areas 
and migration routes. In the mid-nineteenth century five 
such regional bands existed. The organization of local and re- 
gional bands remained fairly well intact until the mid- 
twentieth century when increasing sedentization resulted in 
the deterioration of larger group identity and solidarity. 


Political Organization. Positions of leadership embodying 
power and authority were not present among the aboriginal 
and early-contact Chipewyan; however, individuals with 
unique proven ability were accorded respect and influence. 
Such men were often hunting group and band leaders. After 
contact, participation in the fur trade and the desire of Euro- 
peans to deal with groups rather than individuals led to the 
development of the trading chief whose responsibility it was 
to command small expeditions to European trading posts. In 
1900 the Canadian government created the position of chief 
in order to facilitate its official dealings with the Chipewyan. 
Until the 1930s this elected position was occupied by re- 
spected leaders, but since that time the position has lost 
much of its influence as Chipewyan have tended to interact 
with the government on a more individual basis. 


Conflict and Social Control. In the past the fluidity of 
local and regional band structure served to diffuse group ten- 
sions. This outlet, however, has become increasingly less 
available as the Chipewyan have settled in permanent vil- 
lages. In the mid-twentieth century the tensions resulting 
from settled life and the concentration of large groups of peo- 
ple from different local bands have been exacerbated by the 
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breakdown of traditional patterns of sharing and cooperation 
under the influence of a cash economy. In response to these 
tensions, some families have returned to the more nomadic 
hunting and trapping way of life in the bush. 


Religion and Expressive Culture 
Religious Beliefs. Chipewyan religious beliefs were based 


on the idea of power being given to human beings in dreams 
by animal spirits. This power could be used to cure sickness or 
control game and other natural phenomena and was a factor 


in leadership. Today most Chipewyan are practicing Roman 
Catholics. 


Religious Practitioners. Shamans, in particular, were be- 
lieved to possess supernatural powers. 


Arts. Drums are the only musical instruments known to 
have existed in aboriginal times. 


Medicine. _ Illness was believed to be the result of hostile, 
usually non-Chipewyan sorcerers. In curing ceremonies the 
shaman sang and danced to summon his spirit helpers. It was 
believed, however, that he would be successful only if his 


powers exceeded those of the sorcerer causing the sickness. 


Death and Afterlife. Except in the case of the very old, 
death, like illness, was thought to be the work of a hostile sor- 
cerer. The Chipewyan believed that the dead are reincarnated 
and return to earth as men or wolves and often with supernat- 
ural powers. In aboriginal and early-contact times hunting 
groups abandoned their camp after a member’s death and left 
the deceased unburied. 
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Chiricahua 





ETHNONYM: Aiaho 

The Chiricahua are an Athapaskan-speaking American 
Indian group whose traditional homeland was located in 
present-day southeastern Arizona, southern New Mexico, 
southwestern Texas, and the adjacent areas of northern Mex- 
ico. At the beginning of the nineteenth century they num- 
bered about one thousand. 

During the latter half of that century the Chiricahua en- 
gaged in an extended period of warfare with the United States 
that finally ended in 1886 when they surrendered and began 
serving a twenty-seven-year term as prisoners of war in Indian 
Territory (Oklahoma). In 1913 they were freed and given the 
choice of remaining in Oklahoma or relocating to the 
Mescalero Reservation in southern New Mexico. In the 
1980s about five hundred Chiricahua were living in Okla- 
homa and an indeterminate, but small number were living 
with Mescalero and Lipan Apache on the Mescalero Reserva- 
tion. The tribal government on this reservation consists of an 
elected president, vice president, and an eight-member advis- 
ory council. 

Originally, the Chiricahua earned their subsistence pri- 
marily through hunting and gathering, but in later historic 
times they also practiced some agriculture. Deer, taken with 
bows and arrows, were the most important game animals. 

Chiricahua society was organized into three bands, each 
of which was composed of several extended families. Formal 
political authority extended no further than the level of band 
leaders who wielded influence on the basis of their recognized 
wisdom and skill in warfare. The Chiricahua believed in nu- 
merous supernatural beings; religious leadership was provided 
by male and female shamans who specialized in certain types 
of ceremonies and cures. 

See also Mescalero Apache 
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Chitimacha 


The Chitimacha (Shetinasha) live in southern and south- 
western Louisiana, principally on the Chitimacha Indian 
Reservation on Grand Lake near Charenton, Louisiana. In 
the 1980s they spoke a language isolate in the Macro- 
Algonkian phylum and numbered about six hundred. 
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Choctaw 





ETHNONYMS: Chacktaws, Chaquita, Chat-Kas, Tchatakes, 
Tchiactas 


Orientation 


Identification. The Choctaw are an American Indian 
group who lived aboriginally in Mississippi. “Chahta,” the 
Choctaw’s name for themselves, is probably a term of native 
origin derived from Hacha Hatak, “River People.” 


Location. In the eighteenth century, the Choctaw popula- 
tion was centered in central and southern Mississippi. Most 
Choctaw now live in Oklahoma and Mississippi. 


Demography. _ Historically, the Choctaw were one of the 
largest tribes in the Southeast. In spite of major population 
losses through warfare and disease in the early historical pe- 
tiod, the population in 1831 was 19,554. In 1980, there were 
6,000 Choctaw in Mississippi and 10,000 in Oklahoma. Over 
100,000 people in Oklahoma claim some Choctaw ancestry, 
however. Small numbers of Choctaw have migrated to urban 
areas in Texas, California, and Illinois. 


Linguistic Affiliation. | The Choctaw language belongs to 
the Muskogean family, which also includes Creek and 
Chickasaw. 


History and Cultural Relations 


Choctaw origin legends describe a migration of the Choctaw 
and Chickasaw from farther west, but there is no known ar- 
chaeological evidence for this. Native groups bordering the 
Choctaw territory at the time of European contact included 
the Creek east of the Tombigbee River, the Chickasaw in 
northern Mississippi, and the Natchez to the west on the Mis- 
sissippi River. Along the Gulf Coast were closely related 
Choctaw-speaking tribes: the Pascagoula, the Acolapissa, 
and the Bayogoula. Choctaw relations with other major tribes 
were characterized by customary warfare associated with the 
receiving of young males into adulthood. 

The first written account of the Choctaw is in the chron- 
icles of the Hernando de Soto expedition in 1540. Permanent 
European contact began with French settlements on the Gulf 
Coast in 1699. The Choctaw were rapidly plunged into a 
complicated colonial rivalry as European powers sought to 
utilize Indian allies to carry out their territorial designs and to 
profit from the trade in guns, deerskins, and slaves. The 
Choctaw allied with the French operating from New Orleans 


in efforts to get European goods as well as guns to protect 
themselves from the English and their allies. With the ending 
of colonial rivalry and the establishment of the American na- 
tion, warfare was curtailed. 

The Choctaw joined with the United States in the War 
of 1812 against their traditional enemies, the Creeks, and the 
British. But the Treaty of Fort Adams in 1801 had begun a 
pattern of progressive loss of Choctaw land, which resulted in 
removal thirty years later. In each treaty, the Choctaw were 
forced to cede more land and more prerogatives to the United 
States. Choctaw leaders such as Pushmataha were aware of 
the threat imposed by the growing number of White settlers 
in the Southeast and consciously decided to adopt White 
ways as a means of survival. Missionaries established schools 
in response to a Choctaw request. With the spread of literacy, 
the Choctaw adopted formal written rules passed in district 
councils in the place of customary law. But these changes did 
not affect the demand for Indian removal that resulted in the 
Treaty of Dancing Rabbit Creek in 1831 requiring the re- 
moval of the Choctaw to Oklahoma. 

Under this treaty, Choctaws could elect to remain in 
Mississippi with individually owned lands, but when large 
numbers attempted to use this provision, the treaty agent de- 
liberately failed to record their claims. In the coming years, 
the remaining Choctaw were robbed of their possessions, and 
most eventually were forced to go to Oklahoma. Some 
Choctaw remained as subsistence farmers on unoccupied 
marginal lands in east central Mississippi. The descendants of 
these two groups compose the current Oklahoma and Missis- 
sippi Choctaw populations. 


Settlements 


The basic Choctaw social unit was the town, usually located 
along tributaries of major rivers. Approximately ninety towns 
were divided into three major districts clustered in the upper 
reaches of the Pearl River, the western tributaries of the Tom- 
bigbee River, and the Chickasawhay River in southern Mis- 
sissippi. Settlements ranged from fifty to five hundred people. 
Larger towns were fortified and had a physical center includ- 
ing a council house and field for stickball. These larger towns 
served as social, economic, and religious centers for surround- 
ing settlements. With the end of colonial warfare, the popula- 
tion dispersed from the towns and from the centers of the dis- 
tricts. Following removal to Oklahoma, the more accultur- 
ated mixed-blood Choctaw settled in the rich bottomlands, 
while the more traditional Choctaw settled in isolated com- 
munities in hill country. The Mississippi Choctaw remained 
on marginal land protected by hills and swamps. The pur- 
chase of lands for the current Mississippi Choctaw Reserva- 
tion centered on lands where Choctaw were located, resulting 
in a dispersed pattern of six major reservation communities. 
In Oklahoma, the Choctaw are concentrated in what was the 
old Choctaw Nation in southeastern Oklahoma. Here tradi- 
tional Choctaw rural communities still exist on more mar- 
ginal lands. 

The aboriginal Choctaw house was of wattle-and-daub 
construction, oval or square, with a single door, no windows, 
and a steeply sloping roof of thatch. This was usually accom- 
panied by one or more open roofed structures, referred to as 
summer houses, and by granaries. In this century, most rural 
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Choctaw have lived in poorly constructed frame houses, but 
public housing programs have made great improvements. 


Economy 


Subsistence and Commercial Activities. _ In the latter half 
of the eighteenth century the Choctaw were among the most 
accomplished farmers in the Southeast, but this was only an 
intensification of the basic Southeastern pattern of maize, 
beans, and squash cultivation supplemented by hunting, fish- 
ing, and collecting. The arrival of Europeans brought addi- 
tional vegetables, cattle, horses, and cotton. During the 
eighteenth century the trade in deer skins resulted in first an 
expansion of hunting and then an increase in agriculture and 
cattle as the deer population declined. In the nineteenth and 
early twentieth centuries, rural Choctaw remained subsist- 
ence farmers, often in debt to the cotton sharecropping sys- 
tem. Agriculture was supplemented by work in forestry and 
agricultural day labor. In the 1970s and 1980s, the Missis- 
sippi Choctaw successfully established tribal industries in- 
cluding construction and electronic component and greeting 
card assembly. Lacking a reservation land base, the Okla- 
homa Choctaw have been less successful in establishing eco- 
nomic enterprises and are largely dependent on employment 
in forestry, seasonal wage work, and governmental assistance. 


Industrial Arts. Aboriginal crafts included pottery, carv- 
ing of wood, stone, and shell, and basket and textile weaving. 
Today basket weaving continues among the Choctaw, but the 
number of skilled craftspeople is declining because of limited 
markets. Making traditional nineteenth-century Choctaw 
clothing to wear at special events remains important. 


Trade. The Choctaw participated in the complex of abo- 
riginal trade linking the shell of the coastal areas with stone 
and related products of the interior. Competition over the 
trade for deerskins and guns was a major factor in eighteenth- 
century Choctaw affairs. By the nineteenth century, the re- 
placement of Indians by African slaves and the decline in 
deer led to an expansion of peaceful trade in agricultural 
products and cattle. 


Division of Labor. Aboriginally, women and children 
cared for the crops, while the men cleared fields and helped 
with planting and harvesting. Women prepared food, made 
clothes, pottery, and baskets, and cared for the children. Men 
hunted, built houses, and performed ritual activities. Both 
women and men practiced medicine. Men became more in- 
volved in agriculture with the use of domesticated animals for 
cultivating crops, but subsistence farming involved both men 
and women in major shared activities. With the rise of an in- 
dustrial economy, men and women were able to gain employ- 
ment outside the home. 


Land Tenure. Aboriginally, individual ownership was lim- 
ited to use rights for homesites and lands under cultivation or 
improvement. Although men cleared land and built houses, 
these were the property of the wife and her female descen- 
dants as long as the land and house were being utilized. Those 
Choctaw remaining after removal had to register land in the 
name of the male head of household, but most of these land 
titles were quickly lost, leaving the Mississippi Choctaw 
largely without land until the establishment of the Choctaw 
Agency in 1918. The reservation is held by the federal gov- 
ernment as trustee for the Mississippi Choctaw. Individual 
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homesites are allocated by the Tribal Council. In the 
Choctaw Nation in Oklahoma, the traditional land use pat- 
terns were lost with the abolishment of the Choctaw Nation 
and allocation of Choctaw lands to individuals by the U.S. 
government. Most of this land soon passed to White owner- 
ship leaving the Oklahoma Choctaw without a reservation 
land base. 


Kinship 

Kin Groups and Descent. Choctaw society was divided 
into two matrilineal exogamous moieties and six matrilineal 
clans. The remaining kinship unit was the locality group simi- 
lar to the “house names” of the Chickasaw. Members of dif- 
ferent clans lived together in the same town. But since inheri- 
tance rules followed the female line, it is probable that 
residency was matrilocal. With the disruption of removal and 
increasing White contact, the clan system was undermined, 
and matrilineality was largely replaced by patrilineality. 


Kinship Terminology. Traditional terminology followed 
the Crow system. 


Marriage and Family 


Marriage. In the traditional marriage system, exogamy ap- 
plied to the matrilineally based moieties. Marriages were usu- 
ally monogamous, but polygyny was permitted. Marriage re- 
quired the consent of the bride and her mother, and involved 
a ceremony involving members of both kinship groups. Di- 
vorce was common and could be obtained easily by either 
party. 

Domestic Unit. Until this century extended families were 
common. While the nuclear family predominates, three- 
generation families often occur because of poverty and illegit- 
imacy. 

Inheritance. Traditionally, all property except individual 
personal property passed through the female line. After the 
abolishment of Choctaw governments in Mississippi in 1830 
and Oklahoma in 1906, patrilineal patterns of inheritance 
came to dominate. 


Socialization. Children are raised permissively with little 
direct punishment or direct orders. Ridicule, ignoring, and 
threat of external forces are used to discipline children. Direct 
aggression and hostility are discouraged. Parents encourage 
their children to continue their education, but such encour- 
agement rarely is expressed directly or forcefully. 


Sociopolitical Organization 


Social Organization. Choctaw social organization was 
based on two geographic units: the three districts and ninety 
towns, and three social units: moieties, clans, and locality 
groups. The relationships among these units are not com- 
pletely clear. Early descriptions of the Choctaw show a confu- 
sion of names of geographic division, moieties, clans, and lo- 
cality groups. At all levels, leadership was by older proven 
warriers called “beloved” men. 


Political Organization. The two matrilineal exogamous 
moieties of the Choctaw resemble the White, or peace, moi- 
ety and the Red, or war, moiety of other Southeastern tribes. 
The moiety and clan divisions were basic to kinship, cere- 
mony, and political affairs. The heads of respective clans were 


responsible for adjudicating disputes. If the principal men in 
two divisions could not agree on the outcome of a case, it was 
referred to the leading men of the next larger divisions. Major 
officials within a town were selected from the leaders of the 
local groups within the town. Each town had a chief who, 
with his spokesman, supervised civil affairs and ceremonies. 
A war chief and his assistants led the men in time of war. The 
leadership pattern at the town level was duplicated at the dis- 
trict level. Early in the eighteenth century there may have 
been a central district and head chief for the tribe as a whole, 
but if so this had been abandoned by midcentury as a result of 
civil strife. The primary means of achieving consensus on 
major courses of action was the council. District councils 
were called by the district chief, and national councils were 
called by the three district chiefs acting jointly. In 1834, the 
Choctaw adopted a constitution for the Choctaw Nation in 
Oklahoma that was in force until the Choctaw Nation was 
abolished as a territorial government by the U.S. Congress in 
1906. Nevertheless, the Choctaw Nation of Oklahoma con- 
tinues to exist as a nonterritorial organization conducting ac- 
tivities and enterprises for the Choctaw there. The remaining 
Mississippi Choctaw did not adopt a constitution until 1945, 
but since then they have operated a tribal government with 
jurisdiction over the reservation lands in Mississippi. 


Social Control. Avoiding direct conflict, gossip, and 
avoidance have been important forms of social control. 
Witchcraft declined in importance in the eighteenth century. 
Tribal judicial authority was ended in Mississippi with re- 
moval, and in Oklahoma with the abolishment of the 
Choctaw Nation in 1906. But local judicial control under tri- 
bal courts was reestablished on the Mississippi Choctaw res- 
ervations in 1978 through a ruling of the U.S. Supreme 
Court. 


Conflict. In the eighteenth century the Choctaw were di- 
vided over the proper relationship with European powers. In 
the nineteenth and twentieth centuries the expansion of the 
money economy resulted in conflicts over participation in the 
White-dominated market economy. While this social class 
discord involved conflict between mixed-bloods and full- 
bloods in Mississippi prior to removal and later in Oklahoma, 
the same dissension exists among the predominantly full- 
blood Mississippi Choctaw. For the latter a major external 
conflict arose from the acute racism of surrounding White so- 
ciety, which did not noticeably improve until the 1970s. 


Religion and Expressive Culture 


Religious Beliefs. Choctaw traditional religion was largely 
unrecorded before early nineteenth-century Christian mis- 
sionaries influenced traditional practices. The Choctaw 
maintain a deep faith in supernatural forces linking humans 
and other living creatures. The importance of maintaining 
harmony with nature, fellowmen, and the supernatural world 
is central to Choctaw beliefs. The status of a supreme being 
in traditional Choctaw religion prior to the spread of Chris- 
tianity is not clear. Their belief in numerous animal and an- 
thropomorphic spirits who influenced human affairs contin- 
ued, however, after the coming of Christianity. Today the 
Baptist denomination predominates among Choctaw in 
Oklahoma and Mississippi. 


Religious Practitioners. _In aboriginal times, the influence 
of Choctaw prophets and doctors was considerable, and the 
belief in witchcraft was strong. By the nineteenth century, the 
influence of Christian Choctaw pastors was important in 
most Choctaw communities in Oklahoma and Mississippi. 


Ceremonies. Choctaw ceremonies were similar to other 
Southeastern tribes, with the Green Corn ceremonies being 
most important. Observers noted that the Choctaw held 
fewer religious ceremonies and more social dances than their 
neighbors. Both dances and ceremonies were closely associ- 
ated with the very popular stickball game similar to lacrosse. 


Arts. In addition to their industrial arts, the Choctaw were 
well known for singing and storytelling. In addition to tradi- 
tional music, the Choctaw enjoy country music. 


Medicine. The Choctaw believe serious persistent ill- 
nesses to be a product of spiritual evil often associated with 
witchcraft. Curing consisted of herbal medicines, ritual puri- 
fications, and the enlistment of spirit helpers to drive out evil 
forces. Western clinical medicine is generally used today, but 
native Choctaw doctors are still consulted. 


Death and Afterlife. Death, like disease, could be the re- 
sult of either natural or supernatural forces. Choctaw be- 
lieved in an afterworld to which spirits of the dead go and in 
which individuals experience reward or punishment depend- 
ing on their life on earth. Funeral ceremonies are the most 
important life cycle ritual. 
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Chumash 





ETHNONYM: Santa Barbara Indians 

The Chumash are a Hokan-speaking American Indian 
group who in the late eighteenth century was located in pres- 
ent-day southern coastal California near Santa Barbara and 
numbered between ten thousand and eighteen thousand. 
The Chumash were primarily gatherers whose food staple was 
the acorn. In addition, inland groups hunted deer and rab- 
bits, while coastal groups fished, hunted waterfowl, and har- 
vested shellfish. 

The Chumash were missionized by the Spanish during 
the late 1700s and thereafter were divided into six local 
groups, each associated with a specific mission station and 
led by a chief who inherited his position. Shamans cured the 
sick with a combination of herbal medicines and powers ob- 
tained from guardian spirits. Missionization was complete by 
the beginning of the nineteenth century and was accompa- 
nied by a dramatic decline in the population as a result of dis- 
ease. In 1980 an unknown number of Chumash were assimi- 
lated into the general population of southern California, 
while about 120 of their number lived on the small Santa 
Ynez Indian Reservation near Santa Barbara. The tribal gov- 
ernment on the reservation consists of a general council of all 
members twenty-one years of age or older and an elected five- 
member business council. 
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Coast Miwok 


The Coast Miwok (Olamentke), including the Lake Miwok, 
lived on the California coast north of San Francisco and in- 
land to Clear Lake. They spoke languages of the Miwok fam- 
ily of the Penutian phylum. There are a few descendants of 
the Coast Miwok still living in California, but the culture has 
disappeared. 

See also Miwok 
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Cocopa 





ETHNONYMS: Cocapa, Cocopah, Cucapa, Kokwapa 

The Cocapa are a Yuman language-speaking group in 
the lower Colorado River region and its delta in southwestern 
Arizona and southeastern California, and northwestern 
Sonora and northeastern Baja California Norte in Mexico. 
The Cocopa continue to maintain their identity as an ethnic 
group, although many elements of their material culture have 
disappeared in the delta because of upstream diversions and 
dam construction. The U.S. Cocopa have a tribal council 
consisting of five members and a chairman with jurisdiction 
over the Cocopah Indian Reservation. One group of Mexican 
Cocopa still lives in the area of the Hardy River in Baja Calli- 
fornia Norte. Others live in Sonora—most of these very con- 
servative Indians being in Pozos de Arvizu. There were about 
eight hundred Cocopa living in the United States and Mex- 
ico in 1980. 

Contact with Europeans began early with Hernando de 
Alarcén and Melchior Diaz noting a heavy Indian population 
at the river mouth in 1540. There was intermittent contact 
with Spanish missionaries, with the Cocopa resisting at least 
one attempt at missionization. After the Gadsden Purchase 
in 1853, which put the international boundary in the middle 
of the Cocopa territory, the Cocopa became heavily involved 
in the river trade until the end of the nineteenth century. In 
1917, a reservation was established near Somerton, Arizona, 
but little happened with the government until 1961 when de- 
velopment programs began. Similar programs exist in Mex- 
ico. Most Cocopa are now trilingual in Cocopa, English, and 
Spanish. 

The Colorado River provided ample moisture, particu- 
larly with the summer floods. During the winter months food 
was scarce. After the floodwaters receded the Cocopa planted 
maize, squash, and beans, some of which was irrigated. Prior 
to 1900, mesquite was probably the most important wild 
food, supplemented by screw beans, cattail pollen, tule roots, 
and grass seeds. Animals hunted included deer, wild boar, 
rabbits, dove, quail, and duck. American Cocopa can no 
longer count on fish as a food owing to a lack of river access, 
but Mexican Cocopa still rely on them heavily. 

The Cocopa have patrilineal, exogamous, nonlocalized, 
nonautonomous clans or lineages. Each is associated with a 
particular totem (plant, animal, natural phenomenon). Lead- 
ers are selected for their ability to speak well and to be coun- 
selors to the people. Elaborate rites and ceremonies were as- 
sociated with death and the dead, with cremation of the body 
and personal possessions usually being involved. Cremation 


of the corpse is now illegal in Mexico, but still followed in the 
United States. 
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Coeur D’Aléne 


The Coeur d’Aléne (Skitswish, Schitzui) lived around the 
headwaters of the Spokane River and Coeur d’Aléne Lake in 
northern Idaho in the 1700s, and numbered about three 
thousand. They speak an Interior Salish language and num- 
ber about eight hundred on or near the Coeur d’Aléne Indian 
Reservation in northern Idaho, where they have been largely 


assimilated into American society. 
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Columbia 


The Columbia (Middle Columbia Salish, Sinkiuse), includ- 
ing the Chelan, Methow, Sinkakaius (Sinkaquaiius), and 
Wenatchi (Pisquow, Moses’ Columbia), lived in northwest- 
ern Washington from the Columbia River region to the Cas- 
cades Range and from Wenatchee north to the Canadian 
border. They speak an Interior Salish language, probably 
number about two hundred, and live with other groups on 
Colville Indian Reservation in Washington. 
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Comanche 





ETHNONYMS: Nimenim, Numinu, Numu, Padouca, Snake 
Indians, Téte Pelée 

In historical times, the Comanche were a nomadic 
bison-hunting tribe dominating the southern and southwest- 
ern Great Plains and famous for their war exploits against the 
Mexican and U.S. armies, the state of Texas, and other tribes. 
They spoke a Central Numic language closely related to those 
spoken by the Eastern Shoshone, Northern Shoshone, and 
Western Shoshone. They apparently separated from other 
Shoshonean groups in Wyoming in the seventeenth century, 
moving to the plains area of southeastern Wyoming and east- 
ern Colorado, and later spreading into western Oklahoma, 
Texas, eastern New Mexico, and northern Mexico, as far 
south as Zacatecas and Durango. In the late eighteenth cen- 
tury they were allied with the Kiowa and have remained close 
to them to the present day. During the first half of the nine- 
teenth century there was continual strife with Mexicans, Tex- 
ans, and the U.S. Army. In 1867 the Medicine Lodge Treaty 
with the United States was signed and the Comanche, along 
with the Kiowa and Kiowa-Apache moved to a reservation 
(now a federal trust area) in southwest Oklahoma, where they 
remain today. The tribe’s present constitution and bylaws 
were approved by the Bureau of Indian Affairs in 1966, being 
represented as a tribe on the Kiowa-Comanche-Apache In- 
tertribal Business Committee. Of a total of about nine thou- 
sand Comanche noted in the 1980 census, about thirty-six 
hundred lived in the trust area. 

Before being placed on the reservation, the Comanche in 
historical times were nomadic bison hunters organized into 
numerous bands, of which five were always prominent—the 
Quahadi (Kwahadi), the Penateka (Penande), the Nokoni 
(Detsanayuka), the Yamparika, and the Kotsoteka. The 
bands were nearly autonomous and interconnections were 
very loose. Bison were the subsistence mainstay from the time 
the Comanche moved onto the plains. After the horse was 
acquired, they usually staged communal hunts under the di- 
rection of a hunt leader. Bison were shot with bows and ar- 
rows (later with rifles), stabbed with lances, or sometimes 
driven over a cliff. Men did the hunting and women the 
butchering. Other game hunted included elk, deer, black 
bear, antelope, and, at times, wild horses. In times of neces- 
sity, their own horses would supply the food. Numerous wild 
plants were collected by the women, and agricultural prod- 
ucts could be traded for with other tribes. Today they are 
mainly agriculturalists. The bison-hide-covered tipi was the 
basic dwelling, with wooden frame bungalows and houses re- 
placing them in modern times. 
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Descent was bilateral with no descent groups being pres- 
ent. Kinship terminology for cousins was Hawaiian in type. 
Marriage was usually endogamous within the band commu- 
nity with uxorilocal postmarital residence. The husband was 
obliged to provide food for his wife’s parents. Polygyny, often 
sororal, was practiced to a high degree, with the levirate also 
being present. Children were cherished, although abnormal 
babies were abandoned, as very often were one or both of a set 
of twins. Grandparents, especially grandmothers, played a 
central role in the rearing of children. 

As noted above, the political structure was loosely organ- 
ized, but each band had an elected nonhereditary chief. The 
most famous of these was Quanah Parker (1845-1911) who 
led the Comanche on the reservation from the 1870s until his 
death. Comanche religious practice was very individualistic, 
with emphasis being laid on the male vision quest. The quest 
gave power to individuals but entailed restrictive practices 
and taboos. There were no priests and few group ceremonies. 
The Comanche believed in a creator spirit and its counter- 
part, an evil spirit, and accepted the Sun, the Earth, and the 
Moon as deities. The religion was animistic with natural ob- 
jects and animal spirits (except for dogs and horses) having 
various powers. Medicine men served as intermediaries and 
helpers with the spirits and also served practically as curers. 
The Comanche had few ceremonies, but had developed or 
practiced the Beaver Ceremony and the Eagle Dance. Unlike 
most of the other Plains tribes, they never accepted the Sun 
Dance. 
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Comox 





ETHNONYM: Coast Salish 

Comox is the language spoken by the Comox, Homalco, 
Klahoose, and Sliammon American Indians of British Co- 
lumbia. The Comox were located on the east coast of Van- 
couver Island; the one hundred or so remaining Comox cur- 
rently reside on or near the Comox Indian Reserve in Comox 
Harbor. The Homalco, Klahoose, and Sliammon were lo- 
cated on both coasts of the northern Strait of Georgia in Brit- 
ish Columbia. Today, these three groups, numbering about 
eight hundred, reside primarily on the Sliammon Indian Re- 
serve. Comox is a Coast Salish language. The Comox spoke 
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the island dialect; the other three groups speak the mainland 
dialect. These three groups refer to themselves by their re- 
spective group names rather than “Comox.” The Comox on 
Vancouver Island were largely absorbed by the Lekwiltok, a 
Kwakiutl tribe, and are now essentially extinct as a culture. 
Culturally, the Comox were a transitional group between the 
other Coast Salish groups to the south and the Kwakiutl to 
the north. 

First European contact was with Spanish explorers in the 
mid-seventeenth century, though sustained contact did not 
begin until 1843, leading to depopulation and relocations. 
The traditional and, to a large extent, the modern economy is 
based on the sea. Salmon fishing was the most important ac- 
tivity, supplemented by shellfish gathering, deer hunting, 
birding, plant gathering, and other activities. The Comox cul- 
ture displayed many features typical of Northwest Coast 
groups—permanent coastal villages, plank houses, large 
wooden canoes, totem poles, potlatching, trade with interior 
groups, and social classes. The extended patrilineal family 
was the primary kinship group. Traditional religious beliefs 
centered on the acquisition and help of individual guardian 
spirits and curing powers of the shaman. Today most Comox 
are Roman Catholics. 
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Copper Eskimo 





ETHNONYMS: Kidlineks, Killinirmiut, Nagyuktogmiut, 
Qidliniks 


Orientation 


Identification. The people of the Canadian Arctic most 
often referred to as “Copper Eskimos” had no name for them- 
selves as a whole group, but rather referred only to local 
groups. All names for the entire population are those used by 
outsiders. Their nearest neighbors to the west, the Mackenzie 
Eskimo, called them “Nagyuktogmiut” (the people of the car- 
ibou antler). Their eastern neighbors, the Netsilik Inuit, 
called them “Killinirmiut” (also rendered “Kidlineks” or 
“Qidliniks,” people of the boundary). The American explorer 
Schwatka appears to have first used “Copper Eskimo,” an as- 
sociation clearly based on the deposits of copper in their re- 
gion and their use of copper implements. Recently some an- 
thropologists and popular writers have used “Copper Inuit.” 


Location. The Copper Eskimo occupied the coastal and 
adjoining inland regions of much of Victoria Island and the 
opposite shores of the Canadian Arctic mainland. Some also 


hunted off the southeastern shores of Banks Island. Extremes 
of their normal hunting range were 66° to 72° N and 101° to 
122° W. Temperatures for the coldest month, February, aver- 
age from —25° to —30° F and almost all Copper Eskimo 
country lies north of the July 50° F isotherm. Gulfs and straits 
are ice-free for only about three months of the year and snow 
covers the ground usually from some time in September until 
June. Although not a region of extremely high winds, the fre- 
quent storms pack the snow firmly throughout winter. The 
sun remains below the horizon for varying periods around the 
winter solstice and there are also substantial periods of con- 
tinuous daylight. Much of the treeless land is flat with numer- 
ous lakes, Several large rivers reach the coasts. Here and there 
hills or small mountains interrupt the monotony of the land- 


scape. 


Demography. Estimates and censuses from the early 
twentieth century suggest about 800 people, a figure that may 
well represent an average for the precontact period. Later, 
during the fur trade era beginning in 1916, there was a slow 
growth in numbers until improved health facilities and the 
abandonment of infanticide brought a rapid expansion after 
about 1950. By 1980 there were about 1,750 Copper Eskimo. 


Linguistic Affiliation. The Copper Eskimo speak a dialect 
of Inuit, one of the three major languages of the Eskaleut lan- 
guage family. 


History and Cultural Relations 


Archaeological evidence indicates a derivation from the 
Thule culture with a regional focus based on seal and caribou 
hunting as opposed to the classical Thule association with 
whaling. First European contact came when Samuel H. 
Hearne reached the mouth of the Coppermine River in 1771. 
Contacts with explorers during the nineteenth century were 
so limited that when the ethnologist Vilhjalmur S. Stefansson 
entered the area in 1910 he encountered natives who had not 
previously seen White men. This may have been the last such 
encounter in North America. During the first quarter of the 
twentieth century trading schooners and some Western Eski- 
mos entered the area from the west. Relations with other Es- 
kimo peoples were of a fleeting nature. Earlier contacts with 
the Mackenzie Eskimo were broken off before the middle of 
the nineteenth century, and those with their Netsilik neigh- 
bors to the east were often tense with woman stealing and 
other hostilities intermingled with trade. Caribou Eskimo 
were also contacted for trade. The massacre of Copper Es- 
kimo by Hearne’s Indian companions was only one of several 
such bloody encounters. In the summer of 1910 Stefansson 
brought some of the Copper Eskimo together with some 
Slavey Indians, producing more harmonious relations. 


Settlements 


Aboriginally, the Copper Eskimo were nomadic. During win- 
ter months the snowhouse villages built on the sea ice were 
shifted about once a month as locales were hunted out. These 
aggregations averaged about one hundred people and split 
into smaller groups in spring. During the summer months, 
units as small as the nuclear family often shifted their camps 
on an almost daily basis. Longer stays of perhaps two weeks 


were spent by somewhat larger aggregates at fishing places. In 
the autumn, groups of fifty or more people gathered at points 
of land for periods of two to four weeks. 

The Copper Eskimo had no permanent dwellings, using 
the snowhouse in winter, skin tents in summer, and a combi- 
nation of snow walls with tents in spring. Men built snow- 
houses by cutting blocks vertically from a drift and arranging 
them in a circle around the builder and then cutting a slant- 
ing section from the first tier to commence a spiral of blocks 
which culminated in a keystone block, thus forming an un- 
supported dome. Tents were made from either caribou skin or 
sealskin and could be of tipi or ridged form. Canvas quickly 
replaced skin as summer tent material after the advent of the 
fur trade, but some inland dwelling people then used wall 
tents of caribou skin in the winter. With the concentration of 
most Copper Eskimo into large communities of both Whites 
and natives in the 1950s and 1960s, government-sponsored 
building programs provided oil-heated, insulated, wooden 
houses. 


Economy 


Subsistence and Commercial Activities. Vegetable prod- 
ucts played practically no role in Copper Eskimo life. Though 
heather and brush were used as fuel in summer, the seal oil 
lamp was the most important source of heat and light for 
most of the year. Seals were hunted by a group of men sta- 
tioned over breathing holes in the ice located by their dogs. 
They also hunted polar bears and musk-oxen, but these ani- 
mals were available in only a few locales. As spring ap- 
proached, the people moved inland to fish through lake ice 
and hunt small game and migrating wild fowl. About the end 
of July, caribou hunting began as the animals fattened and 
their hides reached a condition suitable for clothing. These 
hunts, which extended through the period of the southward 
migrations of caribou in the fall, were interrupted by a short 
period of intensive weir fishing about the end of August as 
arctic char returned upstream. After a period of living on 
stored food, the winter sealing season began again in De- 
cember. 

This seasonal cycle was changed in most places by the in- 
troduction of rifles, nets, steel traps, and small wooden boats. 
In some mainland locales caribou hunting was especially suc- 
cessful with firearms, and camps were located at sites of big 
caribou kills, with nets placed under river or lake ice and traps 
set for the arctic fox. These people often remained inland for 
most of the year. Elsewhere, as on Victoria Island, sea mam- 
mal hunting became important year-round with seals hunted 
from small boats that replaced the kayak, a craft that has not 
been used in the sea in this area. Trading arctic fox furs pro- 
vided access to these important fishing and hunting tools as 
well as to tea, tobacco, and flour, commodities that became 
necessities in the 1920s. With centralization, some hunting 
and trapping continued outward from the large settlements, 
and a few outpost camps still survived. 

Attempts were made to develop local craft industries, 
and together with export of frozen fish, they provided modest 
sources of income. More significant amounts of money came 
from wage labor and social legislation funds. For a brief pe- 
riod in the 1960s a sharp rise in the price of sealskin and seal- 
skin products brought a time of modest prosperity for the 
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Copper Eskimo, but this relative affluence was short-lived as 
the price of skins fell once more. 

The Eskimo dog was of great importance, but given the 
marginal subsistence of the aboriginal period, few men owned 
more than two. They served both for hunting and for trans- 
port. In winter travel, because of the scarcity of dogs, women 
and men pulled ahead or beside sleds together with their ani- 
mals. In summer, both dogs and humans carried packs. After 
the establishment of the fur trade and the corresponding gen- 
eral economic improvement, men were able to support teams 
of five or more dogs, which greatly increased mobility. 


Industrial Arts. Women sewed clothing, and each man 
made his own hunting gear including harpoons, lances, bows 
and arrows, and sleds. Men also manufactured lamps and 
pots from steatite (soapstone), which was found in quantity 
in various places as was the copper that was used for most of 
the tools with cutting edges. 


Trade. Within Copper Eskimo country, trade of local ma- 
terials such as copper and steatite was lively as was trade in 
wood and wooden products, which were accessible at the 
southern limits of the normal range of Copper Eskimo hunt- 
ing grounds. Trade with the Netsilik Eskimos to the east 
brought iron objects into the country after the abandonment 
of Sir John Ross’s ship Victory, which was locked in ice, stim- 
ulated intertribal trade in that item. The Netsilik were eager 
for wood items, as their territory was without trees. Before 
posts were established in their own country, some Copper Es- 
kimo also traded fox furs to the Caribou Eskimo for guns, am- 
munition, and other European goods. 


ivision of Labor. The major subsistence animals—seal 
and caribou—were killed by men only, with women partici- 
pating in fishing at the weirs as well as with hooks through the 
ice and the snaring of fowl and small game. Women and chil- 
dren served as beaters in caribou hunts. Men did the actual 
work of snowhouse building, cutting and placing the blocks, 
but women filled the chinks between blocks with soft snow 
and arranged furnishings inside. Tents were struck and set up 
by women and men together, and women made them as well 
as all the clothing. Cooking and other domestic chores were 
the province of women. There was no specialization of labor 
beyond that related to sex and age. Today, fox trapping is 
men’s work as is most wage labor and craft production in the 
centralized communities. 


Land Tenure. Although groups of Copper Eskimo were 
identified by name with their summer hunting ranges or other 
locals by the affix -miut, there was no actual sense of owner- 
ship or defense of territory. The membership of groups who 
inhabited specific regions changed frequently, and locales 
could be abandoned for periods of a year or longer. 


Kinship 
Kin Groups and Descent. The basic kin group was the 
nuclear family with little development of any group that 
could be labeled an extended family. On the other hand, in 
the large winter encampments on the sea ice, there was a net- 
work of continuous bilateral kinship links created in part by 
extensive marriage ties. The smaller summer hunting groups 
contained various combinations of kin or nonkin. The kin- 
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ship system is bilateral with a recognized kindred (ilagiit) 
composed of both consanguines and affines, but with no de- 
finable limits. The concept of descent is lacking. 


Kinship Terminology. All cousins are distinguished from 
siblings, but the children of the father’s brother have a sepa- 
rate term. Each sex distinguishes between older and younger 
siblings of their own sex and have separate sets of terms for 
the children of brothers or sisters, which are also extended to 
male or female cousins. There are four aunt/uncle terms, all 
separate from parental designations, and some terms in the 
parental generation are also applied to spouses of some of 
these relatives. There is a complex set of affinal terms that 
show complementary variations between males and females. 


Marriage and Family 


Marriage. Although they do not state so explicitly, the 
Copper Eskimo appear to prefer marrying people classed as 
cousins of varying degrees of closeness. Getting married was 
informal, with the couple merely setting up a separate domi- 
cile. Most marriages were arranged while the potential 
spouses were still children. Because of the shortage of 
women, owing to female infanticide, there was often a consid- 
erable gap in age between bride and groom. In such cases a 
young man might live in the household of a prospective fa- 
ther-in-law for a period of several years while waiting for a girl 
to reach puberty, working in a form of premarital bride- 
service. At other times, gifts of important objects like sleds 
could be used as bride-purchase. Before the birth of children, 
young couples often separated in a casual fashion with the 
woman simply transferring her household articles. On the 
other hand, given the shortage of women, marriage was some- 
times broken through wife stealing, a practice that often led 
to homicide and the likelihood of a blood feud. Tensions cre- 
ated by this demographic imbalance resulted in short-lived 
polygynous marriages, with polyandry even more rarely prac- 
ticed. 


Domestic Unit. Since it was considered normal for the 
newly married to break away from parents, residence was usu- 
ally neolocal. Sometimes single or dependent relatives might 
attach themselves to such units, forming stem nuclear family 
households, At times such nuclear or stem nuclear units 
joined their snowhouses or tents with those of others, but 
there was no regular pattern of relationships that persisted in 
such arrangements, and indeed the arrangements were often 
contracted between units lacking kinship ties. 


Inheritance. There was little inheritable property, and val- 
uable objects were often buried with the deceased. Those 
goods that were passed on were transferred (usually to close 
relatives) according to no special pattern. 


Socialization. Children were treated with considerable in- 
dulgence. Disciplining took the form of ridicule or threats of 
supernatural punishment similar to the “bogey man” phe- 
nomenon. Parents taught adult pursuits patiently over long 
periods. Imitation of male and female occupations like dog 
driving, care of infants, archery, or cooking were encouraged. 
When a boy killed his first seal, the body of the animal was 
dragged over him by his father or another close male relative 
at the scene of the hunt, marking his graduation to the status 
of a hunter. For females, puberty usually coincided with 
marriage. 





Sociopolitical Organization 
Social Organization. Although the ties of kinship beyond 


the nuclear family were less pronounced than in other Eskimo 
societies, there were several ways of extending such linkages. 
One was spouse exchange, as the children of couples engaged 
in this practice were regarded as quasi siblings. Adoption also 
served to create ties between the parental donor and recipient 
couples. There were, in addition, a number of dyadic relation- 
ships that taken together created a multiplicity of ties exclu- 
sive of or incidental to kinship. Partnerships in dancing, to- 
gether with the creation of spouse exchange partnerships, 
provided mechanisms whereby travelers could gain peaceful 
entry into aggregations of Copper Eskimo other than their 
usual groups of association. Joking partnerships and song 
partnerships were other means of formalizing friendships. 
Given the absence of compulsory sharing of meat beyond the 
nuclear family, the system of seal-sharing partnerships was 
the most important insurance against shortages. Each hunter 
had a roster of men with whom he exchanged specific parts of 
the seal, a practice that helped compensate for the vagaries of 
the hunt. Meat was also shared through communal eating, 
which, though not compulsory, was widely practiced within 
local groupings during any season. 


Political Organization. The Copper Eskimo cannot be 
said to have had anything that could be properly labeled po- 
litical organization or government. There were no chiefs. Sha- 
mans were believed to have supernatural powers, but their 
secular influence was limited. Certain men were respected for 
their judgment or helped organize hunts, but such status did 
not extend automatically beyond the immediate situation. 


Social Control and Conflict. Certain men were feared for 
their aggressiveness or violent tendencies, but they almost in- 
variably met with violent ends themselves. The high rate of 
homicide among the Copper Eskimo attests to the ineffec- 
tiveness of social control mechanisms. The vengeance acts of 
the blood feud were one area of kinship that extended beyond 
the nuclear family. During the earlier years of the Royal Ca- 
nadian Mounted Police (rcp) presence, a number of homi- 
cides were investigated and several individuals punished 
under Canadian law. But in traditional times, about the only 
means of social control were executions of especially trouble- 
some individuals, derision singing, and, simply, withdrawal 
from local groups where one might feel antagonisms. In the 
recent period of centralized living the Copper Eskimo have 
been involved in only a few conflict situations, most related 
to alcohol-induced violence. While early contacts between 
Whites and Copper Eskimo were usually of a peaceful nature, 
there were several early homicides that did involve priests, 
traders, and the rcmp. 


Religion and Expressive Culture 


Religious Beliefs. One central theme of Copper Eskimo 
beliefs relates to the separation of sea and land animals. The 
sea goddess, Arnapkapfaluk, was believed to be in control of 
sea creatures and certain precautions had to be observed to 
keep them from contamination by land animals. Most impor- 
tant was the custom of sewing the caribou skin garments only 
in the period before the seal-hunting season began. There 
were other deities, but most Copper Eskimo beliefs revolved 
around threats of witchcraft and fear of ghosts. 


Religious Practitioners. The shaman acted as an interme- 
diary between the human and the spirit world. Powers were 
believed to come from the deity of the air, Hilap Inui. Some 
sort of visionary experience was needed to qualify as a sha- 
man, with training from established practitioners also impor- 
tant. In addition to the main functions of controlling 
weather, bringing game, and healing, the shaman had to per- 
form certain feats from time to time such as those involving 
ventriloquism, in order to prove his powers. 


Ceremonies. Aside from shamanistic performances, most 
social events centered around recreational activities involving 
singing, dancing, or athletic events and were accompanied by 
communal eating in times of plenty. 


Arts. The Copper Eskimos wore ceremonial garments 
more elaborate in design than those of most Eskimo groups. 
Women also practiced tattooing for cosmetic purposes and to 
mark marriage or marriageability. Far more developed was the 
oral literature of the Copper Eskimo. The Danish ethnologist 
Knud Rasmussen, who visited nearly every Eskimo group 
from Greenland to Siberia, proclaimed the Copper Eskimo 
the most poetically gifted of any of these far-flung people. 
From his recordings and the work of Diamond Jenness we 
have available a large body of material on the songs, legends, 
and mythology, which gives important insights into their psy- 
chology and worldview. 


Medicine. In addition to attempts to combat sickness 
through supernatural means, shamans also used some practi- 
cal medical skills, such as setting and splinting broken or dis- 
located bones, lancing swellings, and amputating frozen 
limbs. Headaches were treated by bleeding. 


Death and Afterlife. Copper Eskimo beliefs concerning 
the afterworld were vague, but there was a definite belief in 
and fear of ghosts of the recently deceased, and places of 
death were quickly abandoned. In winter, a corpse might be 
left in a snowhouse or snowblock enclosure and in summer 
within a tent, which was also abandoned. In either case some 
implements that might be useful in a possible afterlife were 
usually left in the grave, though in many cases these objects 
were in miniature, given the value of actual implements. 
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Cowichan 





ETHNONYMS: Halkomelem, Humaluh, Kawichan 

The Cowichan lived aboriginally and continue to live on 
the southeastern coast of Vancouver Island between Nanoos 
Bay and Saanich Inlet (the Cowichan proper) and on the 
mainland on the lower Fraser River. There were numerous 
subdivisions (more than forty in all), including the Mus- 
kwium (Musqueam), Nanaimo (Snanaimux), and Sanetch 
(Saanich). Today, there are about six thousand Cowichan 
living mainly on small reserves in their traditional territory. 
Cowichan is one of the principal language groups of the 
Coast Salish language family. 

They may have been contacted as early as 1592 by Juan 
de Fuca and were in contact with later Spanish and English 
explorers. Hudson’s Bay Company traders entered the region 
in the early 1800s, and Victoria was founded in 1843, a major 
event in-the history of the Northwest Coast peoples. 

The Cowichan were culturally similar to other southern 
Northwest Coast groups such as the Comox, Kwakiutl, 
Nootka, and Snoqualmie. They lived in permanent villages 
with rectangular cedar-plank houses; subsisted mainly on 
salmon and herring, supplemented by gathered plant foods 
and deer and elk; had social classes with nobles, commoners, 
and slaves; warred with other groups; had hereditary village 
chiefs; and were organized into patrilineal extended families. 
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ETHNONYMS: Nevhiyawak, Ne‘hidawak (we speak the same 
language), Maskegan [from omaske-ko-wak (swamp or mus- 
keg)], Rocky Cree or Asini-ska-widiniwak (people of the 
place where there is an abundance of rock), Bush Cree or 
Saka-wiyiniwak (bush people) 
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Orientation 


Identification. The Cree are a Subarctic group whose 
name is derived from the name of specific bands in the region 
between Lake Superior and Hudson Bay, known to the 
French, from Ojibwa, as “Kiristino,” later shortened to 
“Cree.” The meaning is unknown. The regional designations 
are those by which they know themselves. 


Location. Aboriginally the Western Woods Cree occupied 
the subarctic or boreal forest from Hudson and James bays 
westward to the Peace River in what is now Canada. This is 
the Precambrian or Canadian Shield, except for westernmost 
northern Alberta, with a mixed-wood boreal forest. The sub- 
arctic has long cold winters, during which temperatures may 
fall to —60° F or lower, and short moderately warm summers. 
“Freeze-up,” the period during which the lakes, rivers, and 
streams freeze over, is a time of limited travel, and “break-up,” 
or spring thaw, is the harbinger of summer. The severity of the 
subarctic climate makes its mark on the cultures, which are 
closely tied to the environment. In only a few favored areas is 
horticulture even marginally possible. 


Demography. Reliable population estimates are for recent 
times only, and these figures include only those having legal 
status under the provisions of the Indian Act. Cree were seri- 
ously affected by great smallpox epidemics in 1781 and later 
and other European-introduced diseases to which they had 
no immunity. After World War I, influenza epidemics struck 
at various times and places across the subarctic. In 1970, 
there were approximately forty thousand Western Woods 
Cree with legal status and an unknown number of people of 
mixed Cree and European ancestry who were not legally clas- 
sified as Indian. 


Linguistic Affiliation. The Cree language or dialect group 
is the northern variant of Central Algonkian, extending from 
the Montagnais-Naskapi of the Labrador Peninsula to the 
Rocky Mountains. Swampy Cree is the /n/dialect, Rocky 
Cree the /8/ dialect, and Bush and Plains Cree speak /y/ dia- 
lects. An /r/ dialect was spoken south of Lake Athabasca 
until the late eighteenth century. 


History and Cultural Relations 


Historical traditions, linguistic evidence, and a growing 
amount of archaeological data confirm oral traditions that 
the Cree occupied the boreal forest from Hudson Bay to ap- 
proximately the Peace River, with some protohistoric, proba- 
bly seasonal expansion north of Lake Athabasca to the south 
shore of Great Slave Lake. In addition, there may have been 
some expansion into Beaver areas near Peace River. The Cree 
were bounded on the north by Athapaskan-speaking peoples 
including the Chipewyan, on the northwest by the Slavey, 
and on the west by the Beaver. To the south were Algonkian 
speakers, including Blackfeet, Piegan, Blood, Ojibwa, and 
Gros Ventre. Later, Siouan-speaking Assiniboin occupied 
part of the adjacent prairies. Until the early nineteenth cen- 
tury, relationships with Athapaskan-speaking groups and 
those Inuit near Hudson Bay were hostile. Warfare on the 
Plains periphery continued until the late nineteenth century. 
Earliest contacts with Europeans were with the French 
near Lake Superior, beginning after 1640, and with the En- 
glish at Hudson’s Bay Company forts on Hudson and James 
bays after 1670. French exploration reached the Rocky 


Mountains by 1751, but ended after the cession of New 
France to the British in 1763. Thereafter, fur trade competi- 
tion involved the Scots partnerships that became the North- 
west Company out of Montreal. European exploration in- 
creased in the western hinterland of Hudson Bay, and trading 
posts were established by the competing fur companies. The 
sanguinary contest was resolved in 1821 by the merger of the 
two companies under the royal charter of the Hudson’s Bay 
Company. The stabilization of the fur trade economy coin- 
cided with the end of intertribal warfare and endured until 
the impact of Canada’s national policies in the mid and late 
twentieth century was felt. The gradual diminishing of the 
big-game and fur-bearing animal populations in the late 
eighteenth century led many Cree, Ojibwa, and Iroquois to 
move west. Intermarriage between fur traders and Cree led to 
a new population element, and from the Algonkian-French 
combination emerged the first and culturally distinctive 
Metis of the Red River. 

In 1870 the Hudson’s Bay Company ceded Rupert’s 
Land to the new Dominion of Canada and the era of treaty 
making began. Through treaties, Canada attempted to end 
aboriginal title to Indian lands in return for reserves and small 
annuities, but a number of remote and isolated Bush Cree 
bands were overlooked. They neither entered into treaty rela- 
tions nor surrendered their lands or sovereignty; the discovery 
and exploitation of oil on their lands was the source of much 
tension later (1988). In recent times, many Cree have re- 
ceived varying degrees of education and have taken positions 
of leadership with their own people and in the larger Cana- 
dian society in the economic, political, and artistic arenas. 


Settlements 


Cree settlement patterns varied seasonally. As nomadic hunt- 
ers, local bands were widely distributed among camps in their 
small autumn-winter-spring hunting ranges. The camps were 
located near water, usually on the windward side of a lake 
where they were protected from the cold winds. In summer 
they gathered in large regional bands, widely spread out along 
the leeward side of a favorable lake, where winds blew the vo- 
racious flies and mosquitoes into the bush. The basic shelter 
was a conical lodge, made of moose or caribou hides. It usu- 
ally held an extended family, including several hunters. Ani- 
mal hides were later replaced by canvas coverings, often made 
into ridge pole tents. About the end of the nineteenth cen- 
tury log cabin settlements developed, reflecting a higher de- 
gree of sedentism. In very recent times, federal and provincial 
governments have provided relatively modern houses, band 


offices, schools, and health facilities. 


Economy 
Subsistence and Commercial Activities. The Cree were 


basically hunters of big game, especially moose. In some 
areas, moose were supplemented by woodland caribou or 
barren-ground caribou (reindeer), and in others by white- 
tailed or Virginia deer. Bear were hunted and were also rit- 
ually important. Waterfowl, geese, and ducks, were seasonally 
available in favored localities and flyways. Fish were appar- 
ently taken by women in the vicinity of the camps, but fishing 
by men did not become important until the decline of big- 
game populations, especially among the inhabitants of the 
Shield. Except for beaver, small fur-bearing animals became 


valuable only after the beginning of the European fur trade. 
The early trade introduced an increasing variety of goods. 
Metal items were of great value and included awls, axes, ket- 
tles, knives, muskets, fishhooks, and other items, such as al- 
cohol, beads, and mirrors. Blankets and cloth were intro- 
duced and became common. Cree bands became oriented to 
specific trading post-mission complexes. Low-cost trade 
goods had ended with the establishment of the Hudson’s Bay 
Company monopoly, but toward the end of the century inde- 
pendent or “free traders” entered the region. In the mid- 
twentieth century commercial fishing was added to trapping 
as a basis of the cash economy. 

By the mid-twentieth century, government programs in- 
duced subarctic peoples to concentrate in nucleated villages, 
for “administrative convenience,” where the social institu- 
tions of Canadian industrial society were located. This in- 
creasingly brought an end to or weakened traditional socio- 
economic adjustments and social control mechanisms, as 
well as many cultural institutions; it also increased unemploy- 
ment, alcohol abuse, and other social problems, leading to 
greater dependence upon social welfare programs. 

The only aboriginally domesticated animal was the dog, 
used in hunting or as a pack animal. By the end of the nine- 
teenth century, dog teams were increasingly used for hauling 
toboggans. In some areas on the southern margins of the for- 
est, horses came into use as pack animals, saddle horses, and 
draft animals, until they were replaced by motorized tobog- 
gans and pickup trucks. 


Industrial Arts. The women were expert in preparing 
hides and making clothing, storage bags, lodge coverings, and 
other items. They also made baskets of birchbark and were 
potters until ceramics were replaced by metal. Men made 
weapons, showshoes, and birchbark canoes. 


Trade. There was probably trade between friendly Algon- 
kian-speaking bands in prehistoric times, although the ar- 
chaeological record is incomplete. With the establishment of 
trading centers on the Great Lakes and Hudson and James 
bays, some Cree were employed seasonally as “home-guard” 
Indians, hunting, fishing, and carrying messages between 
forts. Others became middlemen, bringing furs to the traders 
and trade goods to the Indians of the interior. This phase 
lasted until the trading companies expanded throughout the 
forest. Trade was so important that many bands were oriented 
toward specific posts, and some new bands came into exis- 
tence around such places. 


Division of Labor. Men were responsible for hunting, 
trapping, fishing with nets, and traveling to the trading posts. 
Women were responsible for processing the game, preparing 
food and hides, making clothing and other items such as bas- 
kets, and caring for girls and small boys. Shamans were usu- 
ally men, and they were concerned with ritual, while female 
shamans were often skilled in the use of herbal medicine. Asa 
result of concentration in villages and the decline of tradi- 
tional activities, this division of labor is disappearing and new 
patterns may be emerging. 


Kinship 


Kin Groups and Descent. The Cree were typical subarctic 
band societies. The basic unit was a small hunting group or 
local band made up of one or more extended families and 
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numbering about twenty-five persons. Unity was based on 
father-son relationships, or cooperation among brothers. The 
life expectancy of such a band was limited, as sons became 
adults and developed highly valued personal autonomy. The 
leader was usually the eldest active male hunter. These winter 
bands dispersed to hunt the widely distributed nomadic game 
and to trap relatively sedentary fur-bearing animals. They 
were usually known by the name of the best-known lake. Re- 
gional bands were the largest and most permanent groups, 
named after some feature of the area, usually a lake at which 
the people assembled during the summer or some common 
animal. The regional band was a bilateral grouping, made up 
of individuals, families, and hunting groups related by pri- 
mary ties of consanguinity and affinity. They probably num- 
bered from one hundred to two hundred or more. Descent 
was bilateral, with paternal and maternal relatives equally 
recognized. 

Kinship Terminology. The kinship system was bilateral, 
with bifurcate merging terminology in the first ascending gen- 
eration, and Iroquois cousin terminology in one’s own gene- 
ration. Males and females were both differentiated on the 
basis of relative age and sex. 


Marriage and Family 


Marriage. Marriages were arranged by parents between 
opposite-sex cross cousins. Marriage with parallel cousins, 
first or classificatory, was prohibited, as they were considered 
siblings. Arranged marriages ensured that the son-in-law 
would be a good hunter and provider. The levirate and sor- 
orate were practiced. Sororal polygyny was permitted and was 
an indication of the bride’s parental approval. Bilateral cross- 
cousin marriage tended to establish or maintain cooperative 
relations between hunting groups, and the marriage of sibling 
pairs (two brothers to two sisters, or a brother and sister to a 
sister and brother) was considered exceptionally good. Some 
marriages were arranged with more distant groups, and with 
the advent of the fur trade, marriage of a daughter to an im- 
portant fur trader was highly desirable. Following marriage, 
there was temporary matrilocal residence involving bride- 
service, until a child was born. The groom hunted for his 
parents-in-law and performed other services. After the birth 
of a child, residence was patrilocal. Divorce in the past was 
highly informal, but marriages are now performed in Roman 
Catholic or Anglican churches or by civil authorities and are 
subject to religious restraints and civil law. 


Domestic Unit. The typical residential unit was an ex- 
tended family, adjacent to another related unit. 


Inheritance. Property was minimal and on the death of an 
individual was abandoned. Later, as material goods accumu- 
lated, survivors inherited appropriate items, but Canadian 
law is now applicable in the new village and urban context. 


Socialization. Children were raised permissively, and con- 
trol and discipline were instilled gradually. Mothers trained 
their daughters, and boys were gradually taught hunting and 
trapping skills by their fathers. A boy usually killed his first 
big game at about the age of fourteen, marking him a true 
hunter. Girls were secluded at first menses and regularly 
thereafter. These traditional practices are rapidly disappear- 
ing. In recent generations, many Cree children were sent to 
boarding schools, but now elementary and secondary schools 
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are commonly found on the reserves, and some children go 
on to university or other postsecondary institutions. 


Sociopolitical Organization 


Social Organization. Traditional Cree hunting society was 
egalitarian, with status distinctions based on relative age or 
abilities, as in hunting success, and on one’s sex. In summer, 
regional bands were normally the largest social aggregation 
and gathered at lake shores. At the end of the summer, re- 
gional bands dispersed into constituent hunting groups to ex- 
ploit the seasonally dispersed game. The pattern was only 
slightly altered when the Cree began to hunt and trap fur- 
bearing animals, although the orientation was to a trading 
post center which later included a Christian mission. Inter- 
marriage with Whites created no problems until treaties were 
made, after which the patrilineal provisions of the Indian Act 
of 1869 separated status Indians from nonstatus or Metis. 


_ Political Organization. Leadership was based on age, with 
the eldest active male the head of the extended family, and 
informal councils of elders reaching consensus on behalf of 
the members of regional bands. During the treaty-making pe- 
riod, chiefs and councilors had to be elected. At first these 
were respected elders, but with the increase in importance of 
government authorities, younger and more articulate men 
skilled in English became the formal chiefs, principally acting 
as foreign ministers or ambassadors. The elders remained ex- 
tremely important in decision making, however. 


Social Control and Conflict. The socialization of children 
and informal pressures were usually enough to prevent serious 
problems. Face-to-face conflict was always avoided, and in- 
terpersonal tensions were resolved by families leaving one 
local band and realigning with another. Belief in conjuring 
and witchcraft was also important, but there is little informa- 
tion available about specific practices. In the contemporary 
period, order is maintained by special constables or the Royal 
Canadian Mounted Police. 


Religion and Expressive Culture 


Religious Beliefs. Throughout history, Cree have always 
been reticent about sharing their beliefs with scoffing outsid- 
ers. Beliefs in a Great Spirit (misi-manito) or Evil Spirit (maci- 
manito: w) may be of postcontact origin. The cannibal giant 
(wi-htiko: w) was greatly feared. The religion was animistic, 
and all living beings and some inanimate objects had spirits, 
or manitowak, Humans, through dreams and visions, were 
able to secure the help of powerful animal spirits in such ac- 
tivities as hunting, warfare, and love. Since all beings, includ- 
ing humans, had spirits, there was no concept of the super- 
natural. 


Religious Practitioners. All individuals had some power, 
but some men or women had more. There was no priesthood. 


Ceremonies. No ceremonies are recorded for the earliest 
periods, but in recent history tea dances of thanksgiving were 
held in spring and autumn. Feasts and dancing were held fol- 
lowing successful hunts. Christian rituals are now common. 


Arts. There was a rich oral tradition that included both sa- 
cred and secular tales. Wi- sake: ca: hk was the hero of the pop- 
ular trickster or transformer tales. In the past, the face and 


body were tattooed and painted with elaborate designs. 
Women worked with quills and, later, beads. 


Medicine. Sickness and injury were considered the result 
of personal malevolent forces, for which treatment by a sha- 
man was necessary. Treatment included herbal medicines 
and setting broken limbs, but the spiritual help invoked in the 
ritual of the shaking tent or the sweatbath was equally impor- 
tant. 


Death and Afterlife. Fatal illness was greeted with equa- 
nimity, but the dying person required that his survivors 
avenge his death, for death was believed to be the result of 
witchcraft. Burial was in a grave or on a scaffold. A gun was 
fired in the tent to drive away the spirit. 
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Creek 





ETHNONYMS: Muscogee, Muskogee 

Prior to European settlement, the Creek were a confeder- 
acy of tribes who lived in about fifty villages mainly in central 
Georgia and in other locations from the Atlantic coast to 
central Alabama. Included in the confederacy were the 
Kawita (Coweta), Kasihta, Abihka, Hilibi, Kusa (Coosa), 
Wakokai, and Huhliwahli. The groups spoke six languages— 
Muskogee, Hitchiti, Koasati, Yuchi, Natchez, and Shawnee. 
The Creeks were so named by the English because of the large 
number of streams and creeks in the region. When met by 
Hernando De Soto in 1540, the confederacy had already 


been formed as a means of defense against attacks from pow- 
erful northern groups. 

Between 1836 and 1840 nearly twenty thousand Creeks 
were removed from their homeland and settled in the Indian 
Territory (present-day Oklahoma). Today, there are four 
main groups of Creeks in Oklahoma—the Creek Nation, the 
Alabama-Quassarte (Coushatta), the Kialegee, and the 
Thopthlocco Creek, each governed by a tribal council. To- 
gether, they form the modern Creek Confederacy, with about 
fifty thousand members. There is also a small community 
near Atmore, Alabama. 

Traditional villages in the Southeast contained irregular 
clusters of four to eight houses each, with as many as twenty- 
five different matriclans represented in a village. Subsistence 
was based on the cultivation of maize, beans, and squash sup- 
plemented by hunting and gathering. Each tribe or village was 
governed by an elected chief (miko), subchief, and a council. 
The military was under civilian control, with war chiefs lead- 
ing war parties while governing was left to the chiefs who were 
chosen for their wisdom and skills. The major religious cere- 
mony was the Busk or Green Corn Dance (puskita) held in 
midsummer to celebrate the ripening of the new maize crop. 
The lighting of the new fire and drinking of the ritual black 
drink as well as the forgiving of all grudges and most offenses 
were important accompaniments. 
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Crow 





ETHNONYMS: Absarokee, Apsaalooke, Apsaroke 

The Crow are an American Indian group who today live 
primarily on the Crow Reservation in Big Horn and Yellow- 
stone counties, Montana. The 1980 U.S. census counted 
7,074 Crow of whom 4,846 were in Montana, with about 
4,000 living on the reservation. The Crow and Hidatsa are 
closely related linguistically and evidently formed one group 
in the past before the Crow split off and moved west where 
they eventually adopted a nomadic bison-hunting life-style 
typical of the Plains culture of the 1800s. The Crow and Hi- 
datsa languages are classified as a subfamily in the Siouan 
language family. The Crow language is still spoken regularly 
on the reservation. The Crow were often at war with the 
Blackfoot and Teton but maintained generally peaceful trade 
relations with the Shoshone and Hidatsa. Regular contact 
with Whites, which began in the early 1800s, was usually 
peaceful, with the Crow often serving as scouts for the U.S. 
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Army. In 1851 the Crow were given a 38-million-acre reserva- 
tion, which was much reduced in size in 1868. The Crow Res- 
ervation today contains 335,951 acres of tribal land, with an 
additional 1,229,628 acres allotted to individuals. 

As with other Plains groups, Crow life centered on hunt- 
ing bison from horseback to obtain food and most other ma- 
terial objects. The tipi was the major type of dwelling. The 
Crow were divided into thirteen exogamous matrilineal clans 
and six phratries. There were also named military and social 
societies, with membership through election. The camps were 
governed by a council of esteemed warriors and a head chief, 
who achieved this status through succesful military exploits. 
Governance today rests with the tribal council composed of 
all adults on the reservation and an executive committee 
comprising seventeen district representatives. Special com- 
missions oversee specific activities or projects such as water 
and utilities and industrial development. Following the de- 
cline of the bison after 1880, the Crow turned to horse and 
cattle raising and farming on the reservation. Today, com- 
pared to many other American Indian groups, the Crow are 
well-off financially, although the poverty and unemployment 
rates are several times higher than the national averages. Indi- 
vidual and tribal income is derived from ranching, farming, 
manufacturing, commercial establishments, wage and sala- 
ried labor, and tourism, with many tourists visiting the Custer 
Battlefield National Monument on the reservation and the 
fairs and rodeos run by the Crow. The tribe also operates Lit- 
tle Big Horn College at Crow Agency, Montana. 

The traditional religion centered on beliefs in various 
spirits, the Trickster (Coyote), visions, and vision quests. 
Shamanism, although not highly developed, existed. Sha- 
mans were those who had acquired stronger supernatural 
powers in certain endeavors through especially important vi- 
sions. The Sun Dance and Tobacco Society ceremonies were 
the most important, and both are still performed today. Most 
Crow have now been converted to either Roman Catholicism 
or Protestantism, though traditional beliefs and practices 
continue. 
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Delaware 





ETHNONYMS: Lenape, Munsee, River Indians, Turkey Tribe, 
Unami 


Orientation 


Identification. By the end of the eighteenth century the 
name “Delaware” had become associated with three groups of 
native people who originally occupied the valley of the Dela- 
ware River. The first Europeans called the various people liv- 
ing along the Delaware River by the collective term “River In- 
dians.” Years later, when the river was named the Delaware 
after Sir Thomas West, Lord de la Warr, the first governor of 
the Virginia colony, the “River Indians” became known by 
the same name. The few remaining speakers of the Delaware 
language and the descendants of these people who still 
strongly identify themselves as Delaware live in two “commu- 
nities” in Oklahoma. Like their ancestors, they continue to 
maintain a dispersed residential pattern, but now the areas 
between individual households are occupied by other Ameri- 
cans. The concentrations of modern “Delaware” can be 
found in the northeast of Oklahoma in the Bartlesville area, 
and in the western part of the state around Anadarko. Al- 
though these contemporary Delaware appear quite similar to 
the other Americans around them, many old cultural traits 
are embedded in their life-styles. 


Location. In aboriginal times the three cultures (Lenape, 
Munsee, “Jerseys”) now popularly known as Delaware occu- 
pied separate parts of the river valley. The Lenape, the best 
known of these groups, are the focus of this description. The 
Lenape inhabited the area along the west side of the lower 
Delaware River, from old Duck Creek in northern Delaware 
up to Tohiccon Creek, which flows south of and parallel to 
the Lehigh River. Lenape territory ran inland as far as the 
sources of these feeder streams and all of those in between. 
Today the remnants of the Lenape traditionalists, including 
eight people who still speak the language, live in Oklahoma. 
The people who lived on the east side of the lower Delaware 
River, occupying all of southern New Jersey south of the Rar- 
itan River, are identified only as the “Jerseys” in early docu- 
ments. When these “Jerseys” left their territory they migrated 
north and northwest, and most of their descendants now live 
in Canada. The Munsee, or Minsi, occupied the upper Dela- 
ware River drainage. By the end of the seventeenth century 
they had separated into several groups, some of which moved 
in concert with the Lenape while other Munsee chose differ- 
ent cultures to live among. A small group of approximately 
250 was still living in Kansas in the 1970s. The true Lenape, 
often referred to as “Unami” after 1750, became known as 
the “Turtles.” The “Jerseys,” who after 1780 were sometimes 
called the “Unalachtigo,” later became known as the “Tur- 
keys,” and the Munsee (or Minsi) became identified as the 
“Wolf.” 


Demography. In 1600 the total aboriginal population of 
the foraging Lenape was between 250 and 500. The popula- 
tion of the “Jerseys” was somewhat larger, possibly numbering 
800 to 1,000 individuals. The Munsee also may have had as 
many as 1,000 members, but their early history is less clear. 
Today, thousands of Delaware maintain an ethnic identity 


through various organizations. These groups, primarily lo- 
cated in the south-central part of the country, include over 
25,000 members. The two largest are the Delaware Tribe of 
Western Oklahoma and the Delaware Tribe of Indians, living 
in northeastern Oklahoma. 


Linguistic Affiliation. The languages of the three cultures 
called Delaware are included within the Eastern Algonkian 
family. The Lenape and the “Jerseys” spoke dialects of the 
same language, while the Munsee language was sufficiently 
distinct that interpreters were required. 


History and Cultural Relations 


The Lenape appear to have been in their territory for centur- 
ies, if not millennia, prior to 1500. The Lenape and “Jerseys” 
must have been more closely aligned, but by 1600 marriages 
and other activities were sufficiently distinct to prevent coop- 
eration in land sales or migration. The Lenape were bounded 
on the south by the Cinconicin, a low-level chiefdom which 
had their main village where Lewes, Delaware, now stands. 
To the west, in central Pennsylvania, were the powerful Sus- 
quehannock, who controlled the fur trade throughout the 
area and beyond the Monongahela and Ohio rivers to the 
Mississippi. The heartland of the Iroquois territory lay to the 
north of the Munsee, and to the north of the “Jerseys” were 
various independent groups foraging along the Hudson and 
other rivers and waterways surrounding Manhattan Island. 
The Susquehannock and Iroquois had grown powerful 
through fur trading and overshadowed these foraging peoples 
living along the major rivers. All the people of the Delaware 
valley formed an economic backwater with minimal participa- 
tion in the fur trade during the entire sixteenth century. 

In 1622 the uprising of the Potomac confederacy stimu- 
lated the Susquehannock to seek other outlets for their furs. 
The most convenient route ran from the head of the Chesa- 
peake up the Elk River and, by a portage, down Minquas 
Creek through Lenape territory. This brought the Susque- 
hannock to the lower end of the Delaware River where Dutch 
traders from New Amsterdam (New York) established a trad- 
ing post. From the earliest records left by these traders, begin- 
ning in 1623, we have clear evidence that the Susquehannock 
abused and controlled the Lenape during this period, and the 
Lenape remained in their shadow for nearly forty years. 

During this period, Dutch traders and Swedish colonists 
purchased small plots of land from the Lenape on which to 
establish several outposts. The Swedes erected a small village 
where Wilmington, Delaware, now stands. Swedish farmers 
spread throughout the lower half of the Lenape range, and 
many intermarried with Lenape. Owing to the low level of 
funding provided to the Swedish colonists, they could not 
compete in the fur trade, and they soon focused their atten- 
tion on tobacco production. Swedish needs for food had 
stimulated the foraging Lenape, who usually gardened a bit of 
maize at their summer stations, to increase production for 
sale to the colonists. Between 1640 and 1660, maize became 
an important cash crop for the Lenape, providing access to 
European goods which other nations procured with furs. By 
1660, imports of grain from other colonies had captured the 
local market. 

By that time the wars of the Susquehannock, primarily 
with the Seneca, had created stresses that caused them to be- 
come allied with the Lenape and allowed the Lenape to par- 


ticipate more extensively in the fur trade. When English im- 
migrants began settling the area around 1660 they also made 
small purchases of land from the Lenape on which to estab- 
lish farms. These immigrants stimulated the formation of new 
alliances in the region. In 1674 the Maryland colonists joined 
with the Seneca and turned on the Susquehannock, who had 
formerly been their allies. The Susquehannock nation was de- 
feated and scattered, and their power lost forever. 

Their lands in central Pennsylvania and to the west be- 
came available for Lenape use, although the Maryland colony 
and some of the Five Nations now held claim to them by right 
of conquest. Lenape became increasingly active in the fur 
trade, and a growing number relocated into this vast open 
area which in 1680 was uncluttered by European immigrants. 
The political events that led the English Crown to grant a 
charter for this region to William Penn (1681) at first had lit- 
tle significance for the Lenape. Penn’s policy for just treat- 
ment of the native peoples led him to contact every Lenape 
band and to purchase all their holdings in the Delaware val- 
ley. This program began in 1681 and continued until 1701. 
Although Penn assiduously protected Lenape rights to lands 
on which they were seated, the foraging life-style depended 
on access to forest resources and to the abundant fish runs in 
the streams feeding the Delaware River. Gradually the various 
Lenape bands relocated their foraging areas and summer sta- 
tions farther inland, and by 1750 all the Lenape bands had re- 
located to the west of their homeland, joining their kin who, 
in some cases, had moved west more than fifty years previ- 
ously, Many of those who had left in the 1600s had moved 
even farther to the west by 1740, where they bought lands 
from other Native American groups. This established a pat- 
tern of movement in which the Lenape made purchases di- 
rectly from aboriginal landholders and later sold these lands 
to colonists or, after 1780, to the U.S. government. 

Over the years various Lenape bands established settle- 
ments and villages in Ohio, Indiana, Illinois, Kansas, and 
even Texas. Innumerable Lenape splinter groups moved into 
still other areas, and many individuals simply settled down 
among and married with the immigrants who were advancing 
close behind them. In the second half of the nineteenth cen- 
tury most of the Lenape then in Kansas made a purchase of 
land (sometimes seen as land rights) from the Cherokee in 
Indian Territory, which later became Oklahoma. Lenape set- 
tlements among those of the western Cherokee provided a 
stable environment, but one increasingly susceptible to out- 
side influences. By the 1920s most of the Lenape had come to 
speak English, and fewer households were to be found where 
the Lenape language was maintained. 


Settlements 


The foraging Lenape had no permanent settlements and no 
villages, and the “Jerseys” in the historic period may have had 
a similar settlement pattern. The Munsee built small villages 
similar to those of the Iroquois. Each Lenape band dispersed 
into nuclear family units for winter hunting. In the spring 
these families regathered at a summer station near the mouth 
of the stream that served as the focus of their band’s territory. 
About a dozen such bands can be recognized, each averaging 
nearly twenty-five members. All the various Lenape bands 
gathered in late fall for annual renewal rites, just before dis- 
persing for winter hunting. Families or individuals often oper- 
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ated alone even in aboriginal times, and after 1675 this pat- 
tern of independence and entrepreneurial activity became 
pronounced. 

From several historic descriptions we know that each ab- 
original Lenape family lived in a wigwam, less than nine feet 
in diameter and under five feet high. The walls were formed 
from thin bent poles tied at the top. These were covered with 
bark and grass, as well as with mats woven from reeds. A 
hearth area occupied the center of the floor area. Such shel- 
ters must have served the Lenape traditionalists well into the 
nineteenth century, although those Lenape who were becom- 
ing more sedentary were building cabins as early as the late 
eighteenth century. 


Economy 


Subsistence and Commercial Activities. The Lenape 
were foragers with a seasonal pattern of band aggregation and 
dispersion geared to effective recovery of naturally available 
resources within their range. In the early spring they set up 
their summer stations to take advantage of six species of ana- 
dromous fish which spawned in the fresh waters of the Dela- 
ware valley watershed. In March the shad were the first of 
these to arrive from the sea, with a run often lasting as long as 
four weeks. The other five species came in sequence through- 
out the summer and into early fall, with the last species 
spawning in September and October. These fish, plus the 
catadromous eel and migratory waterfowl resources, provided 
an abundant and extremely rich protein source for nearly 
eight months of the year. The winter months, during which 
deer hunting was the principal activity, were less rich, but suf- 
ficient to supply the population with food needs when supple- 
mented/by extensive gathering. Aside from the period from 
1640 {1680 when Lenape bands cash-cropped maize, com- 
plex technology was available only through the sale of a few 
furs and the barter of venison and other native-made prod- 
ucts. After 1680 the Lenape became important in the fur 
trade, but the demand for this resource had declined. Lenape 
became known as expert and reliable guides and were impor- 
tant in opening the frontier straight out to the Pacific Coast. 
Lenape adoption of the horse in the eighteenth century facili- 
tated their movement west, and they also became horse trad- 
ers of note. 

The independence and individuality that characterized 
the foraging ancestors of these people are reflected today in a 
number of economic factors. Private ownership of their own 
homes, a reluctance to be part of big businesses, and avoid- 
ance of financial encumbrances make the Delaware appear to 
be secure members of the American mainstream. Although 
many collectively receive government payments for old treaty 
obligations, there are none of the difficulties that are noted 
among other Native American groups where such support has 
become the mainstay of the economy. 


Industrial Arts. The aboriginal Lenape were extraordinar- 
ily skilled at leather and quillwork and at carving wooden ob- 
jects that were often traded to the colonists. Outstanding 
early examples of these crafts exist in European museum col- 
lections. Basketry was one of the skills used by Lenape settled 
among the seventeenth-century colonists, but aspects of this 
skill may have been European imports. Much later, ribbon- 
work applique became a major technique for decorating 
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clothing among the Lenape as it did among many other Na- 
tive American peoples. 


Trade. The Lenape always maintained a relatively low 
level of trade, both with their aboriginal neighbors and with 
the later European colonists. Although industrially produced 
metals, cloth, guns, and glass were immediately of interest to 
the Lenape, their low level of demand never generated a large- 
scale trading dependence as was often the case with other na- 
tive cultures. 


Division of Labor. The women of the matrilineal Lenape 
performed traditional female roles and did whatever garden- 
ing was done at their summer stations, including preparing 
the small plots. Their gathering also included nestlings and 
eggs, and they shared in harvesting fish during the big runs. 
Men focused on fishing and were of greater economic impor- 
tance during the winter hunting when they provided most of 
the winter food supply. These male roles expanded over the 
years as men became full-time trappers, guides, scouts, and 
horse traders. 


Land Tenure. Land usage was held in common among all 
the members of the band, which could be equated with the 
core members of the lineage and their in-marrying spouses. 
The aboriginal lands were sold by each of these bands, with 
all the adult males (over thirteen or fourteen years of age) 
signing the land transfer documents. After 1740 most of 
these groups held land in common among much larger social 
units, equated with towns. Land sales were made by these 
larger groups, and sometimes by a series of these groups act- 
ing as a single political body. 


Kinship 

Kin Groups and Descent. The Lenape bands were matril- 
ineally related clusters of nuclear families, but with high 
interband mobility. The “clans” of the Delaware described 
after 1750, sometimes referred to as “phratries,” reflected the 
three cultures living in the Delaware valley prior to 1700. By 
the early nineteenth century, these cultures had become iden- 
tified as being of three “totemic clans,” still reflecting their 
traditional cultural borders. 


Kinship Terminology. Both the Lenape and Jerseys seem 
to have used Hawaiian cousin terminology by the early nine- 
teenth century and semibifurcate terminology for the first as- 
cending generation. This had evolved from the earlier aborigi- 
nal system, which remains to be clarified. 


Marriage and Family 


Marriage. The traditional groups were lineage exogamous, 
and residence was matrilocal. Polygamy was permitted, but 
after contact women seem to have preferred to marry or live 
among the colonists rather than to become secondary wives. 
Divorce was common and could be initiated by either party. 


Domestic Unit. Nuclear families have always been the rule 
among the Lenape. 


Inheritance. In the 1600s most of a person’s belongings 
were placed in the grave. By 1700 the relatives contributed 
food to a feast and secured goods to bury with the deceased as 
well as to distribute to participants in the burial rituals, not all 
of whom were close kin. 


Socialization. Children were seldom punished. Low-level 
social controls plus the rigors of foraging life provided suffi- 
cient behavioral controls in the past. 


Sociopolitical Organization 


Social Organization. In aboriginal times the egalitarian 
Lenape generally, but not always, equated status with age. 


Political Organization. The independent and highly fluid 
aboriginal bands became more politically united after 1750, 
with towns being named for individuals who were in effect 


chiefs. 


Social Control. The Lenape have always avoided conflict: 
any situation that could produce stress is called kwulacan. 
Even in the face of changing economics and modern seden- 
tary life-styles, Lenape withdraw from controversy and diffi- 
culties on any level. 


Conflict. Withdrawal from problematical situations has 
characterized the Lenape since they were first described by 
Europeans. This encouraged the fissioning of social groups 
and a tendency to avoid acting as a single political entity. The 
history of the Lenape, as with some of their neighbors, has 
been a series of splits among groups, with each group or even 
family then operating as an independent unit. Such groups 
often fused with others in complex patterns that render the 
collective history of these people difficult to follow. 


Religion and Expressive Culture 


Religious Beliefs. The aboriginal Lenape were animistic, 
but individuals held strong beliefs about the unity of all living 
as well as inanimate things. By 1800 the Lenape had adopted 
many Munsee and Christian beliefs. Today, most practice 
various Protestant religions, but many still retain a funda- 
mentally animist worldview largely indistinct from that which 
their distant ancestors would have found appropriate. Many 
Europeans interpreted the Manitou of the Lenape to be a su- 
preme deity. Various other beings, particularly those associ- 
ated with the creation myth, suggest that “Manitou” may 
have been a generic term applied to spirits of all kinds. 


Religious Practitioners. No individuals held strong ritual 
power, but some people were blessed with the ability to heal. 


Ceremonies. The complex rituals held before going on 
their winter hunting rounds were associated with annual re- 
newal gatherings. These became still more complex as the 
Lenape adopted increasing numbers of introduced behaviors, 
particularly as they became more sedentary. 


Medicine. _ Illness could be dispersed by driving out spirits 
that caused disease. Specially designated curers assisted in 
this process, aided by herbal remedies and the powers of col- 
lective chants and prayers. 


Death and Afterlife. Death was caused by evil spirits, and 
the polluted dead were buried in graves lined with rushes, 
bark, and mats several hundred meters from their summer en- 
campments. Complex funeral ceremonies involved transpor- 
tation of the corpse to a prepared burial site, ritual lamenta- 
tion, and participation in a ritual feast for the dead. 
Mourning periods varied depending on degrees of kinship, 
with the surviving spouse continuing for a full year. Some of 
these aspects of Lenape society continue to this day, ensuring 


that the souls of the departed will find their way to the west 
where hunting is good and they will have an easy afterlife. 
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Dogrib 








ETHNONYMS: Atimopiskay (in the Cree language), Done, 
Thlingchadinne (an English misconstruction for “dog rib 
people”), Tlicho 


Orientation 


Identification. The English term “Dogrib” is a translation 
of a Cree term. “Tlicho” (dog rib) was probably not a term of 
tribal self-reference aboriginally but came into use by Dogribs 
in the contact era, especially to distinguish themselves from 
neighboring Athapaskan peoples. The term “Done” (people) 
is the self-designation that emphasizes the Indianness of the 
Dogrib. 

Location. The Dogrib have continued to occupy their abo- 
riginal lands. Their hunting-trapping range is between 62° 
and 65° N and 110° and 124° W in the Northwest Territor- 
ies, Canada. South to north, Great Slave Lake and Great 
Bear Lake border the Dogrib traditional range. The greater 
portion is in the rocky outcrop of the Canadian Shield, where 
the boreal forest cover becomes progressively more sparse and 
stunted toward the east. The westernmost range of the 
Dogrib includes the eastern edge of the Mackenzie River low- 
lands. The continental subarctic climate is one of brief warm 
summers with long hours of daylight and long cold winters 
when temperatures may drop to —40° F or below. “Freeze-up” 
of lakes and streams begins in early October and “break-up” 
comes in May. 


Dogrib 87 


Demography. In 1970 the Dogrib numbered about seven- 
teen hundred persons, contrasted to only about one thou- 
sand in 1949. European-derived epidemics throughout the 
nineteenth century helped hold the Dogrib population to be- 
tween approximately eight hundred and one thousand from 
1858, when the first actual count was made, to 1949. The Ca- 
nadian government's introduction of effective treatment for 
tuberculosis and expanded medical services in the late 1950s 
spurred population growth, which continues to the present. 
In the 1960s, by providing subsidized housing and through 
other means, the government succeeded in getting many 
Dogribs to settle in Rae, to which in former times, as the trad- 
ing post and mission site, Dogribs had resorted only seaso- 
nally. Rae-Edzo (Edzo is an ancillary government-created 
complex) is now the major Dogrib settlement, although some 
live at Detah near the town of Yellowknife and in the small 
bush settlements of Lac la Martre, Rae Lakes, and Snare 
Lake, which the government began to provide with infrastruc- 
tural support in the 1970s. 


Linguistic Affiliation. The Dogrib speak a language of the 
northeastern Athapaskan language group, with some dialec- 
tic variation across the Dogrib regional groups. 


History and Cultural Relations 


The Dogrib are one division of the widespread population of 
the Dene or Athapaskan-speaking peoples who, by archaeo- 
logical and linguistic evidence, first entered western Alaska 
from Siberia by way of the Bering land bridge that existed 
during late Pleistocene times. They subsequently spread 
throughout interior Alaska and the western Canadian sub- 
arctic. As a distinctive linguistic-tribal entity, the Dogrib 
emerged after their ancestors’ entry, at an indeterminate pe- 
riod in prehistoric times, into the area they occupy today. The 
neighboring Athapaskan-speaking peoples to the east, the 
Chipewyan, and to the north, the Copper Indians, were dis- 
tinguishing the Dogrib from themselves in the eighteenth 
century, but whether some groups ancestral to the present- 
day Slavey were, in that period, included in this appellation is 
not clear. By the mid-eighteenth century a few European 
goods were being traded to the Dogrib for furs by Chipewyan 
middlemen. jf 

With the Slavey to the west and thé Hare Indians north 
of Great Bear Lake, also Athapaskan ‘speakers, the Dogrib 
seem always to have been on peaceful terms. Those groups as 
well as the Dogrib suffered intermittent predations by the Al- 
gonkian-speaking Cree from the southeast in the late eight- 
eenth century and by the Copper (Yellowknife) Indians up to 
1823. In 1823 a successful attack by the Dogrib on a band of 
the small Copper Indian tribe brought first an uneasy and 
then an enduring peace. By then a few fur trade posts were es- 
tablished in the South Great Slave Lake and Mackenzie River 
region. There was no trading post in Dogrib territory, how- 
ever, until Old Fort Rae (down the North Arm of Great Slave 
Lake from the site of the present Rae) was established by the 
Hudson’s Bay Company in 1852. The first Roman Catholic 
missionary, of the Oblats de Marie Immaculée, reached Old 
Fort Rae in 1859. Within ten years most of the Dogrib had 
accepted Roman Catholicism and it remains their religion 
today. 

With the other Dene peoples north of Great Slave Lake 
the Dogribs trading into Rae “signed” Treaty No. 11 in 1921. 
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(The southernmost Dogribs, most of whose descendants live 
at Detah, had long traded into Fort Resolution on the south 
side of Great Slave Lake and had there “signed” Treaty No. 8 
in 1899.) The treaty marked the advent of official Canadian 
government relations with the Dogrib. 


Settlements 


As mobile hunters of the northern forest, the Dogrib used 
temporary lodges or tipis covered with bark, spruce boughs, or 
caribou hide to shelter two or more families through the nine- 
teenth century. Then some families began to build log cabins, 
often clustered at a good fishing locale, which became the 
base from which men or family groups went on fur-trapping 
and hunting tours. Canvas replaced caribou hide for the tipi 
and about 1920 the commercial canvas tent was introduced. 
In the 1960s houses of lumber and plywood were erected as 
permanent habitations by the government. 


Economy 


Subsistence and Commercial Activities. Into the late 
twentieth century, the Dogrib relied on the game and fish of 
the land, increasingly supplemented by flour and lard from 
the trading post. Caribou were a major resource from Septem- 
ber through March when the caribou retreated to the farther 
reaches of the barren grounds. Moose were taken year round. 
A large game kill was shared among all families in the local 
group. Contingent on its ten-year population cycle, the snow- 
shoe hare was the major small game. With the introduction in 
the nineteenth century of commercial twine for gill nets, fish 
became an important resource. The Dogrib were drawn into 
the fur trade after the end of the eighteenth century and by 
the middle of the nineteenth century were committed to a 
dual economy of subsistence hunting, fishing, and snaring 
combined with the taking of fur animals (such as beaver, mar- 
ten, fox) whose skins they traded for metal implements, guns, 
cloth, clothing, and so on. As Rae expanded in population 
and services after 1950, a few Dogrib, especially those who 
were bilingual, found employment as trading store clerks and 
janitors in government installations. Bush clearing and fire 
fighting are seasonal summer employments for men. In the 
1980s, an Indian-operated fishing lodge for tourists was 
opened at the Dogrib bush hamlet of Lac la Martre. The dog 
was the only domestic animal aboriginally. Dogs did not be- 
come significant in transport until the nineteenth century, 
once firearms and twine for fish nets allowed families to pro- 
vision a multidog team. 


Industrial Arts. The making of snowshoes, toboggans, 
and birchbark canoes by men and the processing of caribou 
and moose hides for clothing and footgear by women were ab- 
original crafts vital to survival. Decorative art rested in the 
hands of the women, as adornment on apparel. Aboriginal 
porcupine quill decoration largely gave way to silk floss em- 
broidery and beadwork in historic times. Containers of birch- 
bark, of furred and unfurred hides, and of rawhide netting, 
often handsomely executed, were women’s work as well. 


Trade. There was no consequential precontact trade be- 
tween the Dogrib and neighboring Indian peoples. The fur 
trade was regularized in the early nineteenth century and re- 
mains the single dominant trade relation in Dogrib history. 


Division of Labor. _ Into recent times men were the hunters 
of the large game without which the people could not survive. 
Husband and wife might share the task of gill-net fishing 
which became increasingly important after net twine was in- 
troduced. Women made dry meat and dry fish, processed 
hides for clothing and, sometimes aided by their husbands, 
the fur pelts for the fur trade. Rabbit snaring, firewood gather- 
ing, cooking, and other activities that could take place close 
to the hearth were ordinarily the responsibility of women. Es- 
pecially in bush communities, all these tasks remain impor- 
tant economic activities. 


Land Tenure. There was no ownership of land by either 
individuals or groups aboriginally, and so it has remained to 
the present day. The resources of the land were open to all. 
Government-registered trap lines were never established 
among the Dogrib. 


Kinship 


Kin Groups and Descent. A Dogrib’s relatives are em- 
braced by the term sehot’in, “my people.” As it conveys the 
Dogribs’ sense of kinship, those with whom one lives in rela- 
tionship, sehot’in includes relatives by marriage as well as 
consanguines and can also refer to one’s band or hamlet 
group. Kinship is reckoned bilaterally. Clans or any other 
form of descent group are absent. 


Kinship Terminology. Dogrib distinguish older brother 
from younger brother and older sister from younger sister. 
The brother/sister terms are extended to cousins, cross and 
parallel. Parents are distinguished from aunts and uncles. 
Men’s nieces and nephews are addressed or referred to by a 
single term and grandchildren of either sex by another. The 
same pattern holds for women’s nieces/nephews and grand- 
children, but women’s terms are different from men’s. 


Marriage and Family 


Marriage. Prior to the introduction of Roman Catholic 
wedding rites, marriage was unmarked by ceremony. Court- 
ship became de facto marriage, which stabilized after the 
birth of a child. At least until then, temporary matrilocality 
was the norm and has continued to be observed by tradition- 
minded families. After that, the young family might join the 
band or hunting-trapping group of one of the husband’s pri- 
mary relatives or remain with that of the wife. Before conver- 
sion to Catholicism, some superior providers took more than 
one wife. Once the Dogrib became Roman Catholics divorce 
was unacceptable. An individual may, however, leave a 
church-sanctioned spouse to establish an enduring common 
law marriage with another person. 


Domestic Unit. Aboriginally, probably two or more re- 
lated conjugal pairs and their children occupied the tempo- 
rary shelter. Permanent housing has always been in short sup- 
ply; the log cabins and the more recent government house 
were and are apt to be occupied by two or three related gen- 
erations. 


Inheritance. Into the nineteenth century, the death of a 
significant adult was accompanied by the destruction of not 
only the deceased’s property but that of the bereaved rela- 
tives. In more recent times, inheritance of economically im- 





portant goods—houses, guns, toboggans, canoes—is accord- 
ing to the needs of the immediate family members. 


Socialization. Children have always absorbed moral values 
and standards of behavior by listening to the comments and 
gossip of their elders. In the bush camp or isolated hamlet 
where people still rely heavily on the products of the land, lit- 
tle girls by the age of six or seven begin to help their mother in 
fetching firewood and water. They also “pack” and tend their 
infant siblings. Boys observe the activities of their fathers but 
are not pressed into chores as early as girls, although they may 
be tending the rabbit snares by age ten or twelve. At about 
fourteen, boys join with their father or older brother on 
hunting-trapping tours. In contemporary times, with primary- 
grade schooling available even in the bush communities, 
Dogrib parents hold the ideal of having their children learn 
English and gain other advantages of White schooling. There 
is, however, a high rate of truancy that is not effectively re- 
strained by parents. Since the 1950s, a minority of young 
Dogribs have gone on to high school and postsecondary edu- 
cation “outside.” 


Sociopolitical Organization 


Social Organization. From aboriginal times to the pres- 
ent, the Dogrib have been without class distinctions. Among 
men, the good hunter-trapper commands approbation, as 
does the hardworking woman. Some persons of mixed 
Indian-White ancestry are regarded as fully Indian by their 
fellows; others, whose families have operated as cultural bro- 
kers between Indians and Whites, are viewed as a distinctive 
sector of the society, but are not accorded higher status by the 
Indians. 


Political Organization. Aboriginally, the several socioter- 
ritorial groups or regional bands of Dogribs were autono- 
mous. Leaders, whose roles were tied to economic pursuits 
and in historic times to White-Dogrib contact relations, were 
consensually accepted on the basis of demonstrated energy, 
intelligence, and ability. Regional bands had recognized lead- 
ers. During the period of the Hudson’s Bay Company fur 
trade monopoly, a “trading chief,” Ekawi Dzimi, emerged as 
spokesman and negotiator with the company at Fort Rae. 
With the “signing” of Treaty No. 11 at Rae in 1921, the gov- 
ernment required an official installation of “chief? and 
“councilors.” (The Detah Dogrib already had an official chief 
under Treaty No. 8.) Monphwi, who had succeeded the trad- 
ing chief as prime leader of the Rae Dogrib, became “chief” 
and the regional band leaders, “councilors”. Chief and coun- 
cilors continued to be chosen consensually by their male 
peers until 1971 when, upon the retirement of the aged Rae 
chief, Jimmy Bruneau, the first formal elections were held for 
those offices. In 1969, the Indian Brotherhood of the North- 
west Territories was formed. Several young educated and bi- 
lingual Dogrib played prominent roles in the Brotherhood as 
they have in the Dene Nation, which in 1978 succeeded the 
Brotherhood as the representative body for all the Dene peo- 
ples of the Northwest Territories in dealing with the Cana- 
dian government in respect to land claims, control of re- 
sources, and native rights. 


Social Control and Conflict. Dogribs avoid confronta- 
tional behavior, a norm that may be abrogated under condi- 
tions of drunkenness. Internalized standards, gossip, and 
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public opinion usually serve to keep individuals in line. Dif- 
ferences of opinion or goals between individuals, factions, or 
regional groups are characteristically muted. The Dogrib ideal 
has always been that people should “listen to one another” 
and come to consensus on issues. The recent exposure of 
young people to White-style schooling and pop culture has 
promoted a generational and cultural gap in values and out- 
look. Government police power is vested in the Royal Cana- 
dian Mounted Police; the post at Rae was established in 
1924. Crimes by Canadian legal definition are tried in terri- 
torial courts, administered from the territorial capital at 
Yellowknife. 


Religion and Expressive Culture 
Religious Beliefs. Aboriginal religious beliefs, which have 


endured in attenuated form into present times, centered on 
the individual attaining a relationship with an animal or 
animal-like spirit, such as Raven, Spider, Thunderbird, 
through which he gained ink’on, “power.” Summoning the 
enabling spirit with drum and song, the adept might control 
the weather or the hunt, cure illness, or divine the wherea- 
bouts of travelers. Until the acceptance of Christian divini- 
ties, the Dogrib had no concept of a supreme being or the 
idea of worship of a supernatural entity. With the advent of 
the Roman Catholic missionaries in the 1860s, the Dogribs 
quickly accepted the teachings of the church. In the opinion 
of the early missionaries, they became the most devoted 
Catholics among the Dene peoples of the Northwest Terri- 
tories. 


Religious Practitioners. Although many Dogribs had a re- 
lationship with a spirit, from aboriginal times into the twenti- 
eth century a few became recognized as having exceptional 
powers for curing, hunting, and so on. No Dogribs have en- 
tered the Roman Catholic priesthood. 


Ceremonies. There is no evidence that aboriginally the 
Dogrib had any form of group religious ceremony. Roman 
Catholic observances came to include not only those directed 
by the priest but also Sunday prayer services initiated by Dog- 
ribs when in the bush apart from church and priest. 


Arts. Dogribs take great pleasure, as they must have 
aboriginally, in group dance on occasions when regional 
groups come together at such times as the annual treaty pay- 
ments each summer. The tea dance goes on through the night 
as a great inward-facing circle of dancers moves clockwise to 
the accompaniment of melodic song by the dancers. In the 
drum dance, less popular among old-timers, the drummers 
sing and the people dance front to back rather than side by 
side. The Dogrib hand game, a fast-paced hidden-object 
guessing game between two teams of players accompanied by 
drumming-chanting, is another major event when different 
regional groups of Dogribs assemble at Rae or another locale. 
The Dogrib hand game players and drummers have become a 
feature of territories-wide assemblies of the Dene peoples. 


Medicine. In aboriginal understanding, sickness resulted 
from the transgression of moral norms, including violation of 
an interdiction imposed by one’s enabling animal spirit, or 
from the ink’on of another malevolently directed against the 
sufferer. An adept in curing was called in to diagnose, with 
the aid of his spirit helper, the cause of the illness. In case of 
the violation of a taboo or a moral norm, the confession of 
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the ailing person was required in order to restore health. For 
some minor physical ailments, certain botanical products 
were believed to have curative properties. Dogribs have gener- 
ally been receptive to modern medical services. 


Death and Afterlife. There is no real information about 
aboriginal beliefs regarding afterlife. Death as well as sickness 
might be caused by an individual’s transgression or the ma- 
levolent power of an enemy. In contemporary times, all belief 
and ritual relating to death and the afterlife fall within the 
purview of Roman Catholic dogma and practice. 
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Doukhobors 





ETHNONYMS: Bozhi Ludi (People of God), Svobodniki 
(Freedomites), Sini Svobodi (Sons of Freedom) 


Orientation 


Identification. Canadian Doukhobors, an ethnic-confes- 
sional group, originated in seventeenth-century Russia. Their 
distinctive belief is in the moral primacy of the Voice of God 
within the self; hence they are pacifists, refusing to take 
human life and thus extinguish the divine Voice. They first 
named themselves “Bozhi Ludi” (People of God), but Ortho- 
dox clergy labeled them “Dukhoborfsy” (Spirit Wrestlers) 
about 1785. They are presently divided into four related sub- 
sects: Community Doukhobors, Independents, Reformed, 
and Freedomites. They identify themselves by specific styles 
of worship and musical performance; by the ritual and social 
use of a Russian dialect; by vegetarian diet including “tradi- 
tional” foods; by pacifist ideals; by at least the endorsement of 
communal ideals; and by the motto Trud i Mirnaia zhizn’ 
“Toil and Peaceful Life.” 


Location. Doukhobors first settled near Yorkton in east- 
central Saskatchewan, shortly moved to the West Kootenay 
region of southeastern British Columbia, and later set up vil- 
lages in the Pincher Creek region of southwestern Alberta. 
They have since expanded into the lower Fraser valley region 


and the Vancouver area; some live elsewhere. In the West 
Kootenay region, many Doukhobors dwell near their original 
communal villages, but elsewhere they choose their homes 
where they want. The only community institution still found 
everywhere is the Molenie Dom, “prayer home” or “commu- 
nity hall.” 


Demography. The 6,747 Doukhobors who arrived in 
Canada, mostly in 1899, increased to about 25,000. About 
9,000 live primarily in the Yorkton area. At least 10,000 live 
in the West Kootenay region, and another 4,000 or so in the 
lower Fraser valley and the Vancouver area. Perhaps 1,000 
more live in other parts of Canada, particularly in the Pincher 
Creek region of southwestern Alberta, the prairie capitals, 
and Toronto. A few families also live in rural parts of Wash- 
ington and Oregon in the United States, and a few have set- 
tled in San Francisco and Los Angeles since the 1910s, but 
maintain some contact with their British Columbia conge- 
ners. A few individuals and families have emigrated from Rus- 
sia between the turn of the century and the 1950s. While the 
topic of a return to Russia has been discussed by Community 
Doukhobors since World War I, none has returned perma- 
nently. 


Linguistic Affiliation. | Most Canadian Doukhobors are bi- 
lingual, speaking a moderately accented English as the busi- 
ness language and a fairly strong Russian dialect (including a 
number of Ukrainian and other loan words) in the commu- 
nity. Doukhobor Psalms are in a more archaic dialect nearer 
in structure to Old Church Slavonic. Most people in their 
forties or younger are fluent in English and some young peo- 
ple speak little Russian. Although loan words occur occasion- 
ally, their lexicon is too fluid to suggest permanency. Mac- 
aronic speech is not unusual in community contexts. The 
community expresses concern over the loss of Russian among 
their youth and supports local Russian-language programs in 
the school system. There is an ongoing debate regarding the 
religious importance of Russian, as most elders hold that the 
religion cannot be expressed in any other language. 


History and Cultural Relations 


Doukhobors originated in the Russian Raskol, or Schism of 
the 1650s, but did not become a distinct sect until the early 
1700s. During the eighteenth century they were persecuted by 
both church and state as schismatics and pacifists. They de- 
veloped a principle of spiritual leadership, which by the 1800s 
tended to be hereditary. Under the reign of Czar Alexander I, 
persecutions ended and they were granted land in the Cri- 
mea, where they developed a structured social system. Perse- 
cutions resumed within a generation and the Doukhobors 
were moved east of the Black Sea, where they again prospered 
until the Russo-Japanese War, when persecution intensified 
during a religious revitalization marked by the Burning of 
Arms (c. June 24, 1895). Leo Tolstoy worked for their relief, 
and the Society of Friends in London, Philadelphia, and 
Toronto supported emigration to Canada through 1899 for 
the most committed third of the Doukhobor population. 
The Doukhobor homesteaded in hamlets on reserved 
lands in what is now east-central Saskatchewan. They estab- 
lished the Christian Community of Universal Brotherhood 
(ccus), developed both out of great need for cooperative en- 
terprise and upon doctrine charted by their spiritual leader, 


Peter Gospodnie (Lordly) Verigin, still in exile in Russia until 
1904. With a land rush and changes in federal government 
attitudes, the Doukhobors’ refusal to complete their home- 
steading by swearing the oath of allegiance resulted in the loss 
of their lands and of their improvements as well. 

Most migrated to the West Kootenay region in British 
Columbia between 1907 and 1912, once pioneers had begun 
the construction of novel community villages. The inhabi- 
tants farmed root, field, and orchard crops and produced 
their own food, clothing, and furnishings. During this period 
two major subsects appeared. About a third of the Douk- 
hobors drifted out of the community organization and home- 
steaded independently; they were given the name of “Far- 
mali” (Farmers), or Independents, and they are the largest 
subsect today. In 1902 a small group took literally a letter of 
Peter Gospodnie that speculated on the natural life of ideal 
Christians: seeing the ccus as a secularizing of Doukhobor 
society, they withdrew from the community, preaching ex- 
treme views. They were named “Svobodniki” (Freedomites). 

Between 1912 and 1929 the economic functions of the 
ccus were successful, if not markedly so, but the whole com- 
munity was shocked when, in late 1924, Peter Gospodnie and 
other passengers died when a still-unexplained explosion de- 
stroyed the railroad car in which he was riding from Brilliant, 
B.C., to Grand Forks, B.C. The event deeply scarred Douk- 
hobor views of their new country and compounded their his- 
toric fear of secular governments. Not until three years later 
did Gospodnie’s son Peter Chistiakov (Purger) travel from 
Russia to Canada to take control of the ccus. Intending 
Doukhobor reunification, he organized a blanket structure, 
the Society of Named Doukhobors, which in 1934 produced 
the Declaration, an important manifesto. With the depres- 
sion of 1929 the ccus’s mortgages were called, and between 
1938 and 1940 the Doukhobors lost their land and improve- 
ments through foreclosures involving a balance of no more 
than $310,000 owed on an estimated $6 million in property. 
Peter Chistiakov died at this time. The provincial govern- 
ment paid off the greater part of the debt and seized the 
Doukhobors’ lands and improvements. 

Shortly after Peter’s arrival, the Freedomite group had 
grown from about seventy to about twelve hundred individu- 
als, and took the name “Sini Svobodi” (Sons of Freedom). 
From the 1910s through the 1930s they demonstrated, some- 
times violently, against their brethren, the ccus, the govern- 
ment, and the Canadian Pacific Railway. These acts in- 
creased in the 1940s in the wake of the collapse of the ccus, 
the death of Peter Chistiakov, the loss of his son Peter 
Iastrabov (Hawk) Verigin in Russia, and the onset of World 
War II. Peter Chistiakov’s grandson, John J. Verigin, who de- 
spite adulation never took up the title of spiritual leader, be- 
came secretary and eventually honorary chairman of the Soci- 
ety of Named Doukhobors, which changed its name to Union 
of Spiritual Communities of Christ in the early 1940s. In 
1949, Stephan Sorokin, a Russian Baptist, arrived in Canada 
and displaced John Lebedoff as the Pastor of the Sons of 
Freedom. Over the next twenty years, Sorokin’s policies and 
teaching, and repeated incarcerations, gradually ended the 
protests and most of them took up the new organizational 
title of members of the Christian Community and Brother- 
hood of Reformed Doukhobors, or Reformed. By 1964 the 
provincial government had sold back all the seized land, 
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though imprisoned Sons of Freedom were excluded from the 
deal. This small group returned to political protest, which fi- 
nally ended in the early 1980s through the mediation efforts 
of members of the regional community. 

Over the past twenty years, Doukhobors in Saskatch- 
ewan and the West Kootenays have revitalized their culture 
through the construction of local museums, new diverse- 
function community halls, and publication of songs and 
hymns and a bimonthly bilingual journal, Iskra (the Spark); 
choirs from all groups have frequently taken part in regional 
and provincial events. Cultural exchanges with the ussr have 
been arranged, and a number of publications, journals, and 
recordings produced. Doukhobors continue to integrate 
themselves effectively into Canadian society, even though 
they eschew the notion of assimilation. 


Economy 


Doukhobors in Russia were primarily peasant farmers, 
though some exercised professional skills. In the Saskatch- 
ewan and British Columbia communes they usually farmed, 
though some men were carpenters and joiners, shoemakers, 
blacksmiths, harnessmakers, and so on; and women not only 
cooked and farmed but wove, embroidered, and made cloth- 
ing. To pay the mortgages in British Columbia, many men 
went out of the communal villages to work on railroad section 
gangs, highway construction and maintenance, and in the 
forest industry. When the ccus collapsed, many remained in 
the forest industry or drifted into related trades, taking work 
as builders or suppliers of building materials. By the 1950s, 
Doukhobors were retail merchants, teachers, and nurses; by 
the 1960s, some had entered legal, medical, journalistic, and 
academic professions. Independent Doukhobors had already 
entered the mainstream economy, some reaching the profes- 
sional level by the 1930s. Sons of Freedom either took mostly 
working-class positions or depended on their vegetable gar- 
dens and some welfare for subsistence. Most Doukhobors not 
living within cities buffer themselves economically by main- 
taining large vegetable gardens; these represent some of the 
most intensive noncommercial horticulture on the continent. 
Much is eaten, almost as much may be contributed to com- 
munity events, and a further amount is given to neighbors, 
friends, and guests. During the community period, all labor 
was divided reasonably between men and women, though the 
latter did fairly heavy work. Since World War II, patterns have 
come to resemble those in the majority culture. Elders tend to 
remain active and productive as long as possible, conditioned 
by the community motto: “Toil and Peaceful Life.” 


Kinship, Marriage and Family 


Kinship. Canadian Doukhobor kinship patterns are typi- 
cal of North American society, except that family status, con- 
nections, and history are a significant component of individ- 
ual status in community settlement and political patterns. 
This is probably a heritage of Russian village life. 


Marriage. Doukhobor marriage traditions are unclear be- 
fore the late eighteenth century, when there was a period of 
significant informal rites and free choice among young peo- 
ple. Through the nineteenth century and into the early years 
of Canadian settlement, arranged marriages became the 
norm, with individual choice now the norm. Doukhobor mar- 
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riage rites are oral with a variety of verbal rituals and commu- 
nity recognition of a union. Such marriages were not recog- 
nized in British Columbia until the late 1950s, and many in- 
justices resulted. Marriages with non-Doukhobors have 
occurred since earliest times in Canada, increasing signifi- 
cantly since the 1940s. By the 1960s, ritual practices were 
North American to a marked degree. Today, traditional prac- 
tices are used for marriage within the community and for joint 
rituals for intermarriages. 


Socialization. During the communal period, there was 
broad resistance to public schooling, which was seen as as- 
similative at best and a tool of the Antichrist at worst. In the 
1920s some public schools were burned, but after provincial 
government reprisals the community gradually accepted and 
then embraced public education. Freedomites resisted until 
the 1950s, when such draconian measures as the forcible 
placement of their children in an isolated fenced school 
broke resistance. Today only a couple of families conduct 
home education, while most Freedomites and Reformed find 
the public schools tolerable if not beneficial. Socialization al- 
ways began within the family, where children have their high- 
est value. In the 1930s a Sunday school movement was begun 
which continues to the present. In the 1950s, the uscc spon- 
sored Russian-language classes in the community, usually 
after hours in local schools. In the last decade, local school 
districts have introduced Russian language and immersion 
classes into the general curriculum. 


Sociopolitical Organization 


Social Organization and Conflict. _Doukhobors began as 
active sectarians, and persecution inured them to the mainte- 
nance of unity though the same forces from time to time cast 
up dissidents who sought (and seek) the establishment of 
their own regimes, not always unsuccessfully. Shortly after 
Doukhobors arrived in Canada, the Christian Community of 
Universal Brotherhood came into being, the offspring of vi- 
sion and necessity. Within six months individual families 
began to drift away, to become the Independents, many of 
whom now adhere to the Canadian Society of Doukhobors. 
The Freedomites first appeared in 1902, became the Sons of 
Freedom about 1928, and evolved into their leading faction, 
the Christian Community and Brotherhood of Reformed 
Doukhobors in the 1960s, splitting off the new Freedomites 
in 1974. Peter Chistiakov’s umbrella organization, the Soci- 
ety of Named Doukhobors, survived the collapse of the ccus 
and changed its name in the early 1940s to the Union of Spir- 
itual Communities of Christ. The debates and disputes be- 
tween these organizations have been many, various, and 
sometimes bitter. External response has included vigilantism, 
police action, repressive legislation, royal commissions, and, 
more recently and less ineffectively, a standing consultative 
and mediative forum, the Kootenay Committee on Inter- 
group Relations. This structure, begun in 1979 and meeting 
irregularly since then, assembles representatives of the 
Doukhobor groups, provincial and federal agency officials, 
and local community resource people under the chairman- 
ship of a very senior administrator of the attorney-general’s 
ministry. 


Political Organization. Doukhobors held the Russian 
state to be the Antichrist—that is, both religious and secular 





arms opposed to the Doukhobor spiritual vision. Toleration 
under Czar Alexander I only threw the usual practices of the 
Russian government into darker shadow. When governments 
in Canada were perceived to have betrayed Doukhobor 
hopes, the traditional view was reinforced by the British Co- 
lumbia government’s action to deprive Doukhobors (and 
others) of the voting franchise in the 1930s. At this point, 
Community Doukhobors formally repudiated involvement in 
anything above local government (which they perceived as a 
legitimate community-housekeeping function). Although 
the restoration of the franchise after World War II helped 
matters, the policy remains in place. Community Douk- 
hobors do give strong verbal and some material support to the 
United Nations in its global and local forms, and have re- 
cently strongly reinforced their involvement in various arms 
of the North American pacifist movement. They also make 
pacifism a primary theme in their communications with So- 
viet institutions. 


Social Control. During the communal period, contact 
with outside agencies was avoided as far as possible, and the 
spiritual leader and his lieutenants arbitrated a wide range of 
issues, occasionally beating offenders. Today, conflicts are 
usually handled conventionally, the ancient practices of com- 
ment, gossip, public debate, advice of elders, and spirited 
shouting matches followed by honest tolerance if not recon- 
ciliation being preferred to police and the courts. 


Religion and Expressive Culture 


Religious Beliefs. The Doukhobors’ central belief is in the 
presence of God in each conscious person, obviating the need 
for scriptures, priests, prelates, liturgy, churches, and church 
paraphernalia, which Doukhobors perceive as unnecessary if 
not traps of Satan. Nevertheless, they worship corporately in 
a formal manner, refer to biblical scripture though not always 
accurately, and possess a magnificent repertoire of sacred 
music. The religious revitalization of the 1980s introduced 
some puritan values: alcohol and tobacco, formerly tolerated, 
were proscribed, and because animals cannot be held to be 
devoid of consciousness, vegetarianism also became obliga- 
tory. These strictures are today more preached than per- 
formed, though the vegetarian practice survives most 
strongly, partly as an ethnic marker. Today, the Doukhobor 
community is marked by a remarkably broad range of belief, 
ranging from near-fundamentalism to abstract and univer- 
salist deism and agnosticism. 


Religious Practitioners. Despite the egalitarian implica- 
tions of Doukhobor spirituality, various social forces of the 
1700s confirmed for most the role of the spiritual leader, the 
individual in whom the presence of God, most honored, is 
most manifest. Though it is now a commonplace that “the 
time of spiritual leaders is past,” both John Verigin and in his 
day Stephan Sorokin certainly have attracted expectations 
and obligations from those followers who doubt that the time 
is over. In the conduct of worship, though, even the most re- 
spected figures may do no more than occupy a conspicuous 
position; spoken and sung prayers are begun by respected eld- 
ers and immediately carried by the congregation. In the 
home, women are most likely to take spiritual roles, though 
any individual may choose profound meditation, usually 
through silently reviewed Doukhobor psalms. 


Ceremonies. All Doukhobor ritual is related to Molenie 
(prayer), the usual title of Sunday morning worship, which, 
briefly, consists of formal greetings, the recitation and singing 
of Doukhobor psalms, the kiss of peace, the singing of hymns, 
and final greetings. This is usually followed by the Sobrania 
(community meeting), a less formal discussion period. Fu- 
neral rites conflate the recitation and singing of psalms and 
hymns; festival occasions greatly expand the singing of hymns 
and include traditional secular songs on days other than Sun- 
day and doctrinal addresses. All Doukhobors observe the re- 
membrance of the Burning of Arms, usually on or about June 
28, the Day of Saints Peter and Paul; Christmas; and Easter. 
Community Doukhobors add a number of festivals, including 
the Peminki (commemoration) for Peter Gospodnie and 
Peter Chistiakov Verigin, Declaration Day in August, and the 
youth and Sunday school festivals in May and June. Re- 
formed Doukhobors have also celebrated Sorokin’s birthday, 
November 27, but now observe his commemoration, Novem- 
ber 15. These events are all sacred in character, although 
there is occasion for secular performance. Community choirs 
appear in large and diverse numbers and perform traditional 
music; visitors come from the region and farther, and regional 
and foreign dignitaries may be present. These are times of 
profound cultural expression and unification. 


Arts. The primary mode of Doukhobor expression is 
music, and here they are remarkable, preserving the most 
complex folk tradition of oral polyphony known, that of their 
psalms. A high percentage—about 17 percent—of the popu- 
lation are competent choral performers. A hymn tradition is 
extremely lively, incorporating both Doukhobor and adapted 
tune and song texts. Musical instruments are used, but are 
barred from sacred performance. Many women still embroi- 
der distinctive Slavic designs; and older men may follow cus- 
tom by carving wooden spoons, not only as trade curios but as 
a mark of continuing productivity. Weaving and joinery were 
significant and admirable during the community period but 
have since declined. 


Medicine. Most Doukhobors use the conventional medi- 
cal system, though there is a preference for access to mas- 
seurs, chiropractors, naturopaths, and similar schools empha- 
sizing prophylaxis, as well as an old connection with the 
health-food tradition. Some elders also still preserve a folk- 
healing tradition using “healing psalms” and related prac- 
tices, with reliable evidence given of their effectiveness. 


Death and Afterlife. Here views tend to be conventional 
and correspond to the balance of religious views, ranging 
from understandings typical of the European Protestant tra- 
dition to broadly (and vaguely) universalist agnosticism. Tra- 
ditional texts integrate conventional ideas of heaven and hell 
with the affirmation that these states are present rather than 


future. In practice, burial is followed by a six-week (when the | 


soul is presumed to have left the vicinity of the corpse) and 
subsequently annual Peminki at the gravesite. 
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ETHNONYMS: Chinese, Japanese, Koreans, Filipinos, Nikkei 
(Japanese), Orientals 


Orientation 


Identification. As used here, “East Asians in Canada” re- 
fers to Canadians of Chinese, Japanese, Korean, or Filipino 
ethnic ancestry. The Chinese in Canada can be divided into 
two major subgroups—those who came before 1947 and 
those who have come since then. The earlier group was com- 
posed almost totally of men who lived in western Canada. 
They came primarily from Guangdong Province in southern 
China. Those who have arrived since 1947 have more often 
been families, with a substantial percentage emigrating from 
Hong Kong. Within each subgroup further distinctions can 
be made on the basis of time of migration to Canada, social 
status, and place of birth. The Japanese in Canada are a het- 
erogeneous group, consisting of the issei, nisei, sansei, yonsei, 
and the shin eijusha. The issei, or first generation, in Canada 
is made up of the early immigrants who came to Canada 
roughly between 1877 and 1907. The nisei are the children of 
the issei who as a group were born between about 1908 and 
1940. In Japanese, nisei means “second generation,” sansei, 
“third generation,” and yonsei, “fourth generation.” The Japa- 
nese immigrants who came to Canada after World War II are 
called the “shin eijusha.” Theoretically, these new immigrants 
can be called “issei,” but they prefer to be known as the new 
immigrants because they are mostly technicians and profes- 
sionals, unlike the issei before the war who were mostly labor- 
ers, farmers, and fishermen. The Koreans and Filipinos are 
more homogeneous groups, as many are skilled technicians or 
professionals who have settled in Canada only in the last few 
decades and have assimilated easily into the Canadian econ- 
omy. 


Location. Prior to the post-World War II influx, East 
Asians in general lived mainly in British Columbia and other 
western provinces. The Chinese were concentrated in British 
Columbia as well, though Chinese communities did form in 
large cities elsewhere (for example, Toronto) prior to World 
War II. In 1986, Ontario contained the largest number of 
people in each of the four groups with 156,170 Chinese, 
44,195 Filipinos, 17,200 Koreans, and 16,150 Japanese. Brit- 
ish Columbia is home for 112,605 Chinese, 15,905 Japanese, 
15,810 Filipinos, and 5,065 Koreans. Alberta also has many 
East Asians, and Manitoba has a sizable (15,815) Filipino 
population. There are relatively few East Asians in the Mari- 
time Provinces or in Quebec, with the exception of the Chi- 
nese who number 23,205 in the latter. 


Demography. According to estimates from the 1986 cen- 
sus, there are 360,320 Chinese, 93,285 Filipinos, 40,995 Jap- 
anese, and 27,285 Koreans in Canada. East Asians constitute 
about 2 percent of the population of Canada. Their number 
has increased rapidly in the last thirty years, both through 
natural population growth and through increased immigra- 
tion under the Immigration Act of 1952 and subsequent 
amendments. For the Japanese, intermarriage of the sansei 
and younger nisei with non-Japanese has contributed to the 
natural population growth. The younger group in the Japa- 


nese-Canadian demographic profile provides a contrasting 
pattern to the general Canadian population profile in that 
the population pyramid base is wider indicating the popula- 
tion as a whole is younger. Filipinos in Canada today are 
mostly young with a high percentage of females, many of 
whom have arrived since the 1960s. 


Linguistic Affiliation. Prior to the end of World War II, 
when they were isolated from the general population, the 
Chinese and Japanese maintained their native languages. Full 
participation in their community often required knowledge of 
the local or regional dialect of Japanese or Cantonese or 
Mandarin. But those who have settled in Canada in the last 
thirty years and their children are more often bilingual in the 
native language and English, with many Chinese from Hong 
Kong speaking Hong Kong Chinese. Many recent Filipino 
and Korean immigrants have arrived already speaking English 
along with their native language. 


History and Cultural Relations 


The history of the Chinese and Japanese in Canada is essen- 
tially one of racial discrimination from the time of arrival to 
after the Second World War. Koreans and Filipinos, because 
they have arrived recently during the period when Canada 
has embraced an official policy of multiculturalism, have suf- 
fered much less from racial discrimination. There has been 
little organized cooperation among any of the four East Asian 
groups, either in the past or today. 


Chinese. Chinese first immigrated to Canada in the 1850s 
to participate in the Fraser River gold rush. When the mines 
gave out, some moved on to California and others returned to 
China, but the majority stayed on in British Columbia where 
they worked in low-level service jobs. In the 1880s a second 
wave of Chinese men arrived in Canada. In all, about seven- 
teen thousand came, with most recruited to work on the ex- 
tension of the Canadian Pacific Railroad through British Co- 
lumbia. Whites in British Columbia expected that once the 
railroad was completed, the laborers would return to China. 
But many could not afford the trip back and instead settled in 
British Columbia where they worked as wage laborers in coal 
mining, fish canning, and agriculture. Always viewed as less 
than equal by Whites in British Columbia, their willingness 
to work hard for low wages and thus take jobs many thought 
belonged to Whites led to further resentment, harassment, 
and the formation of anti-Chinese organizations such as the 
Workingman’s Protective Association and the Knights of 
Labour. 

White resentment also led the British Columbia govern- 
ment to seek changes in national immigration laws that 
would effectively end Chinese immigration to Canada. In 
1885 a head tax of fifty dollars was placed on immigrating 
Chinese; in 1901 it was raised to one hundred dollars and in 
1905 to five hundred dollars. Because the tax failed to pre- 
vent immigration, the Chinese Immigration [Exclusion] Act 
was amended in 1923 and immigration ceased until the act - 
was repealed in 1947. Between 1923 and 1947 only forty-four 
Chinese had immigrated to Canada. The repeal of the act 
and subsequent measures over the next twenty years gave 
Chinese the opportunity for full participation in Canadian 
society, including the right to vote which had previously been 
denied them. It also opened up immigration, with many of 


those arriving since 1947 coming as families from Hong 
Kong, Taiwan, and elsewhere, such as Southeast Asia, the 
Caribbean, and South America. 


Japanese. The first Japanese in Canada was Manzo Na- 
gano, a sailor, who arrived in 1877 and after sojourns back to 
Japan and to the United States eventually settled in Victoria 
in 1892. The early period of emigration from Japan (1877- 
1907) was one in which conflict resulting from racial and cul- 
tural differences culminated in the race riots of 1907 in Van- 
couver. During this period there was considerable hostility 
toward both the Chinese and Japanese in British Columbia. 
As noted above, various measures were enacted by the British 
Columbia government to restrict Chinese immigration and 
participation in Canadian society. Although aimed at the 
Chinese, these restrictions applied to the Japanese as well 
and led to disfranchisement and efforts to restrict naturaliza- 
tion. These various attempts to enact discriminatory and rac- 
ist legislation were not occurring in a vacuum. Public agita- 
tion in the province had been increasing gradually. 

The perception of Whites in British Columbia that the 
Japanese were an economic threat rested on several basic cul- 
tural differences. The Japanese emphasis on frugality and 
hard work was reflected in their day-to-day activities and in 
their customs and habits all of which were based on the tradi- 
tional Japanese value system. Japanese social organization 
centered on shared needs as well as on a sense of group con- 
sciousness. Group solidarity within the Japanese community 
was further strengthened by its physical and social segrega- 
tion from White society. Within this bounded territorial 
space, it was not difficult to retain the highly systematic and 
interdependent social relations that were based on the princi- 
ple of social and moral obligation and traditional Japanese 
practices of mutual assistance such as oyabun-kobun (parent- 
child) and sempai-kohai (senior-junior) relationships. An- 
other aspect of traditional Japanese social relations that char- 
acterized both the oyabun-kobun and sempai-kohai systems 
was the emphasis placed on one’s sense of duty, loyalty, and 

‘obligations to one’s employers. Out of a sense of unquestion- 

ing loyalty, the kobun or kohai blindly followed the orders 
given by the oyabun or sempai. Ironically, these traditional 
values and customs, which led to the relatively successful ad- 
aptation by the Japanese in western Canada, became the 
main reason that the White community prevented the Japa- 
nese from becoming equal members of Canadian society. 

Japanese laborers who came to Canada around 1907 
were recruited to work for the Canadian Pacific Railway and 
the Wellington Colliery. The period from 1908 to 1940 was 
one of controlled immigration, the major feature of which 
was the “Gentlemen’s Agreement” of 1908, which restricted 
immigration to returning immigrants, wives and children, and 
immigrants specifically hired by Canadians. Because of the 
Anglo-Japanese alliance and labor shortages, anti-Japanese 
sentiment decreased before and during World War I. It in- 
creased again during the depression after the war and led to 
restrictions on Japanese involvement and ownership rights in 
the fishing and other industries, professional employment, 
and access to higher education. As Adachi has noted, to 
Japanese-Canadians citizenship was meaningless or, at best, 
symbolized the “status of second-class citizenship.” 

From 1941 to 1948 the situation worsened, and Japa- 
nese-Canadians were deprived of their civil rights. The threat 
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of war with Japan and then the war itself increased anti- 
Japanese feelings and led the government beginning in late 
1941 to impound the property of Japanese-Canadians, close 
their language schools, and halt publication of Japanese- 
language newspapers. In 1942, 20,881 Japanese-Canadians 
were rounded up and removed to detention camps in interior 
British Columbia, Alberta, Manitoba, and Ontario. Restric- 
tions were relaxed beginning in 1943, motivated in part by 
the need for Japanese workers in other parts of Canada. In 
July 1947 a commission was established to compensate 
Japanese-Canadians for the property that had been confis- 
cated. It was not until September 1988, however, that all 
property and civil rights claims were settled, with the final set- 
tlement reached by the National Association of Japanese Ca- 
nadians and the government of Canada. The wartime experi- 
ence effectively destroyed the Japanese community in 
Canada, but revitalization has started through the efforts of 
those who have arrived in the last few decades. 


Settlements 


East Asians have always been and continue to be mostly 
urban. Early Chinese and Japanese immigrants tended to 
form distinct ethnic communities—“Chinatowns” and “Lit- 
tle Tokyos”—in large cities. Because of their larger numbers, 
the Chinatowns have been more visible and have drawn more 
attention. In the nineteenth and early twentieth centuries, 
these communities were typical urban immigrant ghettos. 
Since the 1950s, as the Chinese and Japanese populations in 
Canada have increased and become more mobile spatially 
and socially, the urban communities have become social, po- 
litical, and symbolic centers as well as residential ones. At the 
same time, as discrimination has lessened, more Chinese and 
Japanese have chosen to live outside the traditional commu- 
nities. For the Japanese, Toronto has in some ways replaced 
Vancouver as the center of Japanese culture in Canada. Kore- 
ans and Filipinos have also settled mainly in urban areas 
(two-thirds of Filipinos live in the Toronto area), but they 
have not formed distinctive residential enclaves. Filipinos, 
perhaps more so than the other groups, have settled in the 
suburbs. 


Economy 


Chinese and Japanese laborers who came to British Colum- 
bia around 1907 were brought in mainly through contractual 
arrangements between emigration companies and Canadian 
importers of labor such as the Canadian Pacific Railway and 
the Wellington Colliery. Many of these men worked for the 
railroad, on farms, in the fishing industry, and in wood pulp 
mills. For the Chinese, White Canadians expected that they 
would return to China once their work on the railroad was 
completed. When most stayed in Canada and took low-level 
work at low wages, White resentment resulted and was di- 
rected both at the Chinese and Japanese. A labor shortage 
during World War I dampened anti-Asian feelings, but they 
increased again after the war as a result of a depresssion and 
unemployment that became marked upon the return of sol- 
diers. 

The strong control of the fishing industry on the west 
coast by the Japanese at this time became a matter of concern 
for British Columbia politicians, and in 1919 they attempted 
to limit the number of fishing licenses issued to Japanese fish- 
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ermen. As part of the attempt to restrict immigration, the 
provincial legislature asked the dominion government to 
amend the British North America Act so that provincial gov- 
ernments would have the “power to make laws prohibiting 
Asiatics from acquiring proprietary interest in agricultural, 
timber and mining lands or in fishing or other industries, and 
from employment in these industries.” Between 1923 and 
1925, the Department of Marine and Fisheries took away 
close to one thousand fishing licenses from the Japanese, and 
they were prohibited even from using gasoline-powered fish- 
ing boats in order to give White fishermen a competitive ad- 
vantage. Such economic harassment continued to plague the 
Japanese fishermen, and consequently, many went into farm- 
ing. 

Laws that denied Chinese and Japanese the right to a 
provincial vote prevented them from participating fully in 
several areas of professional employment because of a re- 
quirement that one must be on the voters’ list. For example, 
to secure a logging license, one had to be twenty-one years of 
age and on the voters’ list. These employment restrictions 
also applied to education, and it was not until the fall of 1945 
that McGill University in Montreal accepted a nisei. This de- 
layed access to education has had serious consequences for 
the nisei in terms of their occupational mobility. Chinese 
professionals, because of these restrictions, confined their 
business to the Chinese community. After release from the 
detention camps, some Japanese chose to remain in Alberta, 
Manitoba, and Saskatchewan where they became farmers. 
The Japanese who have arrived since World War II are more 
highly educated than both the prewar Japanese and Canadi- 
ans in general and are found in relatively large numbers work- 
ing in the professions, academia, and the arts. The Chinese 
today are still heavily involved in service industries (restau- 
rants, laundries, garment-making), although recent immi- 
grants are less likely to enter these traditional occupations. 
The economic nature of the Chinatowns has been trans- 
formed in the last two decades from what were essentially res- 
idential enclaves that provided products and services to the 
Chinese community to major economic centers that provide 
products and services to Canadian society. 

Many Koreans came to Canada to find economic inde- 
pendence, and many have succeeded. Unemployment is rare 
among Korean-Canadians and about 50 percent own their 
own home, a far greater percentage than in Korea. Many are 
university-educated and work as physicians, lawyers, and pro- 
fessors, while perhaps some 50 percent own small businesses 
such as food stores, gasoline stations, restaurants, and real es- 
tate agencies. In Toronto, for example, Koreans run about 
twelve hundred convenience stores. The success of these en- 
terprises rests in part on the willingness of family members to 
staff the establishments so that they can remain open for long 
hours. 


Kinship, Marriage and Family 


Chinese. Chinese kinship, marriage, and family in Canada 
have gone through three distinct stages. From the 1880s to 
1947, the Chinese in Canada formed a “bachelor commu- 
nity” composed almost entirely of unmarried men or men 
whose wives and families were in China. These men usually 
lived in collective households called fang-k’ou- in the China- 
towns. A few fang-k’ou- still exist, though they are disappear- 


ing as the few remaining old Chinese bachelors die off. They 
were organized into numerous associations or fictive kin 
groups with affiliation based on a common place of birth, sur- 
name, or dialect. The second stage took place roughly from 
1947 to 1967 and involved the arrival of the wives and chil- 
dren of some of the bachelors and the formation of nuclear 
families. 

The third stage began in 1967 and continues today with 
nuclear families that are similar in size and composition to 
Canadian families in general. Perhaps the major differences 
between the contemporary Chinese-Canadian family and 
other Canadian families are the extent to which adult Chi- 
nese children provide financial support for their parents and 
the frequency with which grandparents live with their chil- 
dren and their important contribution to child rearing. 


Japanese. Many of the Japanese laborers who came to 
Canada in the early 1900s were unmarried men. Unable to re- 
turn to Japan, they relied upon arranged marriages or on “pic- 
ture bride” arrangements, a system whereby pictures of the 
prospective bride and groom were exchanged and the deci- 
sion to marry made after consultation with relatives and pos- 
sibly the nakodo, or go-between. As these brides immigrated 
to Canada, the demographic composition of the Japanese 
community gradually changed. 

Kobayashi has observed that the most significant char- 
acteristic of Japanese-Canadian marriages today is that 
Japanese-Canadians are marrying Canadians of other ethnic 
backgrounds at a rate that suggests that this is the norm 
rather than the exception. Her analysis of immigrant mar- 
riages also reveals that immigrants, too, are intermarrying fre- 
quently with non-Japanese Canadians. About 42 percent of 
Japanese women under the age of forty-four are married to 
non-Japanese men. 

In these mixed marriages, however, there are indications 
that not all aspects of traditional Japanese culture have disap- 
peared. Certairt traditional festivals such as hina-matsuri 
(dolls festival) on May 3, tango-no-sekku (boys festival) on 
May 5, and keiro-no-hi (a day set aside to respect the aged) are 
still celebrated. The celebration of these festivals reinforces 
Japanese family values. For example, the elderly issei and 
nisei place considerable emphasis on gaman (forebearance) 
and enryo (modesty). Gaman means the suppression of emo- 
tions, the ability to grin and bear all pain, to remain calm and 
carry out one’s task regardless of the circumstances. Enryo 
means much more than modesty as it encompasses codes of 
behavior concerning moderation and nonaggression. Self- 
effacement, self-control, reticence, humility, and denigration 
of oneself are all included in enryo. With the aging of the issei 
and nisei, the Japanese-Canadian family is attempting to 
come to terms with some traditional family values such as 
oyakoko and kansha. Oyakoko (filial piety) rests on the feel- 
ing of kansha (gratitude to one’s parents) and children are 
obliged to fulfill their filial duties to take care of their aging 
parents. This responsibility often falls on the eldest son or 
daughter. But in many families, because of the vast geo- 
graphic distances that often separate the generations in Can- 
ada, it can be extremely difficult to fulfill one’s filial obli- 
gations. 


Koreans and Filipinos. Because of their recent arrival, 
middle-class socioeconomic status, and residential dispersal, 
Korean and Filipino families are generally similar to the aver- 


age Canadian family. Many Koreans, however, own small 
businesses, which are often staffed by family members from 
three generations, making economic cooperation between ex- 
tended kin important. And despite economic assimilation, 
many traditional Korean family values such as the impor- 
tance of ties to clan members, patriarchal authority, and re- 
spect for the elderly remain important. Filipino families in 
Canada are often formed through a chain migration, with the 
first immigrant being a young woman with job skills marketa- 
ble in Canada. She subsequently arranges for her parents, 
children, siblings, and other relatives to emigrate. 


Sociopolitical Organization 


Because of their isolation within Canadian society, both the 
Chinese and Japanese developed distinct ethnic communities 
with their own social, economic, and religious institutions, 
which reflected both the values and customs of the homeland 
and adaptational needs in Canada. 


Chinese. The basic social unit in Chinese communities in 
pre-World War II Canada, the fictive clan (clan association 
or brotherhood), reflected the reality that 90 percent of the 
population was male. These associations were formed in Chi- 
nese communities on the basis of shared surnames or combi- 
nations of names or, less often, common district of origin or 
dialect. They served a wide range of functions: they helped 
maintain ties to China and to the men’s wives and families 
there; they provided a forum for the settlement of disputes; 
they served as centers for organizing festivals; and they of- 
fered companionship. The activities of clan associations were 
supplemented by more formal, broader-based organizations 
such as the Freemasons, the Chinese Benevolent Associa- 
tion, and the Chinese Nationalist League. With the growth 
and demographic change in the Chinese community after 
World War II, the type and number of organizations in Chi- 
nese communities have proliferated. Most are now served by 
many of the following: community associations, political 
groups, fraternal organizations, clan associations, schools, 
recreational/athletic clubs, alumni associations, music/dance 
societies, churches, commercial associations, youth groups, 
charities, and religious groups. In many cases, membership in 
these groups is interlocking; thus special interests are served 
while community cohesion is reinforced. In addition, there 
are broader groups that draw a more general membership, in- 
cluding the Chinese Benevolent Association, the Kuomin- 
tang, and the Freemasons. 


Japanese. Group solidarity within the post-World War II 
Japanese community was strengthened by their social and 
physical segregation in their work and residential environ- 
ments. Within this bounded territorial space, it was not diffi- 
cult to retain the highly systematized and interdependent so- 
cial relations that were based on the principle of social and 
moral obligations and the traditional practices of mutual 
assistance such as the oyabun-kobun and sempai-kohai rela- 
tionships. The oyabun-kobun relationship promoted non-kin 
social ties on the basis of a wide-ranging set of obligations. 
The oyabun-kobun relationship is one in which persons unre- 
lated by kin ties enter into an agreement to assume certain 
obligations. The kobun, or junior person, receives the bene- 
fits of the oyabun’s wisdom and experience in dealing with 
day-to-day situations. The kobun, in turn, must be ready to 
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offer his services whenever the oyabun requires them. Simi- 
larly, the sempai-kohai relationship is based on a sense of re- 
sponsibility whereby the sempai, or senior member, assumes 
responsibility for overseeing the social, economic, and reli- 
gious affairs of the kohai, or junior member. Such a system of 
social relations provided for a cohesive and unified collectiv- 
ity, which enjoyed a high degree of competitive power in the 
economic sphere. With the removal of the Japanese during 
World War II, subsequent relocations, and the arrival of the 
shin eijusha after World War II, there has been a weakening 
of these traditional social relations and obligations. 

The sizable Japanese population, which shared a com- 
mon language, religion, and similar occupations, led to the 
formation of various social organizations. Friendship groups 
and prefectural associations numbered about eighty-four in 
Vancouver in 1934. These organizations provided the cohe- 
sive force necessary to maintain the formal and informal so- 
cial networks operative in the Japanese community. Prefec- 
tural association members were able to secure social and 
financial assistance, and this resource plus the strong cohe- 
sive nature of the Japanese family enabled early immigrants to 
remain competitive in numerous service-oriented businesses. 
Japanese-language schools were an important means of so- 
cialization for the nisei, until the schools were closed by the 
government in 1942. In 1949 the Japanese finally won the 
right to vote. Today, both the sansei and shin eijusha are ac- 
tive participants in Canadian society, although their involve- 
ment in the academic and business sectors is more noticeable 
than in the political sector. The National Association of Jap- 
anese Canadians has played a major role in settling the claims 
of the Japanese removed during World War II and in repre- 
senting Japanese-Canadian interests in general. 


Koreans and Filipinos. Koreans and Filipinos in Canada 
have formed a variety of local and regional associations, with 
the church (United church for Koreans and Roman Catholic 
church for Filipinos) and affiliated organizations often the 
most important institution serving the community. 


Religion and Expressive Culture 


The majority of Chinese, Japanese, Koreans, and Filipinos in 
Canada are Christians. 


Chinese. Traditional Chinese religious beliefs centered on 
ancestor worship, which is reported as declining in Canada. 
But because ancestor worship is practiced in private, just how 
important it still is is unclear. The majority of Chinese are 
now Christians, with various denominations (Presbyterian, 
Roman Catholic, Anglican, Lutheran, Baptist, Pentecostal) 
represented in the larger Chinese communities. The United 
church is the most important and is the center of social and 
recreational activities in many communities. Major holidays 
other than Christian ones are the Lunar New Year, Bright- 
Clear, and Mid-Autumn. Chinese cultural traditions remain 
strong in Canada and are reflected in Chinese opera, martial 
arts, food, and traditional crafts such as paper folding. These 
traditions are maintained in part through regular cultural ex- 
changés between Chinese-Canadian communities and the 
People’s Republic of China, Taiwan, and Hong Kong. 


Japanese. The early issei or Japanese immigrants preferred 
Buddhism, but by the early 1900s, Christian missionaries 
were beginning to have some success in winning converts. 
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Both the United church of Canada and the Methodists were 
making considerable inroads especially with the Canadian- 
born nisei. Although churches in Canada did not take a 
stand when Japanese property was confiscated and the Japa- 
nese were interned during World War II, the Roman Catho- 
lic, Anglican, and United churches provided elementary 
school education for children in British Columbia camps. 
The 1986 census indicates that this education experience 
helped win converts to the churches, with 10,680 Japanese 
members of the United church, 3,425 Anglicans, and 1,625 
Roman Catholics in comparison to 10,330 Buddhists. There 
are also Japanese who are Seventh-day Adventists, Pentecos- 
tals, Baptists, Methodists, Mormons, Lutherans, and other 
Protestant denominations. More than 25 percent claim no re- 
ligious affiliation. Recent immigrants reflect the changing re- 
ligious affiliations of modern Japan in that several shinko 
shukyo, or “new religions” such as Soka Gakkai, Tenrikyo, P. 
L. Kyodan, Rissho Kosei Kai, and Konkokyo, are beginning to 
flourish in such cities as Vancouver, Toronto, and Montreal. 
These new religions, however, have their roots in Shintoism 


and Buddhism. 


Koreans. For Koreans, earliest contacts with Canada date 
to 1890 and the arrival of Canadian missionaries in Korea. 
These missionaries later arranged for the immigration of Ko- 
reans to Canada. Koreans belong mainly to the Korean 
United church, the Korean Presbyterian church, and the Ko- 
rean Roman Catholic church, with the United church being 
the most influential. At the same time, Korean traditions are 
maintained and Korean food, dance, music, and martial arts 
are highy visible in Canadian society. In addition to the major 
Christian holidays, Korea’s National Independence Day is 
celebrated on March 1. 


Filipino. The overwhelming majority of Filipinos in Can- 
ada are Roman Catholics, and their churches are the centers 
for organized activity outside the family. The Christian holi- 
days are major religious and social events and are celebrated 
with the incorporation of traditional foods, dance, music, and 
other customs. 

See also East Asians of the United States 
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East Asians of the United States 





ETHNONYMS: Chinese, Japanese, Koreans, Filipinos, Orien- 
tals 


Orientation 


Identification. The general category of East Asians in the 
United States includes Americans of Chinese, Filipino, Japa- 
nese, and Korean ancestry. Neither East Asians in general 
nor any of the four East Asian-American groups is a homoge- 
neous cultural group in the United States. Within each are a 
number of identifiable subgroups, with perhaps the most sigi- 
ficant being those who arrived before World War II and their 
descendants and those who have arrived since, the latter, ex- 
cept for Japanese-Americans, making up the overwhelming 
majority of East Asian-Americans. Other important divi- 
sions are based on the region of origin in the sending nation, 
language, religion, generation, and occupation. 


Location. Prior to the post-World War II population in- 
crease East Asian-Americans were concentrated in Hawaii 
and California, with small numbers in Washington and Ore- 
gon. Since World War II, the percentage of East Asians has 
increased dramatically, partly through immigration to the 
United States and partly through migration from Hawaii to 
the mainland. Japanese-Americans remain heavily concen- 


trated in the West (80.3 percent in 1980), mainly in the Los 
Angeles, San Francisco, and San Jose areas, though sizable 
numbers now live in Chicago, Washington, D.C., and New 
York City. In 1980, 42.9 percent of Korean-Americans lived 
in the West, with the other 60 percent distributed almost 
evenly in the northeastern, north-central, and southern re- 
gions. In 1980, 52.7 percent of Chinese-Americans lived in 
the West with 26.8 percent in the East, with major communi- 
ties in New York City and Boston. Filipino-Americans re- 
main a largely West Coast group with 68.8 percent settled 
there in 1980. Large Filipino communities also exist in De- 
troit, Chicago, New York City, and Boston as well as in San 
Diego, Norfolk, New London, Connecticut, and other cities 
with large naval bases, reflecting a tradition of Filipino service 
in the U.S. Navy dating to 1901. 


Demography. Estimates for 1985 indicate that there were 
1,079,400 Chinese, 1,051,600 Filipino, 766,300 Japanese, 
and 542,400 Korean-Americans in the United States. If im- 
migration figures for 1986 through 1989 are considered, it is 
likely that Filipinos are now the largest East Asian group in 
the United States as the number of Filipino immigrants was 
more than double the number of Chinese ones during this pe- 
tiod. The number of East Asians has increased dramatically 
since the 1950s. In 1940, there were 285,115 Japanese, 
106,334 Chinese, 98,535 Filipino, and 8,568 Korean- 
Americans. Reflecting this heavy recent immigration, the 
East Asian population contains a majority of immigrants (in 
1980, 63.3 percent of the Chinese, 64.7 of the Filipinos, 81.9 
percent of the Koreans), and they are a young population 
(about 60 percent are under forty-four years of age in these 
three groups). Japanese-Americans were a larger population 
than the other groups before 1950 and have had a lower rate 
of immigration since then; thus they have a lower percentage 
of immigrants (28.4 percent) and are a somewhat older popu- 
lation group. 


Linguistic Affiliation. The first generation of East Asian 
immigrants generally spoke the language of their homeland. 
Thus, Japanese spoke Japanese; Koreans spoke Korean; Chi- 
nese spoke Cantonese, various Mandarin dialects, or Hakka; 
and Filipinos spoke Ilocano, Visayan, or Tagalog, with most 
recent immigrants speaking Tagalog, now the offical language 
of the Philippines. In the second generation of recent immi- 
grants, relatively few speak the native language regularly or re- 
main fluent in it as adults. Instead, they prefer to speak En- 
glish. Native language maintenance is a major concern of the 
first generation of recent immigrants, though language school 
programs have met with only limited success. 


History and Cultural Relations 


The nature of East Asian immigration to and settlement in 
the United States is a function of a variety of factors includ- 
ing politics and economic conditions in the sending nation, 
the relationship between the sending nation and the United 
States, the need for cheap labor in the United States, and the 
racial prejudice encountered by East Asians in the United 
States. The Chinese were the first East Asian group to settle 
in America in significant numbers, with 322,000 arriving be- 
tween 1850 and 1882. Most were men who worked as laborers 
in mines, in factories, and on farms to earn money that would 
enhance their economic status when they returned home. 
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While initial settlement was in the western states, some later 
were sent east under a contract labor system designed to ex- 
ploit the Chinese as a source of low-paid labor, and others 
settled in the south. In response to demands for control of 
Chinese immigration and settlement that began in California 
in the 1860s, Congress passed the Chinese Exclusion Act 
which in 1882 effectively ended their immigration until 1943. 
During this period, the Chinese population in the United 
States decreased from 107,448 to 61,639. It was also during 
this period, however, that Chinatowns developed in cities 
near where the men worked. 

Unlike Chinese immigrants, the first influx of Filipino, 
Japanese, and Korean immigrants went to Hawaii where they 
were recruited to work on the sugar and pineapple planta- 
tions. Later; some moved on to California and the Northwest 
Coast while others immigrated directly from their home- 
lands, again to work as laborers on farms and in factories and 
canneries. The Japanese came first, and by 1890 there were 
12,000 in Hawaii and 3,000 in California. By 1920 300,000 
had come to these two areas. The gentlemen’s agreement be- 
tween the United States and Japan in 1907 placed quotas on 
and slowed Japanese immigration. Between 1903 and 1905, 
7,226 Koreans immigrated to Hawaii; however, Korean immi- 
gration virtually disappeared for forty years when the Japa- 
nese government (which then ruled Korea) ended emigration 
from the country in 1905. Filipinos were recruited and began 
immigrating to Hawaii in 1906 in place of the Koreans and 
Chinese. Between 1909 and 1931 113,000 Filipinos immi- 
grated to Hawaii, with 55,000 settling there, 39,000 returning 
home, and 18,600 moving on to the mainland. Some Filipi- 
nos also immigrated directly to California and the Northwest 
Coast, where they were used as farmworkers in place of the 
declining numbers of Japanese and Chinese. The Immigra- 
tion Act of 1924 through quotas virtually eliminated immi- 
gration from East Asia. Most immigrants between 1924 and ° 
the 1940s were wives of men already in the United States. 
Many of these were “picture-brides” selected through an ex- 
change of photographs handled by a matchmaker. Nearly all 
East Asian men and women lived in distinctively Chinese, 
Japanese, or Filipino communities in which the native lan- 
guages and many traditional beliefs and practices were main- 
tained. The marriages also produced a second generation in 
the United States who were citizens and who spoke English 
and were much less interested in maintaining the traditional 
cultures. 

During World War II, the four East Asian communities 
had different experiences. Filipinos were classified as nation- 
als and therefore could not serve in the U.S. armed forces, 
though the rules were changed during the war to allow Filipi- 
nos to serve. The Chinese-American community benefited in 
some ways from the war, as job opportunities opened up. In 
1943 the Exclusion Act was repealed, migration increased, 
and anti-Chinese sentiments lessened. Because Korea was 
tuled by Japan, Korean-Americans were classified as Japa- 
nese, although they were strong supporters of the war and ve- 
hemently anti-Japanese. Despite their being seen as Japanese, 
they were not classified as enemy aliens or removed to intern- 
ment camps. 

The bombing of Pearl Harbor served as a catalyst to turn 
years of anti-Japanese feeling on the West Coast into action 
designed to destroy the Japanese-American community on 
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the mainland. Japanese-Americans (including those who 
were citizens) were classified as enemy aliens and rounded up; 
by the end of 1942 110,000 from California, Oregon, and 
Washington had been interned in camps in the California 
desert, Idaho, Arizona, Utah, and Arkansas. All except those 
who chose and were allowed to serve in the military and those 
who chose to resettle in the Midwest and East were kept in 
the camps until 1945. This mass violation of Japa- 
nese-Americans’ civil rights nearly destroyed the Japanese 
community in the United States. After release from the 
camps most returned to California, with many reestablishing 
farms in the central part of the state. It was not until the late 
1980s that the U.S. Congress voted to pay survivors of the 
camps $20,000 each as compensation for their losses. 

As noted above, since the end of World War II, there has 
been a multifold increase in the number of East Asians immi- 
grating to the United States. The repeal of restrictive immi- 
gration laws, closer ties between the United States and South 
Korea, the Philippines, Taiwan, and Japan, and the Hart- 
Cellar Immigration Act of 1965 which essentially ended the 
national-origin quota system all encouraged immigration to 
and settlement in the United States. East Asians who have 
come to America since World War II are a much different 
population than those who came earlier. They are younger, 
include a larger number of women and families, are often 
highly educated professionals and technicians, and expect to 
stay in the U.S. 

The one constant in the settlement histories of the four 
groups was the economic exploitation and discrimination 
they experienced. In addition to major discriminatory 
actions—the Chinese Exclusion Act, the Immigration Act of 
1924, and Japanese-American internment during World War 
II—East Asians were subject to numerous other discrimina- 
tory practices. For example, in California they were barred 
from certain businesses and professions, antimiscegenation 
laws prevented marriage to Whites, residential restrictions 
confined East Asians to their own communities, various laws 
limited their right to own land, Chinese miners (and Mexican 
miners) had their profits taxed, and so on. Today, although 
overtly racist policies and laws have essentially disappeared, 
racism continues. East Asian-American men, for example, 
make less than White counterparts with equal experience and 
education, and few have made it to the top level of American 
businesses. There is also growing resentment among other 
Americans about East Asian and especially Japanese invest- 
ment in the U.S. economy and ownership of properties in the 
United States. The depiction of East Asian~American groups 
as “model minorities” troubles some East Asian-Americans, 
as it suggests that equality has been achieved while contrast- 
ing East Asian economic success with other minorities’ al- 
leged failures and thus creating conflict between the groups. 


Settlements 


East Asian-Americans are mainly an urban-suburban group, 
with the place of residence now largely determined by socio- 
economic status. The two major nonurban groups are 
Japanese-Americans in the farming and nursery and related 
businesses in central California and Filipino-American farm 
workers in California. Today, Koreatown in Los Angeles is 
the center of Korean life for the 150,000 Korean-Americans 
in southern California and the home for many elderly 


Korean-Americans and recent immigrants. The large China- 
towns that developed early in the century in cities such as San 
Francisco, Portland, Boston, Los Angeles, and New York 
City have been transformed into major economic zones pro- 
viding products and services both to the regional Chinese- 
American population and to the general economy. The tour- 
ist trade has also become a major source of income in 
Chinatowns. Their economic growth has been accompanied 
by or perhaps was stimulated by their decline as residential 
districts. As with Koreatown in Los Angeles, most residents 
are either elderly or are recent immigrants and many are poor. 
“Little Tokyo” in Los Angeles, which serves Japanese- 
American communities in southern California, has also un- 
dergone the same transformation. Filipino-Americans, ex- 
cept for the mostly male communities in Hawaii and 
California early in the century, have not formed distinct eth- 
nic enclaves comparable to Chinatowns. 


Economy 


In general, the economic circumstances of Koreans, Japanese, 
Chinese, and Filipinos in Hawaii and on the mainland in the 
late nineteenth and early twentieth centuries were much the 
same. The majority were low-paid, unskilled, male workers on 
sugar plantations in Hawaii and in the railroad, agriculture, 
fishing, logging, and mining industries on the mainland. 
When demand for their work diminished and East Asian im- 
migration decreased, those who remained in the United 
States and their children tended to settle in cities and became 
involved in service industries. Filipinos worked as domestics 
in hotels and as kitchen workers in restaurants and many men 
joined the Merchant Marine or the U.S. Navy where they 
worked as mess stewards or in other low-level service jobs. At 
the same time, many Filipinos were employed seasonally as 
farm workers and eventually became active in the unioniza- 
tion movement. The Chinese were also employed in service 
industries as well as founding their own businesses, with res- 
taurants, laundries, and garment factories being most com- 
mon. In Hawaii, many Chinese sugar workers went on to 
work in the rice industry, and a sizable percentage became 
business owners or professionals. The Japanese also found 
work as domestics, gardeners, and farmers, with some finding 
ways to circumvent laws that prohibited them from owning 
land. Many of those who owned farms returned to rebuild 
them after they were released from the World War II intern- 
ment camps. Both the Japanese and Chinese businesses have 
been described as “middleman minority” adaptations charac- 
terized by self-ownership of family-staffed businesses that 
provide a unique product or service to the community. 
The arrival of the post-World War II immigrants has 
changed the position of East Asian-Americans in the U.S. 
economy. Many of those who have arrived since 1965 have 
been highly educated professionals or skilled technicians, and 
the children of the earlier settlers have had greater access to 
advanced education and professional employment. These 
two developments have improved the economic position of 
East Asian-Americans. Both men and women are now em- 
ployed at about the same rates as Americans in general. The 
percentages of East Asian-American women who work (55 
percent of Koreans, 58 percent of Chinese, 59 percent of Jap- 
anese, and 68 percent of Filipinos in 1980) are especially 
noteworthy. As of 1980, the men were employed in signifi- 


cant numbers in managerial and professional positions (22.5 
percent for Filipinos to 38 percent for Chinese), with the 
largest percentages of women being employed in administra- 
tive support and service jobs. Unique occupation patterns in- 
clude 22 percent of Chinese-American men in service jobs, 
30.4 percent of Filipino-American men in service and admin- 
istrative support positions, and 14.4 percent of Korean- 
American men in sales. For women, 18.2 percent of Chinese- 
American and 24 percent of Korean-American women work 
in low-level laborer positions. Gross figures indicate that 
full-time Chinese-American and Japanese-American men 
have higher incomes and Filipino-American and Korean- 
American men have lower incomes than Whites. The Chi- 
nese and Japanese figures are somewhat misleading, however, 
in that they do not reflect the fact that men in these groups 
often have more education and work longer hours than do 
Whites. Korean-Americans have drawn considerable atten- 
tion as owners of small businesses, often grocery stores or veg- 
etable stands, in minority neighborhoods, suggesting a mid- 
dleman minority role similar to the Chinese and Japanese 
earlier. 


Kinship, Marriage and Family 


Kinship. In the early Korean, Chinese, and Filipino com- 
munities, which were composed almost entirely of men, ties 
to families and wider kin networks were maintained through 
return visits, correspondence, and the remittance of a per- 
centage of the man’s earnings. In the communities that 
formed in this country, the absence of East Asian women and 
antimiscegenation laws made marriage and the formation of 
families and kin groups difficult. Some community cohesion 
was created through fictive kin groups modeled on clan and 
extended family structures in the homeland. Chinese men 
formed fictive clans with recruitment and membership based 
on immigration from the same village or province or posses- 
sion of the same surname. When Chinese families began to 
form later in the early twentieth century with the arrival of 
Chinese women, these clan associations became less impor- 
tant. Filipinos organized compang, fictive extended families 
composed of men who immigrated from the same village, 
with the oldest man usually heading the family. As more Fili- 
pino women immigrated to the United States, Filipino- 
American families became more common (though before 
World War II Filipino-American men still outnumbered 
-women by nearly three to one), and the compadrazgo (godpar- 
ent) system was transferred to the United States with each in- 
dividual then enmeshed in a network of actual and fictive kin. 
The situation for Japanese-Americans was different, as 
beginning in 1910 stable families began to form and Japanese 
urban and rural communities also become relatively stable. 
Although the second-generation Japanese-Americans, the 
nisei, were being acculturated into American society, the 
first-generation-based family (issei) was still strong enough to 
maintain traditional beliefs regarding appropriate behavior 
between superiors and inferiors as well as filial duties. 


Marriage and Family. The most noteworthy trend in East 
Asian-American marriages is the shift from ethnic endoga- 
mous to ethnic exogamous marriage. In all groups since the 
1950s there has been a large increase in the number of mar- 
riages to non-ethnic group members, and especially to 
Whites. Contemporary East Asian-American families are 
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generally small nuclear families. Korean-American and Fili- 
pino-American households are somewhat larger because of 
the larger number of children in the former and the presence 
of non-nuclear family members in the latter. East Asian- 
American families are notably stable, with over 84 percent of 
children in all four groups living with both of their parents. 
Nonetheless, there are concerns in the Chinese-American 
community about juvenile delinquency and in the Korean- 
American about what is considered a high divorce rate. There 
is a major difference in household composition between 
those already settled in the United States and recent immi- 
grants. Households among the latter frequently contain addi- 
tional relatives beyond the nuclear family or friends, as these 
households are often part of the chain migration process 
through which relatives immigrate to the United States. 

Within households in all four East Asian-American 
groups, decision making has become more egalitarian as pa- 
triarchal authority has diminished. Women, however, still 
bear the major responsibility for household tasks, even 
though a majority of both men and women are employed. 
Educational opportunities are afforded both boys and girls, 
and both sexes are encouraged to excel in school. 


Socialization. As with Americans in general, socialization 
takes place through the family, the local community, and the 
formal education system. Many East Asians in the past came 
to America with a high school education and many of the re- 
cent immigrants have college and/or professional education 
or technical training. The children of recent immigrants 
make full use of educational opportunities in the United 
States; in fact education for their children is a major reason 
many East Asians resettle. Programs designed to maintain 
the traditional culture, such as language classes, youth 
groups, and cultural programs are offered in all major East 
Asian communities by ethnic associations and churches. One 
major problem facing many recent immigrant families is a 
generational gap between parents who prefer to speak the na- 
tive language and eat native foods, stress family obligations, 
and associate mainly with other ethnic group members and 
their children who see themselves as Americans, speak En- 
glish, and make friends among non-Asian-Americans. 


Sociopolitical Organization 
Social Organization. Each of the four East Asian-Amer- 


ican groups is a diverse ethnic group composed of a number 
of distinct subgroups. Across all four groups, two internal di- 
visions are most obvious. First is the distinction between 
those who settled before World War II and their descendants 
and those who arrived after the war. Second is the distinction 
in the post-World War II group between the parental and 
second generation, with the latter composed of those who 
were born in the United States or came when they were 
young. Beyond these two categories, each East Asian group 
displays additional diversity as well as various social institu- 
tions developed in the United States. 

Chinese. Major divisions within the Chinese-American 
community include those based on place of origin (Hong 
Kong, Taiwan, Southeast Asia), Cantonese or non- 
Cantonese ethnicity, rural or urban residence, and support 
for Taiwan or recognition of the People’s Republic of China. 
Localized in Chinatowns and excluded from full participa- 
tion in American society for over one hundred years, 
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Chinese-Americans developed a complex set of interlocking 
organizations that enabled them to maintain elements of 
their traditional culture while adapting to their new life. In 
the early years, when the population was mostly male, clan 
and regional associations with affiliation based on surname 
and region of origin served to affiliate men in the United 
States and maintain ties with the homeland. Other organiza- 
tions including secret societies (tongs), guilds, and credit as- 
sociations were also developed, all of which served economic, 
political, and social functions. With the arrival of more 
women and the formation of families in the twentieth cen- 
tury, the second generation of Chinese-Americans appeared. 
Although they were socially and economically isolated from 
mainstream society, they learned English in school and 
formed organizations based on mainstream models and inter- 
ests. At the same, they were less interested in the traditional 
culture, and membership in the clan and regional associa- 
tions declined. In the post-World War II immigrant group, 
the clan and regional associations and tongs have declined in 
importance as the focus has shifted to forming organizations 
that will help Chinese-Americans secure full rights as Ameri- 
can citizens. 

Filipinos.For Filipino-Americans, the major internal dis- 
tinction is based on the region from which one emigrated: the 
Tlocanos from northern Luzon, the Tagalogs from central 
Luzon, and the Visayans from the central Philippines. Al- 
though the three groups are no longer as separate as they 
once were, regional endogamy is still stressed by the post~ 
World War II parental generation, and a preference for affilia- 
tion with people from the same region has contributed to the 
absence of a pan-Filipino organization in the United States. 
In the mostly male pre~World War II Filipino community, 
few social organizations developed. Instead, social cohesion 
was achieved through the maintenance of family and kin 
groups based on traditional practices. Today, the Roman 
Catholic church is the social center of many Filipino commu- 
nities, and kinship and friendship networks are also impor- 
tant agents of social cohesion. 

Japanese. Within the Japanese-American community a 
major distinction is made on the basis of generation in the 
United States with the issei being the first generation, the 
nisei the second, the sansei the third, and the yonsei the 
fourth. These categories are applied to those who arrived be- 
fore World War II. Those who arrived after the war are techni- 
cally issei, but are not referred to as such. Japanese in the 
United States also include Japanese businessmen and wives 
or ex-wives of Americans who worked in Japan after World 
War II. Both these groups exist outside the Japanese- 
American community. In the prewar years in California, 
Japanese-Americans formed a network of interlocking busi- 
nesses, such as rooming houses, laundries, groceries, and so 
on, which served the Japanese-American and other East 
Asian-American communities. At the same time, the issei 
maintained a cohesive community through educational and 
cultural organizations, a credit association, and regional asso- 
ciations. The nisei moved away from the more traditional 
groups and chose instead to form their own organizations 
often based on existing mainstream models and activities 
such as recreation leagues. Today, the Japanese-American 
community is socially complex with distinctions made on the 
basis of generation, age, political affiliation, life-style, and oc- 


cupation. At the same time, Japanese values emphasizing 
group interests over individual interests, deference, loyalty, 
and reciprocity govern everyday behavior for many Japanese- 
Americans and are a major source of social cohesion. 

Koreans. The Korean-American community today is 
composed mainly of people who immigrated to the United 
States after World War II and their children. One basic dis- 
tinction in the community is made among those born in 
Korea (Ilse), those born in the United States (Ese or samse), 
and those who came to the United States when they were 
young. The Ilse tend to speak Korean rather than English, 
have strong ties to Korea, and emphasize the role and author- 
ity of the family and the husband/father. Those in the 
younger generation are more assimilated into American soci- 
ety. Unlike the other East Asian groups, organizations based 
on kinship or regional affiliations rarely formed among 
Korean-Americans. Rather, most organizations have formed 
on the basis of common interests and include clubs, 
churches, associations, and political groups. One of the more 
important are the alumni associations (high school and col- 
lege) which enmesh Korean-Americans in lifelong social and 
economic networks. Living outside the Korean-American 
community are perhaps as many as 100,000 wives or ex-wives 
of American servicemen who served in Korea, their children, 
and thousands of Korean children adopted into White fami- 
lies. 


Political Organization. Because they were denied citizen- 
ship and the right to vote, East Asian-Americans before 
World War II were essentially powerless to directly influence 
local, state, or federal policies and actions that affected them. 
Within the mostly male, relatively isolated East Asian- 
American communities, social control and decision making 
was based on traditional beliefs and customs that usually ac- 
corded much authority to the older men in the community. 
At the same time, the regional and clan associations, guilds, 
secret societies, and other organizations served as special in- 
terest groups to advance the interests of their members. East 
Asian-American interests within American society were 
often handled by umbrella organizations, which included the 
Chinese Consolidated Benevolent Association and later the 
Chinese-American Citizens Alliance, the Japanese-Amer- 
ican Citizen’s League, and the Korean Association. A pan- 
Filipino political organization did not develop, though Filipi- 
nos were active in labor movements in Hawaii and California. 

Politics in the homeland have and continue to be a major 
concern and a source of conflict especially in the Chinese- 
American and Korean-American communities. Some 
Korean-Americans affiliate on the basis of ties to factions in 
Korea, and a major division in the Chinese-American com- 
munity involves those who emphasize ties to Taiwan versus 
those who recognize and want ties strengthened with the Peo- 
ple’s Republic of China. 

Japanese-Americans have been active in Hawaiian poli- 
tics and hold many elective offices, a development that has 
sometimes led to conflict with other ethnic groups. On the 
mainland, especially since the 1960s and to some extent as a 
result of the civil rights movement, Chinese and Japanese- 
Americans especially have been more active in voicing their 
concerns, participating in the major political party politics, 
running for office, and seeking government employment. 


Religion and Expressive Culture 
Religious Beliefs. Religious beliefs and institutions have 


been a major force in all East Asian-American communities, 
both past and present, though the particular beliefs and insti- 
tutions vary among the four groups. Most Koreans who set- 
tled in the United States had already been converted to 
Christianity (usually Protestantism) in Korea before arriving. 
In the contemporary Korean-American community the the 
Korean Christian churches are often the center of commu- 
nity activity and provide many programs of special appeal to 
women, the elderly, and children. They have also been the 
locus of language and cultural maintenance programs. In 
many churches the services are conducted in Korean. 

Nearly all Filipinos in the United States are Roman 
Catholics, their ancestors having been converted some gen- 
erations ago in the Philippines. Because of their dispersed res- 
idence pattern, Filipino-Americans do not form their own 
churches but instead affiliate with the local church. 

The first generation of Japanese-Americans believed in 
Buddhism and/or Shintoism. Many were converted in the 
United States by missionaries to various Protestant denomi- 
nations, and today the Japanese-American community has 
perhaps the widest range of religious affiliations of the four 
East Asian-American groups. Recent immigrants have 
brought with them some of the new Japanese religions, al- 
though all have roots in Buddhism and Shintoism. 

The religious beliefs and practices of the early Chinese 
immigrants centered on ancestor worship, Buddhism, and 
Taoism. Ancestor worship was especially important as a 
source of community cohesion and as a mechanism to main- 
tain ties with the homeland. Efforts by Protestant missionar- 
ies with these immigrants largely failed, and today only about 
20 percent of Chinese-Americans are Christians. Recent im- 
migrants have brought with them some of the revived Chi- 
nese folk religions and have formed Buddhist and Taoist 


associations. 


Expressive Culture. The post-World War II immigration 
has revitalized the expressive elements of East Asian culture 
in the United States. In all four groups, traditional dance, 
music, theater, and art are flourishing and are a major focus 
of ethnic solidarity and pride, as are the public celebration of 
traditional holidays. Some aspects of expressive culture have 
also become part of the mainstream culture, most notably 
Chinese and Japanese cuisines, martial arts, architecture, and 
artistic styles and designs. 

See also East Asians of Canada 
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Eastern Shoshone 





ETHNONYMS;: Green River Snakes, Plains Shoshone, Wa- 
shakie’s Band, Wind River Shoshone 


Orientation 


Identification. The Eastern Shoshone have lived in west- 
ern Wyoming, particularly in the valleys of the Wind, Green, 
and Big Horn rivers, since about the fifteenth century, com- 
bining the general culture type of the Great Basin with those 
of the pre-horse and post-horse Great Plains. In addition, 
they have been influenced by Spanish, American, and other 
sources. In the early 1980s, there were perhaps three thou- 
sand of their descendants living on the Wind River Reserva- 
tion in Wyoming and its environs. 


Location. The Eastern Shoshone can be divided into two 
groups, the Buffalo Eaters (Sage Brush People) and the 
Mountain Sheep Eaters (Mountaineers). The former occu- 
pied the Green River and Wind River valleys and had a pat- 
tern of annual movement with concurrent tribal concentra- 
tion and dispersal. In earlier times they were under continual 
attack from the Plains tribes, including the Arapaho, Black- 
foot, and Sioux. The Mountain Sheep Eaters used the central 
Rocky Mountain region, including the Yellowstone Lake 
area. The Wind River Reservation, which they now share with 
the Northern Arapaho, was established in 1863. It is a gener- 
ally dry mountainous area with rainfall averaging about thir- 
teen inches a year, and with average temperatures ranging 
from 10° to 80° F. 


Linguistic Affiliation. The Shoshone spoke dialects of the 
Central Numic language, a branch of the Uto-Aztecan lan- 
guage family, and had affinities to the languages of the 
Northern and Western Shoshone groups. 


History and Cultural Relations 


Their history since about 1500 can be described in a number 
of phases, beginning with their pre-horse penetration of the 
High Plains and their adoption of large-scale bison hunting; 
then with the acquisition of horses around 1700 came a sec- 
ond phase of widespread raiding through the plains. A third 
phase, around the beginning of the nineteenth century, was 
marked by a losing war with the Blackfoot, smallpox epidem- 
ics, and the introduction of the Sun Dance. This was followed 
by a period of alliances with the Whites and renewed tribal vi- 
ability under Chief Washakie. Reservation life in the later 
nineteenth century was characterized by intense hardship and 
population losses. The first half of the twentieth century 
showed cultural and demographic stabilization, and innova- 
tion in religious institutions. Since 1945, there has been pop- 
ulation growth and a general adaptation to mainstream 
White culture as well as to a growing Arapaho political domi- 
nance on the reservation. 


Settlements 


In the nineteenth century, the Eastern Shoshone had a com- 
plex pattern of land use. The Buffalo Eaters did not have a 
single set of specified boundaries, but a number of different 
ones of varying significance. The valleys of the Green and 


Wind rivers were their core area, with the plains and moun- 
tains used at times. They had a pattern of annual movements 
with concurrent tribal concentrations and dispersals. The 
Mountain Sheep Eaters held the central Rocky Mountain re- 
gion but also had reciprocal relations with the Buffalo Eaters. 
In the early days, the dwellings were bison-skin tipis. The 
tipis’ pole framework was covered by a complex arrangement 
of bison hides, and the covering was decorated with paintings 
celebrating the husband’s accomplishments. Small menstrual 
huts were also used. Dwellings on the reservation today are 
generally wooden bungalows. 


Economy 


Subsistence and Commercial Activities. There was a 
large variety of fauna available to the Eastern Shoshone, sup- 
plemented by berries and roots, with seeds being of minor im- 
portance. Access to these resources was limited somewhat by 
natural conditions, and by the actions of hostile tribes. Hunt- 
ers had a right to their kill, with a special sequence of sharing 
followed for bison. Sites for fish weirs or game traps involved 
only temporary property rights, and plant gathering involved 
none. Food was ritualized to only a minor extent, the most 
important being a taboo on meat eating by women in men- 
strual or birthing seclusion. Staples were the bison, fish (espe- 
cially trout), elk, beaver, and mule deer. Major but only occa- 
sionally available game included the antelope, jackrabbit, 
mountain sheep, marmot, and sage hen. These were supple- 
mented by many minor food sources. Lynx, mink, otter, and 
weasel were not eaten but were valued for their furs. Women, 
especially in the late summer and fall, picked currants, rose 
hips, haws, and gooseberries. They dug up roots, camas bulbs, 
and wild onions. Greens and the sugar content of various 
honey plants enlivened the diet. Thistles and some kinds of 
sunflowers served as the only source of seeds. The seasonality 
of foodstuffs ruled the annual congregating, movement, and 
dispersal of the various Shoshone groups. The bison was by 
far the greatest resource but was available only briefly in the 
spring and for a longer period in the fall. The women were 
skilled and rapid butchers and were efficient at drying the 
meat. But the Shoshone could only rarely gain as much as 
half their annual food supply from bison. The principal food 
fish were cutthroat trout, Montana grayling, and Rocky 
Mountain whitefish, taken primarily in the spring and either 
eaten fresh or preserved by sun-drying or smoking. The basic 
method of catching fish was by driving them into a weir. After 
bison and fish in importance were elk, which were run down 
like bison, or single elk being tracked like mule deer. Berries 
were eaten fresh, in soups, or pounded with meat and fat to be 
preserved as pemmican. Roots were cooked in an earth oven. 
Prickly pear in drier areas was eaten on rare occasions. 
The horse, mule, and dog were the domestic animals, 
with cattle being added in the later nineteenth century. They 
prized horses and dogs as aids in transportation, hunting, and 
war; neither animal was eaten except in great need, nor were 
the hides and bones put to other uses. Both animals were well 
cared for, with the bison-hunting horse often being sacrificed 
on a man’s grave. Men cared for war horses, women for pack 
horses and baggage. They used rawhide-lashed wood-handled 
whips but not spurs, transported the infirm with a horse tra- 
vois, and raided other tribes for horses. They had a relatively 
low incorporation of the horse into religion and the formal 


social structure. The Buffalo Eaters kept dogs for hunting and 
as guards, and the Mountain Sheep Eaters used dog transport 
on a large scale. 


Industrial Arts. The Eastern Shoshone made a wide vari- 
ety of leather goods. Tipis, clothing, and containers, as well as 
hides or furs primarily for trade, were the major manufactures. 
The latter were of three types: sumptuary, ritual, and craft 
products; utilitarian objects (coiled basketry, drinking horns, 
bear-paw snowshoes); and improvised expedient productions 
(temporary housing, bullboats, scrapers). In later years they 
were heavily involved in the fur trade and in intermarriage 
with traders and White settlers. 


Division of Labor. Bison-skin tipis were made by the 
women and decorated by their husbands. Leatherworking, ex- 
cept for shields, bowstrings, drums, and rattles, was women’s 
work. Women possessed special skills in plant gathering, 
household crafts, curing, household transportation, and gam- 
bling. They were socially subordinate to the men who were 
engaged in hunting, fishing, warfare, working with horses, 
and trade. 


Kinship 


The Eastern Shoshone used Hawaiian kinship terminology, 
all cousins being equated with siblings or called by terms de- 
rivative from those used for siblings. In the terminology, 
which is still being used, there are distinctions between pri- 
mary and descriptive terms. Collective and quasi-kin terms 
indicate focal and indefinitely extended relationships. Most 
primary terms refer to consanguineal kin. They distinguish 
the kinsman’s line of descent and generation, and, in part, 
the sex of the speaker. Both parallel and cross cousins are 
considered to be more distant siblings. 


Marriage and Family 


Marriage. In the past, bride-service was common, espe- 
cially through a young groom’s living initially with his wife’s 
parents. There used to be a high degree of polygyny, and sib- 
ling exchange marriages were also probably common. Ac- 
cording to Shimkin, however, in the period 1850-1930, only 
3 cases of polygyny, 2 of sibling exchanges, and 3 of marriage 
with consanguineal kin were reported out of 239 marriages. 
These changes were likely due to Christian influence. Mar- 
riage was forbidden with any first or second cousin. Premari- 
tal sex relations were freely permitted and subject to no sanc- 
tions. 


Inheritance. There was an absence of individual property 
rights in land or movable property, or of any rule of inheri- 
tance governing the transmission of such rights. 


Socialization. Infants and very young boys and girls were 
dependents undifferentiated by sex. They were rarely pun- 
ished, but kept quiet through fears of monsters and enemies. 
Larger boys joined peer groups, with aggression being much 
encouraged. Adolescence for boys was not formally marked, 
and the search for supernatural power began at this time. 
Marriage and joining a military society connoted a man’s sta- 
tus. A girl would stay with her mother, helping in household 
chores, caring for younger siblings, and playing girls’ games. 
Menarche required isolation in the family menstrual hut, 
avoidance of meat and of daytime sleeping, and the obliga- 
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tion to gather firewood. Shortly after menarche, a girl’s par- 
ents or, if they were dead, her older brother or maternal uncle, 
would arrange her marriage—usually to a good hunter, stable 


and reliable. 


Sociopolitical Organization 
Social Organization. Age and sex largely determined roles 


and status within the traditional society, with inheritance 
playing a small role. Social positions, however, were earned in 
warfare or attributed to the acquisition of supernatural power. 
Women were socially subordinated to men and menstruation 
stigmatized women as sources of dangerous ritual pollution. 
Polygyny (never sororal) involved conflicts and the economic 
exploitation of younger wives. In middle and older ages, mid- 
wifery, curing, or gambling earned prestige for women. In 
modern times, large bilateral kindreds have become key socio- 
political elements. Berdaches, of low status, were also 
present. 


Political Organization. The whole tribe was gathered at 
times for winter shelter. In winter and early spring, the tribe 
could break up into three to five bands, each having a loose 
association with a particular region in western Wyoming, but 
not named or bounded. Membership in each band was flex- 
ible, with extended family groups joining one or another of 
the bands or sometimes another tribe entirely. Effective lead- 
ership was necessary in the bison hunt, warfare, trade, and 
winter shelter. In the tribe, and to a varying extent in each 
band, the conduct of chieftainship was aided by two military 
societies and by a variety of temporary Sides, such as heralds. 
The chief was a middle-aged or older man of military and 
shamanic distinction who gave orders affecting the tribal 
march or a collective hunt. He also gave counsel on issues of 
joint decision, but had little to do with internal disputes. 
There was evidence of an active tribal council in earlier times, 
but on the reservation now, they maintain a business council 
of six members. The business of the reservation as a whole is 
carried out by a joint business council with the Northern 
Arapaho tribe, also residents of the reservation. The two mili- 
tary societies, the Yellow Brows and the Logs, were comple- 
mentary rather than competitive. 


Social Control and Conflict. War was a continuing state 
among them, and war gains and losses directly affected tribal 
viability. In the early nineteenth century, the Shoshone were 
badly battered by smallpox and were threatened by Sioux, 
Cheyenne, and Gros Ventre raiders. They countered these 
threats by alliances with fur traders and the U.S. government, 
but they continued to lose small parties to raiders until well 
into the late nineteenth century. The demographic effects of 
warfare were severe. Eventually, there was a low adult male/ 
female sex ratio, as a result of which they were forced to re- 
cruit trappers, Metis, and Indians from other tribes into mar- 
riages. Features evident in Shoshone warfare were war 
honors, which were the greatest source of prestige, suicide in 
combat, and horse-stealing raids on foot. Chiefs were in 
charge of large actions and peacemaking. 


Religion and Expressive Culture 


Religious Beliefs. Prior to extensive Christian missionary 
efforts and the introduction of the Peyote religion in the late 
nineteenth century, the Eastern Shoshone practiced two 
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forms of religious beliefs and behavior. The first was directed 
toward personal success and survival through the acquisition 
of supernatural power from the world of spirits. The second 
was designed for the welfare of the community and of nature 
and to ward off impending prophesized disasters. The mytho- 
logical beings and animations of nature and their powers were 
of central importance, with the relation between shaman and 
power being of supplication and dependency. A successful 
quest for power was expressed by a vision in which the power 
appears bestowing skills or protections, fetishes to call forth 
the power, a song, and individual taboos. Water Ghost Be- 
ings and Rock Ghost Beings were feared. The domain of 
ghosts included not only Ghost Beings, but old women, 
great-grandparents, apparitions, and whirlwinds. 


Ceremonies. The Father Dance, the Shuffling Dance 
(Ghost Dance), and the Sun Dance were supplications ad- 
dressed to beneficent beings, particularly Our Father. The Fa- 
ther Dance and the Shuffling Dance were especially a tradi- 
tion among the Mountain Sheep Eaters and were usually 
nighttime events in the fall, winter, or spring in which both 
men and women participated in the singing of sacred songs. 
The Sun Dance, probably acquired from the Plains tribes, was 
a day-and-night event of the summer, restricted to men, with 
dancing and thirsting to exhaustion. 


Medicine. _ It was believed that illness came from breach of 
taboos, malevolent dwarf people, and sorcery. On the other 
hand, they were pragmatic about childbirth, snake bites, 
minor ailments, and wounds and fractures. Houses where 
death had occurred were often abandoned. 
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East Greenland Inuit 





ETHNONYM: Tunumiut 

The East Greenland Inuit are found in the Ammassalik 
(65°40' N) and Scoresbysund (70° N) regions on the east 
coast of Greenland. Two other east Greenland groups, the 
Northeast and the Southeast Greenland Inuit, are now ex- 
tinct. In 1980 the East Greenlanders numbered some three 
thousand with about twenty-four hundred in the Ammassalik 
region and four hundred in Scoresbysund. The East 
Greenlandic language is a dialect of Central Greenlandic and 
is mutually intelligible with the West Greenlandic dialect. 

East Greenland was settled by peoples migrating east 
from West Greenland, beginning as early as the fourteenth 
century and continuing to modern times. As Europeans pre- 
ferred to settle in the west, the East Greenlanders come under 
sustained European influence only after 1900. Early contacts 
were in the form of schools and churchs, followed by stores 
and colonial rule by Denmark. Scoresbyund was settled in 
1925 by migrants from Ammassalik. Since about 1950, the 
East Greenlanders have experienced considerable cultural 
change—most significantly, a shift from a subsistence hunt- 
ing economy to a money economy based on the sale of seal- 
skins and cod fishing. 

Prior to Danish rule, there were no permanent settle- 
ments, with new winter settlements established every year or 
so and more frequent movements in the warmer months. The 
extended family longhouse with nuclear families occupying 
“apartments” was the typical dwelling in the winter village. 
Tents were used in the summer. Traditional housing has now 
been replaced by expensive wood houses that have led to a 
more settled life, but that have also put new financial burdens 
on East Greenlanders. 

The traditional subsistence economy was based heavily 
on seal meat and skin as well as whale, sea birds, and fish. 
Productive equipment included dog sleds, umiaks, kayaks, 
wooden boats, harpoons, knives, sealskin floats, and seal 
nets. The motor boat has replaced traditional modes of trans- 
portation, though the kayak remains important for sealing. 
Sale of sealskins and cod along with craft sales, wage labor, 
and welfare are sources of income today. 

The basic social unit is the patrilocally extended family 
usually consisting of three generations residing in one dwell- 
ing. The oldest male heads the family, though leadership in 
most activities vests in those who are most skilled or knowl- 
edgeable. A few households formed a settlement, although 
ties between the family units were loose and families could 
join or leave a settlement as they chose. The Ammassalik and 
Scoresbysund regions are governed by municipal councils and 
represented on the Greenland Municipal Council. 

Missionary activity in East Greenland was very success- 
ful, and most East Greenlanders are now Christians. The tra- 
ditional religion included beliefs in a tripart universe, a soul 
(tarneq), and various gods and spirits. Shamanism was not 
highly developed, as individuals could use magic to approach 
the supernatural world directly. 
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Eskimo 





ETHNONYMS: Esquimox, Esquimaux 

The name “Eskimo” has been applied to the native peo- 
ples of the Arctic since the sixteenth century; ironically, it is 
not an Eskimo word. For close to a century both anthropolog- 
ical and popular sources, including the Oxford English and 
Webster's New World dictionaries, maintained that the name 
“Eskimo” derived from a proto-Algonkian root translating as 
“eaters of the raw flesh.” In fact, the name originated in the 
Montagnais language and had no such meaning. Eskimos 
refer to themselves with terms that translate as “real people” 
or “authentic human beings.” These self-names vary from one 
Eskimo language to another and include the names “Inuit,” 
“Inummaariit,” “Inuvialat,” “Inupiat,” “Yup’ik,” “Suxpiat,” 
and “Unangan.” The strength of the belief by Eskimos them- 
selves in the pejorative connotations of their name was a 
major factor in its replacement, in Canada and Greenland 
since the 1970s, by the designation “Inuit,” an ethnonym 
used by eastern Arctic Eskimos and Canadian Arctic Eski- 
mos. In Alaska and Siberia, however, the term has never 
taken root. Although the Eskimos of the western Arctic are 
indeed members of the larger family of Eskimo cultures, they 
refer to themselves in their own language as “Yup’ik,” 
“Inupiat,” or “Unangan.” To call them “Inuit” is inaccurate, 
and there is no all-encompassing native name for the entire 
native population of the Arctic. 
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European-Americans 





About 80 percent of Americans are descended from people of 
European ethnicity. The short summaries that follow present 
information on the population, distribution, migration his- 
tory, and cultural persistence of thirty-seven European ethnic 
groups in the United States. Appended to some summaries 
are short lists of publications, most of which are recent stud- 
ies of a particular ethnic community or a general historical or 
cultural survey of the ethnic group. Some of the information 
in these summaries is derived from The Harvard Encyclopedia 
of American Ethnic Groups and We the People. These are the 
basic reference resources for information about American 
ethnic groups and should be consulted for additional infor- 
mation and references. 

See also Acadians, Amish, Appalachians, Basques, Doukho- 
bors, French Canadians, Hasidim, Hutterites, Irish Travelers, 
Jews, Mennonites, Molokans, Mormons, Old Believers, 
Ozarks, Peripatetics, Rom, Shakers 


ALBANIANS. In 1980, 21,687 Americans claimed Alba- 
nian ethnic ancestry and another 16,971 claimed Albanian 
and other ethnic ancestry. Because of underreporting in the 
past, this is likely an undercount, with Americans of Alba- 
nian ancestry probably numbering no less than 70,000. Pre- 
World War II Albania was inhabited by two major cultural 
groups—the Ghegs (Gegs) in the mountainous North and 
the Tosks (Toscs) in the South. Both groups spoke mutually 
intelligible dialects of Albanian, although there were clear 
economic, religious, and social differences between the two 
groups. In the United States, in-group variation is reflected 
more in religious differences (Greek Orthodox, Muslim, 
Roman Catholic) than in the Gheg/Tosk dichotomy. Most 
Albanians settled in the United States in the early 1900s, 
with Boston the major community. Other communities 
formed in Detroit, Chicago, Worcester (Massachusetts), and 
Connecticut. After World War II, a community of Catholic 
Albanians formed in the Bronx, New York, and continues to 
exist as a distinct ethnic enclave. The traditional culture cen- 
tered on the patriarchal family, a strong sense of family 
honor, clans, and blood feuds has mostly given way to an 
American middle-class life-style. But a strong sense of Alba- 
nian identity survives through ethnic associations, the 
church, traditional celebrations and foods, and kin ties. Alba- 
nian political identity is perhaps centered more on concern 
over the status of Albanians in the Kosovo region of Serbian 
Yugoslavia than on anticommunism. 
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ARMENIANS. In 1980, 155,693 Americans claimed Ar- 
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variations among Armenian groups in these locales was trans- 
ferred by Armenian immigrants to the United States. Indus- 
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trial cities in the East and Midwest, the California central val- 
ley, and Los Angeles are major Armenian population centers, 
with 42 percent of Armenian-Americans in 1980 living in 
California. Settlers in industrial cities first worked in the 
steel, automobile, and textile industries, but quickly moved 
up the economic ladder, using business and technical skills 
brought with them from Armenia to the New World. The first 
Armenians in central California were farm workers, and they, 
too, quickly moved up the economic ladder, as shop and 
landowners. In both locations, the rapid economic mobility 
was accompanied by rapid assimilation, reflected in the loss 
of the Armenian language and a high rate of intermarriage. 
The most recent arrivals are those who have emigrated from 
the Soviet Union (and indirectly from Turkey and the Middle 
East) since 1976 to the Los Angeles area. Since the 1960s, 
there has been a strong ethnic revival reflected in Armenian 
schools, language programs, contacts with Armenians in the 
Soviet Union, and concern over the continuing Armenian- 
Azerbaijani conflict there. 
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AUSTRIANS. In 1980, 339,789 Americans claimed Aus- 
trian ancestry and another 608,769 claimed Austrian and 
other ancestry. Unlike many other Euopean nations, Austria 
was not formed on a distinct ethnic population base, and 
thus Austrians are more accurately described as a nationality 
than as an ethnic group. Austrians who have settled in the 
United States, including a sizable minority of Jews, have as- 
similated rapidly into American society and tend to see their 
Austrian identity as a variant of German identity. 

See also Germans 


BELGIANS. In 1980 there were 122,814 Americans who 
claimed Belgian ancestry and another 237,463 who claimed 
Belgian and other ethnic ancestry. The nation of Belgium was 
and is inhabited by two distinct groups—the Flemish in the 
coastal northwest (in the region commonly called Flanders), 
who speak a language closely related to Dutch, and the Wal- 
loons in the east and southeast, who speak French. This dis- 
tinction has been maintained in the United States and is re- 
flected in the separate settlements established by immigrants 
from each group in the nineteenth and twentieth centuries. 
Most of the pre-1920 immigrants were Flemish and they 
tended to settle in areas already settled by the Dutch (espe- 
cially in Michigan and Wisconsin), although they were often 


excluded from Dutch communities because of Dutch anti- 
Catholicism. Walloons tended to settle near French or 
French-Canadian communities, and the large Walloon com- 
munity near Green Bay, Wisconsin, began in this way. Al- 
though some features of Walloon or Flemish culture survived 
into the mid-twentieth century such as cycling clubs, choral 
societies, and community newspapers, both groups are now 
largely assimilated into American society and are seen by oth- 
ers as of Belgian rather than of distinctively Flemish or Wal- 
loon ancestry. 


BYELORUSSIANS.  (Belorussians, Kryvians, White Rus- 
sians, White Ruthenians). There are about 200,000 people of 
Byelorussian ethnic ancestry in the United States today. This 
is very likely an underestimate, as those who arrived prior to 
World War I (and whose descendants are the majority of Bye- 
lorussians in the United States today) were identified as ei- 
ther Russians or Poles. Byelorussia is the region that today is 
located in the Soviet Union south and east of Lithuania and 
Latvia. As with many peoples from Eastern Europe, the Bye- 
lorussians arrived in two major waves: 1880 to World War I 
and after World War II. Both groups tended to settle in large 
industrial cities in the Northeast and Midwest. The descen- 
dants of the first wave are now much assimilated into Ameri- 
can society. Those who arrived after World War II and their 
children have emphasized their Byelorussian identity through 
formation of their own church communities, parochial 
schools, associations, anti-Soviet sentiment, a language pres- 
ervation program, and the celebration of ethnic holidays and 
life-cycle events following traditional customs. 
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CARPATHO-RUSYNS.  (Carpatho-Russians, Carpatho- 
Ukrainians, Rusnaks, Ruthenians, Uhro-Rusyns). Carpatho- 
Rusyns in the United States today are mainly third- or fourth- 
generation descendants of Carpatho-Rusyns who immigrated 
to North America between 1880 and 1914. Carpatho-Rusyns 
spoke East Slavic dialects closely related to Ukrainian. In 
1980 about 600,000 Americans were of Carpatho-Rusyn an- 
cestry, although only 8,485 claimed such ancestry in the 1980 
census. This is in part because many identify themselves as 
Ukrainians or Russians and because the U.S. census no 
longer considers the Carpatho-Rusyns as a distinct group. 
The homeland of the Carpatho-Rusyns is the Carpathian 
mountains in what are the modern nations of Poland and 
Czechoslovakia and the Ukrainian Soviet Socialist Republic. 
Initial settlement was in the mining and industrial regions of 
Pennsylvania, New York, New Jersey, Ohio, Illinois, and 
Connecticut. Ethnic identity was closely tied to their identity 
as Eastern Christians, expressed through membership in the 
Byzantine Rite Catholic church or Orthodox churches. 
Carpatho-Rusyn services contained a number of unique prac- 
tices, most notably a liturgical chant using folk melodies still 
sung by groups today. Partly because of the absence of a dis- 
tinct country of national origin, a sense of Carpatho-Rusyn 
ethnic identity has largely disappeared in the United States. 
In the Ukrainian Soviet Socialist Republic, people of 
Carpatho-Rusyn ancestry now see themselves as Ukrainians. 
In 1931, a subgroup called the Lemkians, composed of people 


from the Lemkian region of southeastern Poland formed a 
separate ethnic association. They have made a strong effort to 
maintain their ethnic identity through an active press, con- 
cern about their national identity, and the maintenance of 
some traditional practices. 

See also Ukrainians 
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CROATS (Croatians). In 1980, 107,855 Americans 
claimed Croatian ancestry and another 145,115 claimed 
Croatian and other ethnic ancestry. This is probably a gross 
undercount, as many Croats are identified as Yugoslavians or 
Serbs. A figure of at least 500,000 is probably a more accurate 
estimate of the number of people of Croatian ancestry in the 
United States. Croatia is one of the six constituent republics 
of the modern nation of Yugoslavia. The U.S. census has usu- 
ally classified Dalmatians, who live on the Adriatic coast of 
Yugoslavia, as Croats. In the late 1700s and early 1800s Dal- 
matian fishermen settled in Louisiana, where they were able 
to continue their maritime traditions. The major migration of 
Croats occurred between 1880 and World War I when they 
formed Croatian communities in industrial and mining 
towns and cities in Pennsylvania, Ohio, Illinois, and Indiana. 
Most Croats are Roman Catholic, although church member- 
ship did not play a major role in the establishment of Croa- 
tian communities as it did with other groups. Croats have as- 
similated more slowly into American society than many other 
groups, and it was not until the mid-1950s that inner-city 
Croatian neighborhoods began to break up through outmi- 
gration to the suburbs. Factors involved in the maintenance 
of Croat communities were strong extended family ties and a 
pattern of sons settling in the same community and working 
in the same factories as their fathers. Since World War II at 
least 60,000 Croats have settled in the United States and 
have led a renewal of Croat ethnic identity, through ties 
maintained with the homeland and a revitalized Croatian 
press. 
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CZECHS. In 1980, 788,724 Americans claimed Czech 
ancestry and another 1,103,732 claimed Czech and other 
ethnic ancestry. This figure may be somewhat inflated as it in- 
cludes both ethnic Czechs and Czechoslovaks, some of 
whom may be ethnically Slovak rather than Czech. Czechs in 
the United States today are mainly descendants of people 
who emigrated from Bohemia and Moravia between 1850 
and 1914, the two major regions of the Czech area of the na- 
tion of Czechoslovakia. Czechs settled both in farming com- 
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munities (in Wisconsin, Minnesota, Nebraska, Iowa, South 
Dakota, and Texas) and in cities (New York, Cleveland, Chi- 
cago, and Omaha). Czech settlers differed from other Euro- 
pean ethnic groups in a number of ways. First, they had an 
unusually low return-migration rate. Second, many left the 
Roman Catholic church and either converted to Protestant- 
ism or eschewed formal religious affilation altogether. Third, 
although they never were a unified group, they assimilated 
relatively slowly, in part because of values that stressed indi- 
vidual and family self-reliance and because of ties to the 
homeland. After the 1920s, Czech identity began to weaken 
as few new immigrants arrived, children attended public 
schools, and intermarriage became common. 

After the communist takeover of Czechoslovakia in 
1948, 35,000 Czechoslovakians fled to the United States and. 
an additional 10,000 or so arrived after the failed 1968 revo- 
lution. These groups contained many professionals who often 
stayed apart from the established Czech communities in the 
United States. The Czech presence still reflects considerable 
internal diversity (rural/urban, early/later immigrants). 
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DANES. In 1980, 428,619 Americans claimed Danish an- 
cestry and another 1,089,654 claimed Danish and other an- 
cestry. Most Danes immigrated to the United States in the 
last half of the nineteenth century. Mormon missionaries 
were active in Denmark after 1850, and a sizable contingent 
of Danes settled in farm communities in Utah and southern 
Idaho. The descendants of these Danish Mormons account 
today for about 9 percent of Danes in the United States. 
Most immigrants settled in the Midwest, primarily in Wiscon- 
sin, lowa, and Minnesota. There is also a sizable Danish an- 
cestry population in California, mostly the product of migra- 
tion west following initial settlement elsewhere. Danes 
assimilated more quickly than other Scandinavian peoples, in 
part because of their relatively few numbers and wide disper- 
sal, which encouraged marriage to non-Danes and a more 
rapid loss of the Danish language and adoption of English. 
Today, a sense of Danish ethnicity survives through the 
Dansk Samvirke (the Association of Danes Abroad), tours to 
Denmark, and Danish customs as part of the Christmas cele- 
bration. 


Bibliography 


Hale, Frederick, ed. (1984). Danes in North America. Seattle: 
University of Washington Press. 


Mackintosh, Jette (1988). “‘Little Denmark’ on the Prairie: A 


110 European-Americans 


Study of the Towns of Elk Horn and Kimballton in Iowa.” 
Journal of American Ethnic History 7:46-68. 
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DUTCH. In 1980, 1,404,794 Americans claimed Dutch 
ancestry and another 4,899,705 claimed Dutch and other 
ethnic ancestry. In the United States, Frisians, who form a 
distinct ethnic group in the Netherlands and West Germany 
are classified as Dutch. After Henry Hudson “discovered” the 
Hudson River during his exploration of 1610-1611, the 
Dutch established the colony of New Netherland in the 
Hudson and Delaware river valleys and the city of New Am- 
sterdam on lower Manhattan Island. Following the loss of the 
colony to the English in 1664, some Dutch settlers removed 
to adjacent areas in what are now New York State and New 
Jersey. Many people of Dutch ancestry still live in these areas, 
although their numbers have been swelled by later Dutch im- 
migrants who worked in the factories in northern New Jersey. 
Most Dutch immigrants (80 percent) were Protestants, with 
the densest concentration being Dutch Calvinists who con- 
tinue to be a major political-economic-social force in a four- 
hundred-square-mile region of southwestern Michigan. The 
major concentration of Dutch Roman Catholics is found 
across Lake Michigan in eastern Wisconsin. Other Dutch set- 
tlements were started and continue to flourish in Bozeman, 
Montana, and northwestern Washington State. The most re- 
cent Dutch immigrants are mostly native Indonesians who 
fled to the Netherlands from their country in the 1960s, with 
some subsequently immigrating to the United States. The 
large number of negative phrases with the word Dutch such as 
Dutch treat or Dutch courage can be attributed to the anti- 
Dutch sentiments of the early English colonists. 
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ENGLISH. In 1980, 23,748,772 Americans claimed En- 
glish ancestry and another 25,849,263 claimed English along 
with other ethnic ancestry. These figures include those claim- 
ing Cornish ancestry but not those of Manx ancestry, who 
numbered 50,000 in 1970. Americans of English ancestry are 
sometimes referred to as White Anglo-Saxon Protestants 
(wasps) and those in New England, as Yankees. The English 
were the primary colonizers of what became the United States 
and were the major shapers of the American economy, politi- 
cal system, society, and culture. Although American society 
is now a blending of beliefs and practices from dozens of cul- 
tures, the most fundamental features of American life, such 


as the use of the English language and the legal system, reflect 
English traditions. People of English ancestry are settled 
across the entire United States with major concentrations in 
Maine, the Appalachian and Ozark regions, and the Mormon 
region of Utah and southern Idaho. The few areas with rela- 
tively low percentages of English-Americans are New York 
City, areas of Southwest Texas with large Mexican-American 
populations, and those sections of Nevada and the Dakotas 
with large American Indian reservations. 

See also Appalachians, Mormons, Ozarks, Shakers 
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ESTONIANS. Because emigrants from Estonia arriving 
before 1922 were usually listed as Russians, the number of Es- 
tonians who came to the United States and the number of 
current Estonian-Americans are unknown. Estimates place 
their number at about 200,000, with over half in the Mid- 
Atlantic and New England regions, 19 percent on the West 
Coast, and 15 percent in the Great Lakes area. The home- 
land is currently the Estonian Soviet Socialist Republic. The 
Estonian language is related to Finnish, and Estonian culture 
has been strongly influenced by Scandinavian traditions. 
Most Estonian-Americans are descendants of people who ar- 
rived between 1890 and World War I. An influx of about 
15,000 Estonians after World War II has both increased the 
population and stimulated a rebirth of Estonian ethnic iden- 
tity. The Estonians today are unified by strong nationalistic 
and anticommunist sentiments and active local, regional, na- 
tional, and international ethnic associations. At the same 
time, a high intermarriage rate and a middle-class life-style 
are drawing many people in the younger generations into 
mainstream society. 
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FINNS. In 1980, 267,902 Americans claimed Finnish an- 
cestry and another 347,970 claimed Finnish and other ethnic 
ancestry. Finnish immigration took place mainly from the 
1860s on, with most settling and continuing to live in north- 
ern Michigan, Wisconsin, and Minnesota. In 1980, 38 per- 
cent of Finnish-Americans lived in this area. The original lure 
for many Finnish men was work in mining and the sawmills 
and on the railroads, although many eventually established 
small farms. Up to about 1920, Finnish identity remained 
strong and was maintained by the interlocking ties of 
churches, temperance groups, labor unions, and political par- 
ties. The membership and influence of these groups, however, 
waned after 1920, leading to rapid assimilation. 
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FRENCH. In 1980, 3,504,542 Americans claimed French 
ancestry and another 10,168,192 claimed French and other 
ethnic ancestry. The general category of Americans of French 
ancestry includes people of French, French-Canadian, Aca- 
dian (Cajun), and Creole ancestry. It can also be stretched to 
include Bretons, Alsatians, and French Basques, although 
these groups are not French-speaking nor do they identify 
themselves as French; they are simply from areas that are 
today located in France. The two largest groups are the 
French-Canadians and those of direct French ancestry; the 
former outnumber the latter by a ratio of five to two. People 
who emigrated directly from France often came alone or in 
small groups and were rapidly assimilated into the general 
population through both intermarriage and wide dispersal, 
with a significant number settling in California. Those from 
the other French cultural traditions have tended to maintain 
their traditional culture for longer periods of time. 

La Salle claimed what is now Louisiana for France in 
1682, and Louisiana has since been known as the “French” 
region of the United States. The French influence in Louisi- 
ana is seen in the continued use of French in some areas, ad- 
herence to Roman Catholicism, French-style architecture 
and cuisine, and so on. This region was first settled by 
French-Canadians, who traveled down the Mississippi River 
and settled New Orleans, and then by Acadians, who fled 
from eastern Canada and numbered over 1,000 in Louisiana 
by 1800. Some of the Acadians eventually returned to Can- 
ada, but most remained in Louisiana and are today called Ca- 
juns. They reside mostly in a region centered around Lafay- 
ette. These groups were added to by French arriving directly 
from France and French Creoles, Whites, and Blacks from 
French Caribbean colonies, most important, Saint Domi- 
nique (Haiti). In cheir travels south, the French Canadians 
also founded other French settlements including a number in 
Missouri. 

The Northeast is the second major area of French settle- 
ment in the United States, with people of French-Canadian 
ancestry found in large numbers in the northern sections of 
Maine, New Hampshire, Vermont, and New York. The first 
French-Canadian settlers were mostly farmers, loggers, and 
traders. After 1860 they began moving farther south and 
found factory work in the leather goods, jewelry, cutlery, and 
brick industries that flourished in New England. They fought 
hard to maintain their French-Canadian heritage through in- 
marriage, residential isolation in distinctively French neigh- 
borhoods, use of the French language, and Roman Catholic 
parochial schools. But with the demise by the mid-twentieth 
century of the industries in which they worked, isolation from 
mainstream society became more difficult and assimilation 
increased. 

See also Acadians, Cajuns, Black Creoles of Louisiana, 
French Canadians, Haitians 


Bibliography 


Brault, Gerard J. (1986). The French-Canadian Heritage in 
New England. Hanover, N.H.: University Press of New En- 
gland. 


European-Americans 111 


Breton, Raymond, and Pierre Savard, eds. (1982). The Que- 
bec and Acadian Diaspora in North America. Toronto: Multi- 
cultural History Society of Ontario. 


Carroll, R. (1987). Cultural Misunderstanding: The French- 
American Experience. Chicago: University of Chicago Press. 


Dominguez, Virginia R. (1986). White by Definition: Social 
Classification in Creole Louisiana. New Brunswick, N.J.: Rut- 
gers University Press. 


GERMANS. In 1980, 17,943,485 Americans claimed 
German ancestry and another 31,280,661 claimed German 
and other ethnic ancestry. Next to the English, the Germans 
are the largest ethnic population group in the United States. 
German immigration began in the 1600s, was especially 
heavy during the early and mid-nineteenth century, peaking 
in the 1890s. Because relatively few Germans have arrived 
since then, most of them in the United States today are third- 
or fourth-generation Germans. Germans settled in rural 
areas, small cities, and urban centers. Today, areas with heavy 
German populations include Pennsylvania, southeastern 
Wisconsin, south-central Texas, and the Midwest. During 
the twentieth century, there has been a movement from rural 
areas to cities, with most recent arrivals also settling in cities. 

Despite their large numbers and long settlement history, 
Germans are among the most assimilated of all European 
ethnic groups, and German neighborhoods, publications, as- 
sociations, architecture, meeting halls, and so on have mostly 
disappeared. A number of factors account for this assimila- 
tion. First, German immigrants never formed a homogeneous 
linguistic, religious, or cultural group. Second, the early peak- 
ing of immigration in the 1890s means that few first- or 
second-generation Germans live in the United States. And, 
third, for some Germans, German ethnicity was a means to 
economic and political ends and, thus, became less important 
when German identity was not helpful such as during and 
after World Wars I and II. 

A distinct group who have maintained their ethnic iden- 
tity are the German-Russians (Russian-Germans, Germans 
from Russia). German-Russians are German-speaking peo- 
ples whose ancestors settled in the Volga and Black Sea re- 
gions of Russia in the 1700s. In the late 1800s, many of the 
Germans in Russia left in order to find political and religious 
freedom elsewhere. By the 1920s, at least 300,000 had settled 
in the United States. Those from the Volga region settled in 
Colorado, Kansas, and Nebraska where many were involved 
in sugar beet agriculture and processing. Many of those from 
north of the Black Sea became wheat farmers in the Dakotas. 
Today, there are over a million German-Russians in the 
United States. Their long tradition of independence, residen- 
tial localizations, and desire to stay separate from other Ger- 
mans has enabled them to maintain their distinct ethnic 
identity. 

See also Amish, Austrians, Hutterites, Mennonites, Pennsyl- 
vania Dutch, Sorbs, Swiss 
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GREEKS. In 1980, 615,882 Americans claimed Greek 
ancestry and another 343,974 claimed Greek and other eth- 
nic ancestry. The nearly two-to-one ratio of full to partial 
Greek ancestry indicates that Greek-Americans continue to 
stress their Greek cultural identity. The first Greek immi- 
grants arrived in Florida in 1768, although the current Greek- 
American population is composed mostly of the descendants 
of emigrants from Greece who arrived in the United States 
between 1880 and 1920. Greek-Americans were and remain a 
largely urban group and at 93 percent, have the highest 
urban-suburban settlement rate of any European-American 
group. Major concentrations of Greek-Americans live today 
in and around New York City, Boston, Washington, D.C., 
Chicago, and Tarpon Springs, Florida, with sizable popula- 
tions in Los Angeles, San Francisco, Detroit, Pittsburgh, and 
Houston. In some locations the Greek population is associ- 
ated with a particular economic specialization such as sponge 
fishing in Tarpon Springs and restaurant ownership in New 
England. Although Greektowns were never as prevalent as 
other ethnic enclaves, Greek identity was and is maintained 
through male socialization at coffeehouses, the Greek Ortho- 
dox religion and church, a strict division of labor with men 
working outside and women in the home, the continued use 
of the Greek language, marriage within the group, and eco- 
nomic cooperation among Greek-American businesspeople. 
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HUNGARIANS. In 1980, 727,223 Americans claimed 
Hungarian and another 1,049,679 claimed Hungarian and 
other ethnic ancestry. Hungarians, also called Magyars, are 
ethnic Hungarians. The label “Hungarian” also sometimes 
includes people of Romanian, Slovak, Polish, Ukrainian, 
German, or Jewish ancestry who lived in what was the large 
territory that was Hungary prior to World War I. Ethnic Hun- 
garians who came to the United States mostly between 1880 
and World War I also displayed religious variation, with 
about 60 percent being Roman Catholic and the others Prot- 
estant, Greek Christian, and Eastern Orthodox. The immi- 
grants, many of whom were single men, settled in regions of- 
fering the opportunity of heavy industrial work such as 
mining and steel production. Thus, the majority settled in 
four states—New Jersey, New York, Pennsylvania, and Ohio. 
Since 1950 there has been a gradual dispersal of Hungarians, 
especially to California and the South. The revolution 
against communist rule in Hungary in 1956 led the U.S. gov- 
ernment to allow 35,000 Hungarians to immigrate since 
then. Better educated than Hungarians already settled in the 
United States, they tended to assimilate quickly into the 
American economy. Hungarians never established distinct 
neighborhoods comparable to those of other European immi- 
grants. Rather, a strong sense of Hungarian identity resulted 
from the putting aside of religious and regional differences for 
economic solidarity and the formation of insurance associa- 
tions, churches, and Magyar-language newspapers. Hungar- 
ian identity was further strengthened by Hungarian govern- 
ment programs designed to prevent assimilation in the 
United States and to encourage a return to Hungary. World 
War I was the effective end of this strong sense of Hungarian 
ethnicity in the United States, as Austro-Hungary was the 
enemy. After the war, ties to Hungary (now substantially re- 
duced in size) weakened, and by the Second World War, En- 
glish had essentially replaced or existed alongside Magyar in 
Hungarian associations, churches, newspapers, and schools. 
Although the post-1956 arrivals have remained concerned 
about Hungary and have been strongly anticommunist, their 
presence has not produced a rebirth of Hungarian ethnicity. 
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IRISH. In 1980, 10,337,353 Americans claimed Irish an- 
cestry and another 29,828,349 claimed Irish and other ethnic 
ancestry. Included in these figures are 17,000 people who 
claimed Scots-Irish identity (Northern Irish, Ulster Scots) 
who are mostly descended from Irish Protestants who settled 
in North America in the 1700s. This is probably a gross un- 
dercount as over half of the Irish in the United States are 
Protestants, and most of these are likely descended from the 
1700s immigrants. Most people of Scots-Irish ancestry live in 
the rural South, Appalachia, and the Ozarks. Any unique 
Scots-Irish identity has now been lost, and they are generally 
lumped and lump themselves with other Americans of either 
Irish or English ancestry. 

People thought of as ethnic Irish in the United States 


today are the descendants of the Roman Catholic Irish who 
arrived mainly between 1830 and World War I. Many of these 
immigrants were poor and fled to the United States to escape 
famine in Ireland. They formed distinctively Irish neighbor- 
hoods in eastern and midwestern cities, often centered 
around the parish church and large, stable families domi- 
nated by the wife/mother. It was in reference to these urban 
Catholic Irish that the negative stereotype of the drunken, vi- 
olent Irishman developed. Involvement in the Roman Catho- 
lic church through social assistance programs, parochial 
schools, colleges and universities, and local and national reli- 
gious leaders and involvement in local politics brought the 
Irish into the mainstream of American society. These in- 
volvements also benefited the Irish community and have 
given them much influence in American life. 

The Irish are now dispersed across the United States in a 
pattern typical of the general American population. They 
were and remain a strongly urban-suburban group, however, 
with major concentrations in the Mid-Atlantic states, New 
England, Chicago, and Los Angeles. Despite their settlement 
across the nation, Irish cultural identity and influence on 
American society remains strong. 
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ITALIANS. In 1980, 6,883,320 Americans claimed Ital- 
ian ethnic ancestry and another 5,300,372 claimed Italian 
and other ethnic ancestry. Italian immigration to the United 
States can be divided into two periods. Prior to 1880, most 
immigrants were from northern Italy (Tuscany, Lombardy, 
Piedmont) and represented only a minority of those coming 
to the New World, with most settling in Brazil and Argentina. 
Most of the men were skilled craftsmen (masons and stone- 
cutters), and the families lived in small communities often 
composed of people from the same town in Italy. The second 
period, beginning in 1880 and continuing to World War I, 
was a time of major Italian immigration to and settlement in 
the United States. After 1880 most Italian immigrants were 
poor men or families from the southern provinces and Sicily. 
In competition for low-level factory jobs with Eastern Euro- 
pean immigrants, the Italians tended to settle in cities where 
the Eastern Europeans were less numerous. Thus, Italian 
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communities formed in Portland, Maine; Rochester, New 
York; Philadelphia, Pennsylvania; Newark, New Jersey; New 
Castle, Pennsylvania; Staten Island, New York; Chicago, Illi- 
nois; and New York City. Other Italian communities formed 
in midwestern cities, and a few farming communities formed 
in central California, Louisiana, Illinois, and Arkansas. But 
the Italian immigrants were mostly an urban group, with at 
least 85 percent settling in cities. 

Italy became a unified nation only in 1870; thus Italian 
immigrants generally felt only a weak identity with Italy and 
lacked an overarching cultural tradition typical of other im- 
migrant groups. This led to two unique developments in the 
United States. First, strong ties were maintained with the 
town from which emigration took place, and a weaker sense 
of Italian identity prevailed. Second, within the first two gen- 
erations of settlement, a syncretic Italian-American culture 
developed in the United States. Key features of the new cul- 
tural identity were an Americanized dialect of Italian that re- 
placed the regional languages and dialects, a distinctly Italian 
tradition within the Irish-dominated American Roman Cath- 
olic church featuring a more “emotional-celebratory” set of 
practices, involvement in local politics, and the formation of 
associations, banks, and labor unions that served the Italian 
community. At the same time, the large patriarchal families 
were giving way to small families, with intermarriage to non- 
Italian Roman Catholics increasing in frequency. 

Assimilation has progressed rapidly since World War II, 
and the Italians are now a middle-class, urban-suburban 
group. Although much of the population has shifted to sub- 
urbs, distinct Italian neighborhoods remain in many cities, 
including Philadelphia, New York, Chicago, St. Louis, 
Newark, and Providence. At the same time, the Italian- 
American cultural identity is maintained through extended 
family ties, the church, unique food preferences and prac- 
tices, and a general sense of respect for the family and its old- 
est members. 
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LATVIANS. In 1980, 55,563 Americans claimed Latvian 
ancestry and another 36,578 claimed Latvian and other eth- 
nic ancestry. Latvians are people who trace their ethnic iden- 
tity to the territory that is now the Latvian Soviet Socialist 
Republic. Latvian is an Indo-European language closely re- 
lated only to Lithuanian. Latvians came to the United States 
in two major migrations. The first group, composed mainly of 
peasants and artisans looking for better opportunities, emi- 
grated from Russia between 1905 and World War I. They 
were mostly Lutherans or Baptists and initially took unskilled 
work in the Northeast and in communities in Wisconsin and 
Minnesota. Some returned to Latvia after the Russian Revo- 
lution, and the descendants of those who remained in the 
United States are now largely assimilated into American soci- 
ety. The second group contained about 40,000 emigrants 
who arrived after World War II, with many classified as dis- 
placed persons seeking refuge from war-ravaged Europe and 
Soviet rule. Because of their more recent arrival and strong 
Latvian nationalistic feelings, they have resisted assimilation 
and make up the majority of Latvian-Americans today. 
About 50 percent still speak Latvian and 85 percent are mem- 
bers of Latvian ethnic organizations. Latvian culture is a mix 
of native, Slavic, Scandinavian, and German elements that 
have been combined over the centuries into a unique Latvian 
cultural tradition. To outsiders, Latvian culture is most nota- 
ble for its rich collection of folk songs (dainas), unique art 
and design motifs, and native peasant dress. 
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LITHUANIANS. In 1980, 339,438 Americans claimed 
Lithuanian ethnic ancestry and another 403,338 claimed 
Lithuanian and other ancestry. The majority of Americans 
of Lithuanian ancestry are descendants of immigrants who set- 
tled in the United States between 1880 and World War I. 
They came mainly from the eastern sections of the territory 
that is now the Lithuanian Soviet Socialist Republic. Most 
were Roman Catholics, and they often settled near Polish 
communities in industrial cities and towns in the Northeast 
and Midwest where the men worked in the mines and facto- 
ties. Beginning about 1890, Lithuanians began to distance 
themselves from the Poles and distinct Lithuanian commu- 
nities formed around their own parishes, kin and friend- 
ship networks, local and national associations, and the 
Lithuanian-language press. From about 1900 on, their eco- 
nomic role began changing, as Lithuanians were often in- 
volved in labor unions, strikes, and other efforts to improve 
working conditions. Since then, the Lithuanians have assimi- 
lated into American society, though distinct Lithuanian eth- 





nic enclaves, such as the Marquette Park area of Chicago, still 
exist. New arrivals after World War I and World War II 
brought strong nationalistic and anticommunist sentiments 
with them. Even in this group, however, a distinct Lithuanian 
cultural identity is disappearing. 
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NORWEGIANS. _In 1980, 1,260,997 Americans claimed 
Norwegian ancestry and another 2,192,842 claimed Norwe- 
gian and other ethnic ancestry. Starting in 1840, Norwegians 
began forming church-based farming communities in western 
Wisconsin, Minnesota, and North Dakota, regions that pro- 
vided the settlers with affordable farmland. A migration of 
younger people from the Midwest farther west led to the for- 
mation of a Norwegian community in Washington. Today, 
over 20 percent of Norwegian-Americans live in Minnesota, 
mostly in and around Minneapolis. Beginning in 1853, the 
Norwegian Evangelical Lutheran Church (the Norwegian 
Synod) became the focal point for the continuation of Nor- 
wegian culture in the New World. In 1962, the church 
merged with the German and Dutch churches to form the 
American Lutheran church, though Norwegian identity con- 
tinues in rural Norwegian communities in the Midwest. Al- 
though most Americans of Norwegian ancestry are assimi- 
lated into American society, Norwegian ethnic identity is 
notably strong, because of a combination of factors including 
the rural church-based communities, Norwegian colleges, 
ethnic organizations, and Norwegian social and business net- 
works in some Midwest cities. 
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PENNSYLVANIA DUTCH. This general label refers to 
the Amish, Mennonites, Moravians, Dunkers, Schwenk- 
felders, and others who settled mostly in Pennsylvania. These 
peoples, fleeing religious persecution, were either German 
or Swiss (all were German speakers), not Dutch. The refer- 
ence to “Dutch” is a modern-day confusion resulting from the 
word Deutsch meaning “German.” Thus, the Pennsylvania 


Dutch are actually Pennsylvania Germans and are some- 
times correctly labeled as such. Most Pennsylvania Dutch 
are today found in Pennsylvania and North Carolina. 

See also Amish, Mennonites 
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POLES. In 1980, 3,805,740 Americans claimed Polish an- 
cestry and another 4,422,297 claimed Polish and other eth- 
nic ancestry. The Poles are one of the largest and, in some 
ways, the least assimilated of the European-American groups. 
Poles in the United States are mostly ethnic Poles whose an- 
cestors spoke Polish, German, and Russian. Distinct ethnic 
minorities in Poland, including the Carpatho-Rusyns, Kashu- 
bians, Gorali, Mazurians, Silesians, and Galicians are also 
represented in the United States, and they have tended to re- 
main somewhat separate from the ethnic Polish majority. The 
majority of Poles have arrived since 1850. The first large 
group of settlers was composed of German-speaking Poles 
who settled in cities already inhabited by Germans. Later arri- 
vals, though from non-German sections of Poland, settled 
near those already in the United States. This migration pat- 
tern led to the formation of major Polish communities in cit- 
ies with large German communities such as Buffalo, Milwau- 
kee, Chicago, New York, and Cleveland. Other major Polish 
communities formed in Pittsburgh, Detroit, Philadelphia, 
and the Connecticut River valley in New England. Poles have 
remained an urban group, with 80 percent still living in urban 
areas. Small rural communities based on farming formed in 
south-central Texas, the northern Midwest, Missouri, and 
Nebraska. 

Polish men generally found relatively low-level physical 
work such as mining, steel-working, meat-packing, automo- 
bile manufacturing, and factory labor. From 1865 through 
World War II the Poles remained a relatively homogeneous 
group, with their lives centered around the Roman Catholic 
parish and parochial schools, extended family ties, associa- 
tions, multiple-family housing, Polish neighborhoods and 
stores, the Polish press, and Polish beliefs and customs at hol- 
idays and life-cycle celebrations. A religious schism devel- 
oped around the turn of the century, leading to the formation 
of the independent Polish National Catholic Church of 
America, which now has about 300,000 members. Since the 
end of World War II, Poles have been assimilating more rap- 
idly into American society, fueled primarily by upward social 
mobility from a working-class to a middle-class life-style. 
Today, the majority of Poles work in white-collar and skilled 
occupations. Still, Polish assimilation has been slower than 
among other groups, with intermarriage mostly with other 
Eastern European Catholics, a slower loss of the Polish lan- 
guage, the continued existence of Polish neighborhoods in 
large cities, and ties often maintained with relatives in Po- 
land: A reaction to the negative stereotype of Poles and the 
Solidarity movement in Poland have also contributed to a 
strong sense of Polish identity in recent years. 
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PORTUGUESE. In 1980, 616,362 Americans claimed 
Portuguese ancestry and another 407,989 claimed Portu- 
guese and other ethnic ancestry. Americans of Portuguese de- 
scent came either from Portugal or from the Portuguese 
Azores and Madeira islands. Portuguese immigration pat- 
terns are different from most other European-American 
groups in that a large percentage arrived in recent years 
(about 39 percent since 1959) and a large number (29 per- 
cent) settled in California. The Portuguese are essentially 
bicoastal with major concentrations in Hawaii (descendants 
of Azorean whalers and Madeiran sugar plantation workers), 
farming communities in central California, and fishing and 
industrial communities in southern New England and the 
northern Mid-Atlantic states. The early arrivals were mostly 
Azoreans and Madeirans who settled and formed communi- 
ties populated by immigrants from the same islands. With life 
centered around the patriarchal family and family financial 
obligations, the traditional culture has survived to some ex- 
tent even among the third and fourth generations. The more 
recent arrivals have resisted integration into these communi- 
ties and have instead directed their efforts at maintaining po- 
litical and economic ties with Portugal, activities of less inter- 
est to the descendants of the earlier settlers. 
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ROMANIANS. (Roumanians, Rumanians). In 1980, 
141,675 Americans claimed Romanian ancestry and another 
173,583 claimed Romanian and other ethnic ancestry. Most 
Romanians who arrived in the United States before 1895 
were Jewish. Romanian immigrants since 1895 include Jews 
and non-Jews, with both groups included in the above figures. 
Romanians settled mainly in industrial cities such as 
Cleveland, East Chicago, Gary, and Detroit where men 
worked in the steel and auto industries. Although the Roma- 
nian church, clubs, and press were active for some years, the 
descendants of these immigrants are now largely assimilated 
into American society. More recent arrivals have lived apart 
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from these communities and have focused their attention on 
anticommunist activities and Romanian-U.S. relations. The 
community has recently coalesced around the overthrow of 
the communist leadership of Romania in 1989-1990. 
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RUSSIANS. In 1980, 1,379,585 Americans claimed Rus- 
sian ancestry and another 1,401,847 claimed Russian and 
other ancestry. The category “Russian” generally includes 
people who emigrated from what was the Russian Empire and 
is now the Soviet Union. This includes a number of culturally 
distinct groups including ethnic Russians, Ukrainians, Geor- 
gians, Latvians, Lithuanians, Estonians, Belorussians (Byelo- 
russians, White Russians), Galicians, Russian Jews, Douk- 
hobors, Old Believers, Molokans, Carpatho-Rusyns, and 
Cossacks. Stretched to its limits, Russians can also include 
peoples from non-European regions of the Soviet Union such 
as the Azerbaijani, Kalmyk, and Turkestani who do not con- 
sider themselves Russian. In short, “Russians” is more cor- 
rectly viewed as a territorial-political label than an ethnic one, 
except when applied specifically to ethnic Russians. 
Russians immigrated to the United States in five stages. 
The first group was composed of traders who settled in Alaska 
to trade for furs with the local American Indian groups. 
When Russia sold Alaska to the United States in 1867, they 
either returned home or migrated to California. From the 
1880s to World War I, Russians settled in industrial cities in 
the East and Midwest. After the Russian Revolution of 1917, 
a large influx of mostly middle-class, anticommunist Russians 
also settled in large cities. After World War II, Russian dis- 
placed persons and refugees made their way to the United 
States, often with stays in other countries first. Finally, a 
small number of Russians have immigrated to the United 
States since the 1950s. In the past, participation in the East- 
ern Orthodox church was a major factor in maintaining Rus- 
sian ethnic identity. Red scares in the twentieth century 
(1919-1920, 1950s) led to sometimes hostile relations be- 
tween Russian-Americans and mainstream society. But the 
cold war and the resultant interest in Russian life have some- 
what lessened hostility toward Russian-Americans. Today, 
the Russians do not form a viable, cohesive ethnic entity in 
the United States, partly because of internal variations and 
partly because of the relatively few Russians who have arrived 
in the past forty years. 
See also Byelorussians, Carpatho-Rusyns, Doukhobors, Esto- 
nians, Jews, Latvians, Lithuanians, Molokans, Old Believers, 
Ukrainians 
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SCOTS. In 1980, 1,172,904 Americans claimed Scottish 
ancestry and another 8,875,912 claimed Scottish and other 
ethnic ancestry. The distinction between Lowland and High- 
land Scots, though still important in Scotland, has not been 
of concern for some years in the United States. Because of 
their early settlement beginning in the late 1600s, high inter- 
marriage rate, and dispersal across the entire United States, 
Scots are largely assimilated into American society and no 
longer display the degree of ethnic identity found in non- 
English-speaking ethnic groups of later arrival. 
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SERBS. In 1980, 49,621 Americans reported Serbian eth- 
nic ancestry and another 51,320 reported Serbian and other 
ancestry. These figures are probably a gross undercount, as 
many people of Serbian background often identified them- 
selves as Yugoslavians. A more realistic estimate of Ameri- 
cans of Serbian ancestry is 200,000. Serbia is one of the re- 
gions of the modern nation of Yugoslavia. The other major 
regions are Slovenia, Montenegro, Bosnia, Macedonia, and 
Croatia. Most immigrants of Serbian background came from 
the Bosnia, Montenegro, Croatia, and Vojvodina regions, 
primarily between 1903 and 1909. While Serbs and Croats 
came from different villages in Europe, they tended to settle 
near one another in the United States, mainly in the iron and 
steel-producing cities of Detroit, Chicago, Milwaukee, and 
Cleveland and the western Pennsylvania and eastern Ohio re- 
gions, which provided men with employment opportunities. 
Since World War II, about 50,000 Serbs, many of them dis- 
placed persons, have settled in the United States. Better edu- 
cated and more urban than the earlier generation of immi- 
grants, they have tended to remain separate from the already 
established Serbian communities. Although many Serbs have 
assimilated into mainstream life, the opportunity for main- 
taining a strong Serbian identity is readily available for those 
who so choose. A strong, politically conservative Serbianism 
ethos still exists in the United States, ties are maintained 
with the homeland, Serbian social organizations at all levels 
are highly organized, and Serbian music, epic poetry, and tra- 
ditions provide a unifying bond. 
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SLOVAKS. In 1980, 361,384 Americans reported Slovak 
ethnic ancestry and another 415,422 reported Slovak and 
other ancestry. These figures are almost certainly 
undercounts, as Slovaks who reported Czechoslovakian an- 
cestry were classified as Czechs. Slovaks are people from the 
Slovakia region, which is today part of the modern nation of 
Czechoslovakia. The major Slovak immigration to the 
United States began in the 1870s, with the Slovaks settling in 
the anthracite mining region of eastern Pennsylvania and the 
coal mining and steel areas of western Pennsylvania and east- 
ern Ohio. By the 1920s, the Slovaks had settled in the towns 
and cities where they continue to live today, with the only 
major population shift being a movement by the post-World 
War II generation to the suburbs. The Slovaks display a high 
degree of geographical persistence, with only 3 percent living 
in California, the lowest percentage of any European ethnic 
group. The pre-World War II ethnic culture was centered on 
family-based communities, wage labor in what was often the 
only factory or mine in the town, the Roman Catholic 
church, local clubs, and home ownership. Cohesion was rein- 
forced by a general disinterest in education and the settle- 
ment of people from the same Slovak villages near one an- 
other in the United States. Today, a strong sense of Slovak 
identity remains, focused on the church, Slovak cuisine, and 
holiday rituals, although intermarriage has increased, family 
visits have replaced the two-generation domestic unit, and 
Slovak is spoken by only a few. 
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SLOVENES (Slovenians). In 1980, 63,587 Americans 
claimed Slovenian ancestry and another 62,876 claimed 
Slovenian and other ethnic ancestry. Slovenes are people 
from Slovenia, the northwestern section of the modern na- 
tion of Yugoslavia. The major arrival of Slovenes took place 
before World War I with major population centers forming in 
the mining areas of Colorado, northern Minnesota, and west- 
ern Pennsylvania and in the industrial cities of Cleveland and 
Chicago. Slovene cultural identity was maintained through 
the Roman Catholic church, fraternal insurance societies, 
singing societies, and the Slovene press. Assimilation has 
been slowed by the arrival of a second large wave of immi- 
grants in the 1950s, who are much concerned about and in- 
volved in political developments in Yugoslavia. 
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SORBS. (Wends). The Sorbs are a distinct cultural group 
in Germany. The Sorbian territory is located in the Lusatia 
region in the southeastern corner of what was the German 
Democratic Republic (East Germany). Sorbian is a West 
Slavic language, with Lower and Upper dialects spoken in 
northern and southern Sorbia, respectively. The number of 
Sorbs in North America is unknown, as they have usually 
been counted as German. Most are descendants of Sorbs who 
emigrated in the last half of the nineteenth century and set- 
tled in Texas near already existing German communities in 
present-day Lee County. Smaller communities also formed in 
Nebraska and Canada, although the Texas ones were the 
largest and most distinctly Sorbian. In recent years, some 
Sorbs have moved to cities in Texas, including Houston, San 
Antonio, and Austin. Initially close to the Germans through 
intermarriage, nearby residence, and language (most Sorbs 
also spoke German), self-identification as Americans began 
with World War I, in part as an effort to distance themselves 
from Germany. The traditional culture centered on distinct 
religious customs and holiday and life-cycle celebrations, al- 
though assimilation has increased rapidly in recent years. 


SPANIARDS. Spaniards should be differentiated from 
Latinos who are people of Latin American ancestry. Because 
Spanish immigrants either were not counted at all or were at 
times lumped with Latinos, it is impossible to say how many 
Spaniards have immigrated to and settled in the United 
States—one estimate suggests about 250,000. Major popula- 
tion centers are in New York City, southern California, Loui- 
siana, and Florida. The American Southwest has had an es- 
pecially strong Spanish influence, dating to Coronado’s 
expedition of 1540, though Mexican (which is also partly 
Spanish) and American Indian influences are also important 
in the region. For the most part, Spanish immigrants and 
their descendants have rapidly assimilated ‘into American so- 
ciety and no strong sense of Spanish identity or culture has 
ever emerged. This is in part because they were few in number 
compared to other immigrant groups also arriving in the early 
twentieth century and in part because regional cultural iden- 
tities (such as Galician, Catalonian) were more important in 
Spain than any sense of a national culture. In the United 
States these regional identities have been manifested in re- 
gional associations. 
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SWEDES. In 1980, 1,288,341 Americans claimed Swed- 
ish ancestry and another 3,057,051 claimed Swedish and 
other ethnic ancestry. Swedes began immigrating to the 
United States in sizable numbers after 1840, settling mostly 
in the Midwest, where they often formed communities based 
on kin ties, or in areas where work similar to that in Sweden 
(such as metalworking, iron mining) was available. Illinois, 
Minnesota, Wisconsin, lowa, Nebraska, and Kansas were 
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areas of heavy settlement, with smaller communities forming 
in New England and New York where specialized work was 
available. Chicago and Minneapolis were the major centers 
for urban Swedes, with ties maintained with the Norwegian 
and German communities. Although Swedes resisted inter- 
marriage (except with Norwegians), they nonetheless rapidly 
assimilated into American society. They learned English 
quickly (most Swedes were literate), desired U.S. citizenship, 
valued public education, and were upwardly mobile, moving 
from the cities to the suburbs. The 1970s saw a revival of in- 
terest in Swedish identity, reflected in public celebrations of 
Swedish holidays, Scandinavian study programs at colleges, 
and the economic success of Swedish retail outlets. 
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SWISS. In 1980, 235,355 Americans claimed Swiss ances- 
try and another 746,188 claimed Swiss and other ancestry. 
Switzerland is a pluralistic country populated by four linguis- 
tic-cultural groups: French speakers in the West, German 
speakers in the center and North, Romansch speakers in the 
East, and Italian speakers in the South. Nearly 90 percent of 
Swiss settlers in the United States prior to 1900 were German 
speakers (German-speaking Swiss are also the most numer- 
ous group in Switzerland), although some had lived in other 
European countries prior to their migration to the New 
World, which may have blurred their sense of Swiss identity. 
The concentrations of Swiss in the United States today repre- 
sent four distinct cultural traditions. The largest concentra- 
tion of Swiss is the Old Order Amish and Mennonites in 
Pennsylvania, Ohio, Indiana, and Kansas. A second large 
concentration is the Swiss Mormons in northern Utah whose 
ancestors converted to Mormonism in the 1880s. A third 
group is the Italian Swiss in northern and central California 
whose ancestors settled in the San Francisco area. Last is the 
best-known Swiss concentration centered in and around 
Madison, Wisconsin, known as “the Swiss capital of the 
United States” and a major tourist attraction. The first Swiss 
settlement was formed in 1845 by immigrants who at first 
made their living from dairy farming and cheese making, two 
occupations associated also with other Swiss settlements. 
See also Amish, Mennonites, Mormons 
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UKRAINIANS. In 1980, 381,084 Americans claimed 
Ukrainian ethnic ancestry and another 348,972 claimed 


Ukrainian and other ancestry. The relatively low percentage 
of Ukrainians claiming mixed ethnic ancestry indicates that 
the Ukrainians continue to exist as a distinct cultural group 
in the United States. Among the Ukrainian immigrants who 
arrived between 1880 and World War I, 85 to 95 percent were 
classified as Carpatho-Rusyns (Ruthenians), and few saw 
themselves as ethnically Ukrainian. After the end of World 
War I and the establishment of the Ukrainian Soviet Socialist 
Republic, descendants of this first wave of immigrants who 
were from Galicia have often preferred to define themselves 
as Ukrainian. The more than 100,000 Ukrainians who came 
to the United States after World War I were mainly from the 
center of the Ukraine, and their presence has strengthened 
Ukrainian identity. Fifty percent of Ukrainians lived in either 
New York State or Pennsylvania in 1980, with the New York 
City area being the major population and cultural center, es- 
pecially with many immigrants since World War II settling 
there. The Ukrainians continue to exist as a distinct cultural 
group within American society, although many are, at the 
same time, active participants in the national economic sys- 
tem. Ukrainian schools, social clubs, associations, churches 
(Catholic, Protestant, and Orthodox), resorts, and publica- 
tions all provide the opportunity for a full life within the 
Ukrainian community. A shared sense of identity is further 
maintained through continued use of the Ukrainian lan- 
guage, a high rate of endogamous marriage, and strong and 
active membership in fraternal organizations. External forces 
also play a role in maintaining group identity, especially in- 
volvement in political movements to establish a free Ukrain- 
ian nation and continued estrangement from the Polish- and 
Russian-American communities. 


See also Ukrainians (Canada) 
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WELSH. In 1980, 308,363 Americans claimed Welsh an- 
cestry and another 1,356,235 claimed Welsh and other eth- 
nic ancestry. Although the Welsh began arriving in North 
America in the late 1600s, the major migrations were in the 
mid- and late-1800s. Those who came first were largely farm- 
ers who sought to escape assimilation into English society by 
forming Welsh-speaking communities in North America. 
Those who came after 1880 were largely miners who settled in 
the coal-mining areas of northeast Pennsylvania, eventually 
moving from coal mining into work in the steel and related 
industries. Sizable populations of Welsh-Americans still live 
in this region, although most people of Welsh ancestry are as- 
similated into American society, as indicated by the high in- 
termarriage rate and migration of many Welsh to the West 
Coast. 
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In 1986, about 78 percent of Canadians were descended from 
people of European ethnicity. The short summaries that fol- 
low present information on the population, distribution, mi- 
gration history, and cultural persistence of thirty-three Euro- 
pean ethnic groups in Canada. Appended to many of these 
summaries are short lists of publications, most of which are 
recent studies of a particular ethnic community or a general 
historical or cultural survey of the ethnic group. The popula- 
tion information in these summaries for 1981 is taken from 
the 1981 census of Canada, and that for 1986, from the esti- 
mates (based on a 20 percent sample) from the 1986 census 
of Canada as reported in the Canada Year Book 1990. 

See also Acadians, Amish, Basques, Doukhobors, French 
Canadians, Hasidim Jews, Hutterites, Mennonites, Old Be- 
lievers, Ukrainians in Canada 


ALBANIANS. In 1981, 1,265 Canadians claimed Alba- 
nian ethnic ancestry. This is probably an undercount, as 
many Albanians do not identify themselves as such and oth- 
ers identify themselves as Yugoslavians. The distinction be- 
tween Gheg and Tosk Albanians, which was significant in 
pre-World War II Albania, has disappeared in Canada. Most 
present-day Albanian-Canadians are descendants of Albani- 
ans who settled in Canada between 1900 and World War I. 
Given their small numbers and third- and fourth-generation 
status, they are now much assimilated into Canadian society. 
Ethnic identity is expressed mainly within the the context of 
small family groups. 


ARMENIANS. In 1986, an estimated 22,525 Canadians 
claimed Armenian ancestry, 60 percent of whom lived in the 
Montreal area and 35 percent in the Toronto-Hamilton area. 
Armenia is today a unit of the Soviet Union, as the Armenian 
Soviet Socialist Republic, and in the past Armenians have 
been under the control of various other peoples, including 
the Turks, Russians, and Iranians. Armenians began immi- 
grating to Canada in the late 1880s, and by 1915 1,000 Ar- 
menians were living in the country. The major period of Ar- 
menian immigration came in the 1950s and 1960s when 
thousands arrived from the Middle East and Mediterranean 
countries. Many of these were professionals or business peo- 
ple who settled in urban areas. As in other nations where they 
have settled, Armenian ethnicity remains strong in Canada, 
centered around the memory of the genocide of 1915-1922 
by the Turks and ongoing concern over the possible loss of 
their traditional homeland. Armenian institutions include 
the Armenian National Apostolic church, the Armenian Na- 
tional Committee, the Armenian-language press, and lan- 
guage-maintenance programs. 
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AUSTRIANS. In 1986, an estimated 24,900 Canadians 
claimed Austrian ancestry with over 40 percent living in On- 
tario. Unlike many other European nations, Austria was not 
formed on a distinct ethnic population base, and thus Austri- 
ans are more accurately described as a nationality rather than 
an ethnic group. Austrians who have settled in Canada, in- 
cluding a sizable minority of Jews, have assimilated rapidly 
into Canadian society and tend to affiliate with the much 
larger German community. 


Bibliography 
Keyserlingk, Robert H. (1983). “Policy or Practice: Canada 
and Austria 1938-1948.” In Roots and Realities among East- 
em and Central Europeans, edited by Martin L. Kovacs, 25- 
39. Edmonton, Alberta: Central and East European Studies 
Association of Canada. 


BELGIANS. In 1986, an estimated 28,395 Canadians 
claimed Belgian ethnic ancestry. The nation of Belgium is in- 
habited by two distinct groups—the Flemish in the North- 
west (in the region commonly called Flanders), who speak a 
language closely related to Dutch, and the Walloons in the 
South and Southeast, who speak French. This distinction was 
maintained in Canada, with the Walloons settling primarily 
in Quebec and the Flemish settling in Ontario and forming 

ian communities in the western provinces of Alberta, 
Manitoba, Saskatchewan and British Columbia. Because of 
their small numbers, wide dispersal, and cultural similarity to 
British and French Canadians, the Belgians are highly assimi- 
lated into Canadian society. 
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BYELORUSSIANS. (Belorussians, Kryvians, White Rus- 
sians, White Ruthenians). Estimates place the number of 
people of Byelorussian ethnic ancestry in Canada today at 
from 30,000 to more than 100,000. No accurate count of Ca- 
nadians of Byelorussian ancestry is possible, as those who ar- 
rived prior to World War I were often identified as either Rus- 
sians or Poles and they were not enumerated separately in the 
census until 1971. Byelorussia is the region that today is lo- 
cated in the Soviet Union, south and east of Lithuania and 
Latvia. The Byelorussians arrived in three major waves. Those 
coming in the first decade of the twentieth century mainly 
settled in cities in northern Ontario where they worked as in- 
dustrial laborers. Often identified by themselves and others 
as Poles, they were rapidly absorbed by the Canadian Polish 
community. The group that arrived after World War I settled 
in the prairies where they often established farming commu- 
nities. The group arriving after World War II were more edu- 
cated and skilled than the earlier groups and settled in cities. 
This latter group is also much involved in maintaining their 
Byelorussian identity through associations, festivals, Byelo- 
russian publications, and a strong desire for an independent 
Byelorussian homeland. 
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CROATS. (Croatians). In 1986, an estimated 35,115 Ca- 
nadians claimed Croat ethnic ancestry. Since it is estimated 
that at least 75,000 Croats have immigrated to Canada in the 
twentieth century, this figure is a gross undercount. Most Ca- 
nadians of Croat ancestry are now identified by themselves or 
others as simply Canadians or Yugoslavians. (Croatia is one 
of six republics that form the modern nation of Yugoslavia.) 
Croats in Canada today are mostly people who immigrated 
there in the 1900s or are their descendants. The first wave of 
immigration preceded World War I and consisted mainly of 
men who took mining, railroad, and logging work in the west- 
ern provinces. Those who came between the world wars set- 
tled in both rural and urban areas where they established dis- 
tinctively Croat neighborhoods, displaying many of the 
communal and cooperative features of the zadruga, the ex- 
tended family homestead common in rural Croatia. By the 
1950s, the Croatian identity of these groups and their chil- 
dren had eroded, and many had adopted a middle-class life- 
style. After World War II, and especially after 1955, there was 
athird major immigration of Croats to Canada, which has led 
to a fragmentation of the Canadian Croat population into 
the assimilated earlier arrivals and the post-World War II 
group, which strives to maintain its Croat ethnic identity. 
The latter group is largely urban; its members have founded 
new Croatian Catholic churches, economic and political as- 
sociations, social clubs, and music and art groups, and are 
served by a revitalized Croatian press, language maintenance 
programs, and family-based businesses and partnerships that 
rely on cooperative features of the zadrugas. There is also con- 
siderable interest and involvement in efforts to establish an 
independent Croatian homeland. 
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CZECHS. In 1981, 67,695 Canadians claimed Czecho- 
slovakian ethnic ancestry, but this figure requires a number of 
qualifications. First, Czechoslovakian is not an ethnic cate- 
gory, but a national one, referring to the citizens of the mod- 
ern nation of Czechoslovakia (Czecho-Slovakia), whose two 
major ethnic groups are the Czechs and the Slovaks. Second, 
it is likely an underestimate of the number of ethnic Czechs 
and Slovaks in Canada, as prior to 1918 they were often iden- 
tified as Austrians or Hungarians. And, third, the number of 
people of Slovak ancestry is probably two to three times 
greater than those of Czech ancestry. Substantial Czech im- 
migration to Canada began in the 1880s, with the first set- 
tlers relocating from the United States to form farming com- 
munities in the prairies and to mine in the Rockies. A large 
number came in the late 1800s and early 1900s, again from 
the United States, but also now directly from the Czech re- 
gion of Austro-Hungary. They settled mainly in Alberta and 
Manitoba. The greatest influx occurred after World War I, 
with many of these immigrants working in factories in cities 
such as Toronto, Montreal, Windsor, Hamilton, and Van- 
couver, though distinctively Czech neighborhoods rarely 
formed. Following World War II and the establishment of 


communist rule in Czechoslovakia, more Czechs arrived in 
Canada. In the absence of ethnic communities, Czech iden- 
tity was maintained through the church (Roman Catholic 
and Baptist), economic and political associations, social 
clubs, and the Czech and Czechoslovakian press. At the same 
time, Czechs have become well integrated into Canadian 
society. 
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DANES. In 1986, an estimated 39,950 Canadians 
claimed Danish ethnic ancestry. Most Danes immigrated to 
Canada either between 1870 and World War I or in the 
1950s. Those who came before World War I moved directly 
from Denmark or indirectly from Danish settlements in the 
United States. The former often settled in the Maritime Prov- 
inces and Ontario; many of the latter settled in the Prairie 
provinces. Those who came in the 1950s settled mainly in cit- 
ies, especially in Alberta, British Columbia, and Ontario. Be- 
cause many of these immigrants eventually returned to Den- 
mark, the Danish population in Canada has been relatively 
unstable, doubling in the years between 1951 and 1961 and 
then decreasing by at least 50 percent between 1961 and 
1986. Because of the previous residence of many in the 
United States, their wide dispersal across Canada, and the re- 
turn of many to Denmark, Danes did not develop a distinct 
ethnic identity in Canada, and most are assimilated into Ca- 
nadian society. 
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DUTCH. In 1986, an estimated 351,765 Canadians 
claimed Dutch ethnic ancestry. Of these, 171,151 lived in 
Ontario, 62,945 in British Columbia, 55,920 in Alberta, and 
27,875 in Manitoba. Dutch settlement in Canada can be di- 
vided into three periods. From 1890 to 1914 Dutch emi- 
grated from the United States and the Netherlands mostly to 
the western provinces where they worked on or established 
farms. In the 1920s, the Dutch continued to settle in the 
West, but now sought industrial work in cities in the East as 
well, especially in southern Ontario. After World War II 
about 150,000 Dutch settled in cities with a heavy concentra- 
tion in Ontario. Despite being the sixth largest ethnic group 
in Canada and the large number of recent arrivals, the Dutch 
are among the most assimilated of all ethnic groups in Can- 
ada. Dutch is rarely spoken anymore, the Dutch Catholic and 
Protestant churches, with the exception of the Dutch Calvin- 
ists, have become Canadian churchs, and associations attract 
only a minority of Dutch-Canadians. Integration into Cana- 
dian society has come through a strong work ethic, a willing- 


ness to intermarry, and little attachment to Dutch traditions 
that are sometimes seen as an impediment to full participa- 
tion in Canadian life. 


Bibliography 


Ganzevoort, Herman, and Mark Boekelman, eds. (1983). 
Dutch Immigration to North America. Toronto: Multicultural 
History Society of Ontario. 


Ishwaran, K. (1977). Family, Kinship, and Community: A 
Study of Dutch Canadians, a Developmental Approach. Tor- 
onto: McGraw-Hill Ryerson. 


ENGLISH. The number of Canadians of English ethnic 
ancestry is unknown, as the English are classified as British, 
along with the Scots, Irish, and Welsh. Estimates from the 
1986 census indicate that 6,332,725 Canadians claimed Brit- 
ish ethnic ancestry. An additional 2,073,830 claimed mixed 
British ancestry and 3,401,870 claimed British and other eth- 
nic ancestry. Prior to 1850, most English immigration to 
Canada involved soldiers stationed there to combat the 
French influence, Loyalists who fled north both before and 
following the American Revolution, and those encouraged to 
emigrate by the English government. English settlement in 
Canada accelerated after 1850, with immigrants arriving in 
three major groups. Between 1867 and 1920 many indigent 
English children were sent to live in the care of various socie- 
ties in Canada. Between 1890 and 1914 many English also 
settled in the prairies, as did numerous other immigrants. 
After World War II, English immigration increased again. 
The English have settled heavily all across Canada, except in 
Quebec, with major concentrations in the Maritime Prov- 
inces, British Columbia, and Ontario. Modern Canadian so- 
ciety has been shaped in important ways by English institu- 
tions; these include the language, the legal system, the 
parliamentary form of government, the Anglican church, the 
Royal Canadian Mounted Police, social clubs, labor unions, 
and various cultural activities. Because English customs and 
beliefs are so common, if not dominant, English immigrants 
have easily and quickly assimilated into Canadian society. 
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ESTONIANS. _ In 1986, an estimated 13,200 Canadians 
claimed Estonian ethnic ancestry. Estonians are mostly re- 
cent arrivals in Canada, with 14,310 arriving between 1947 
and 1960 and 11,370 of those between 1948 and 1952. Most 
were displaced persons who fled Estonia in 1944 and after- 
ward for Sweden and Germany and then immigrated to Can- 
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ada and other nations. The first permanent Estonian settle- 
ments were farm communities formed in Alberta in the first 
decade of the twentieth century. The subsequent arrival of 
other Canadians led to rapid assimilation into Canadian so- 
ciety. Today, Estonians are an urban group, with 85 percent 
living in cities such as Toronto, Montreal, Hamilton, and 
Vancouver. Many are professionals or entrepreneurs who own 
small or medium-sized businesses. While participating in Ca- 
nadian society, the Estonians are attempting to maintain 
their ethnic identity through clubs, schools, summer camps, 
credit unions, the Estonian-language press, and associations 
who maintain contact with similar associations in other na- 
tions where Estonians have settled. 
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FINNS. In 1986 an estimated 40,565 Canadians claimed 
Finnish ethnic ancestry. This is probably a large undercount, 
with Canadians of Finnish ancestry more likely numbering 
more than 100,000. Over 50 percent of self-identified 
Finnish-Canadians live in Ontario, and about 20 percent live 
in British Columbia. There have been three major eras of 
Finnish migration to Canada. The small number who came 
before World War I, either directly from Finland or after ini- 
tial settlement in the United States, included some socialists 
who stressed community cooperation. A major influx oc- 
curred after World War I, but these Finns were mainly antiso- 
cialist and often formed rural communities centered around 
the Finnish Lutheran church. Between 1950 and 1960, a 
third group arrived. More urban and skilled than the earlier 
settlers, they more often settled in cities. The Finns have been 
active participants in the Canadian economy and political 
system. At the same time, a strong Finnish identity has been 
maintained, especially in smaller towns that were initially set- 
tled by Finns emigrating from the same areas in Finland. In 
the early years, temperance societies, the churches, sports and 
social clubs, a Finnish-language press, and participation in 
national organizations were sources of Finnish identity. More 
recently, as the use of Finnish has declined and the Finns 
have become economically assimilated, Finnish identity re- 
volves more around such core values as personal freedom, 
pride, determination, and strongly held political and religious 
views that both Finns and others see as uniquely Finnish in 
the Canadian context. 
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GERMANS. In 1986, an estimated 896,720 Canadians 
claimed German ethnic ancestry. Germans are the third larg- 
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est ethnic population group in Canada, behind the British 
and French. German-Canadians are heavily concentrated in 
the western provinces, with 182,870 in Alberta, 148,280 in 
British Columbia, 128,850 in Saskatchewan, and 96,160 in 
Manitoba. There are also 285,155 in Ontario. The majority 
of German-speaking people who came to Canada emigrated 
not from territory that is now part of the two German nations 
but from territory now in other nations such as Austria (and 
the Austro-Hungarian Enmpire), Switzerland, the Nether- 
lands, Russia, and the United States. German immigration to 
Canada goes back to the seventeenth century when German 
soldiers who fought with the French and then the British set- 
tled in Canada. In the eighteenth century, German settle- 
ment in Canada continued, but then by families from Europe 
and others resettling from the United States. In the first half 
of the 1800s most settlement was in Ontario. From about 
1880 to World War I immigration was mainly to the western 
provinces, and it was during this period that many German 
communities were founded in the West. 

Germans have never formed a cohesive ethnic group in 
Canada. Rather, there have been a number of major divisions 
within the German population group, including those based 
on religion (Roman Catholic or Protestant), nation or region 
of origin, rural or urban settlement in Canada, and social 
class. In addition, intermarriage with non-Germans has been 
common, Germans are highly integrated into the Canadian 
economy, and German identity became less desirable during 
and after World War I when Germans were often treated as 
the enemy. Only in the last twenty years as part of the revival 
of ethnic pluralism in Canada has a strong sense of German 
ethnic identity reemerged. German ethnicity has perhaps 
been stronger in rural communities where land is often seen 
as family property, the traditional division of labor by sex pre- 
vails, and children are raised less permissively. Despite their 
almost full participation in Canadian society, Germans are 
generally not seen by experts as fully assimilated, perhaps be- 
cause of their large numbers and also because of their large 
concentrations and visibility in the western provinces. 

As much as 25 percent of the German-Canadian popula- 
tion is of German-Russian (Russian-German, Germans from 
Russia) ancestry. They are German-speaking peoples whose 
ancestors settled in the Volga and Black Sea regions of Russia 
in the 1700s. In the late 1800s, many of them left Russia in 
order to find political and religious freedom elsewhere, some 
of them in western Canada. Others arrived later, after World 
I and again after World War II. Because of their rural back- 
ground in Russia and settlement of farm communities in 
western Canada, they are perhaps somewhat less assimilated 
than other German-Canadians. 

See also Amish, Austrians, European-Americans (Penn- 
sylvania Dutch, Sorbs), Hutterites, Mennonites, Swiss 
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GREEKS. In 1986 an estimated 143,780 Canadians 
claimed Greek ethnic ancestry. Of these, 80,320 lived in 
Ontario, 47,450 in Quebec, and 7,295 in British Columbia. 
Most Greeks came to Canada after 1900, with perhaps no 
more than 1,000 arriving before then. From 1900 to 1945 
Greek immigration to Canada was relatively steady, with 
Greeks generally settling in cities. After 1945, in reaction to 
the political and economic instability in Greece, the immigra- 
tion increased, leading to the formation of distinct neighbor- 
hoods with a strong sense of Greek identity in cities such as 
Montreal, Toronto, and Vancouver. With the Greek popula- 
tion today composed of many of these post-World War II 
immigrants and their children, Greeks remain relatively unas- 
similated into Anglo-Canadian society. Greek is still spoken 
by many of them, they have a relatively low level of identifica- 
tion with Canadian society, they tend to socialize mostly with 
other Greeks, and they are not highly integrated into the 
work force. Factors leading to the persistence of Greek cul- 
ture include Greek schools, the Greek Orthodox church, the 
family and its strong resistance to exogamy, the Greek- 
language press, and the survival of Greek neighborhoods. In 
addition, traditional Greek values focusing on hard work, 
economic cooperation, and family authority have been main- 
tained while more mainstream Canadian values have been re- 
jected. Although the Greeks in Canada form a relatively ho- 
mogeneous cultural group, it should be noted that the 
Macedonians are culturally distinct and see themselves as a 
separate ethnic group. In 1986 there were an estimated 
11,355 Canadians of Macedonian ancestry, with nearly all re- 
siding in Ontario. 
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HUNGARIANS. _In 1986, an estimated 97,850 Canadi- 
ans claimed Hungarian ethnic ancestry. Of these, 51,255 


lived in Ontario, 12,780 in Alberta, and 13,000 in British 
Columbia. Hungarian immigration to Canada has taken 
place in three stages. From 1885.to World War 1, Hungarian 
peasants, many of whom moved north from the United 
States, established rural farming communities in the plains. 
Settlement was so concentrated in Saskatchewan that before 
1914 it was labeled Little Hungary. Between World Wars I 
and II, Hungarian immigrants settled in cities across Canada, 
leading to a more dispersed and more urban Hungarian popu- 
lation. Following World War II, Hungarian immigration in- 
creased again and included Jews, Nazi sympathizers, 
anticommunists, and those who fled after the 1956 revolu- 
tion. These new arrivals have produced a far more heteroge- 
neous Hungarian population and have stimulated a revital- 
ization of Hungarian ethnicity manifested in schools, clubs, 
theater and dance groups, and a Hungarian-language press. 
At the same time, the internal diversity has hindered a broad 
sense of shared Hungarian identity. 
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ICELANDERS. Contemporary Icelanders are descendants 
of Norwegians who migrated to Iceland and established an in- 
dependent republic there in a. 874. After failed attempts in 
1873 and 1874 to establish settlements in Quebec and 
Ontario, a group of Icelanders settled in the interlake region of 
what is today Manitoba in 1875 where they founded the repub- 
lic of “New Iceland.” Later arrivals settled in and around 
Winnipeg where they were joined by people moving south from 
New Iceland. When the boundaries of Manitoba were ex- 
tended northward, New Iceland became part of the province. 

The major unifying feature among Icelanders in Canada 
has been their rich oral and written literary tradition, with 
many sagas recounting the settling of Iceland in the ninth 
century. Icelanders are partially assimilated into Canadian 
society in that most speak English as their primary language, 
are highly educated, intermarry readily, and often hold pro- 
fessional positions. At the same time, a long history of fac- 
tionalism involving kin group and regional distinctions, Lu- 
therans versus Unitarians, and political differences has kept 
much of the group focus inward and helped maintain Ice- 
lander identity. 
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IRISH. There are at least 2 million people of Irish ethnic 
ancestry in Canada today. The exact number of Irish- 
Canadians is unknown, as the many descendants of Irish im- 
migrants who arrived in the early 1880s are now assimilated 
into Canadian society and no longer see themselves as mem- 
bers of a distinct ethnic group. The Irish have been a sizable 
population and major contributor to Canadian society since 
Canada was under French control in the seventeenth cen- 
tury. But the major period of Irish immigration was the first 
half of the nineteenth century. Those who came before 1840 
tended to settle in the Maritime Provinces where they often 
worked as laborers. Those who came after 1847, the “Famine 
Irish,” more often settled in towns and cities across Canada, 
but especially in Ontario and the Maritime Provinces and less 
so in the West. 

The Irish who came to Canada included both Protes- 
tants and Roman Catholics who represented different cul- 
tural traditions and experienced different assimilation pro- 
cesses. The Protestants associated with the British tradition 
and quickly and easily assimilated into British Canadian soci- 
ety. There probably never was and certainly is not now a dis- 
tinct Protestant Irish ethnic group in Canada. Many of the 
Catholics arrived later than the Protestants, were less edu- 
cated and less well-off economically, and were at odds with 
both the Protestants and the Catholic French-Canadians, 
making assimilation more difficult. Nevertheless, assimila- 
tion did occur for several reasons: they spoke English, the 
Catholic church was a major force in Canadian society, and, 
from the 1860s on, many Irish Catholics moved south to the 
United States. Thus, Irish urban neighborhoods rarely 
formed in Canada. Today, both the Protestants and the 
Catholics are integrated socially, economically, and politi- 
cally into Canadian society. 
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ITALIANS. In 1986, an estimated 709,590 Canadians 
claimed Italian ethnic ancestry. Italians are the fourth largest 
ethnic group in Canada. They are a largely urban group with 
the largest concentrations in 1981 in Toronto (297,205) and 
Montreal (156,535) and sizable communities in Hamilton, 
Vancouver, St. Catherines, Windsor, Ottawa, Calgary, and 
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Edmonton. Although Italian contact with Canada goes back 
to the late fifteenth century, most immigration occurred be- 
tween either 1900 and 1914 or 1950 and 1970, with the ma- 
jority of Italian-Canadians having entered or descended from 
people who entered in the latter period. Over 90 percent of 
Italian-Canadians are Roman Catholics. About three- 
quarters of all immigrants came from southern Italy, mainly 
from Abruzzi-Molise and Calabria, and the majority were 
peasants. 

Italians have participated in and contributed to Cana- 
dian society, but they have also resisted assimilation and in 
important ways remain a distinct cultural group. Ethnic asso- 
ciations, clubs, the Roman Catholic church, the Italian press, 
and language programs have all played a role since the early 
1900s in maintaining Italian ethnicity. Perhaps more impor- 
tant were the Italian neighborhoods (“Little Italies”) that 
formed in cities with large Italian populations. These commu- 
nities were often based on extended family and nuclear family 
ties as well as ties to regions and villages in Italy that provided 
a social context in which basic core values such as loyalty, rec- 
iprocity, respect for the elderly, and family honor could be ex- 
pressed. Although there has been considerable population re- 
location to the suburbs and second- and third-generation 
Italian-Canadians have moved rapidly up the socioeconomic 
ladder, kin and family ties and obligations remain strong as 
does a shared sense of Italian identity. 
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LATVIANS. In 1986, an estimated 12,615 Canadians 
were Latvians—people who trace their ethnic identity to the 
territory that is now the Latvian Soviet Socialist Republic. 
Latvian is an Indo-European language closely related only to 
Lithuanian. Most Latvians in Canada are immigrants who ar- 
rived after World War II, many of them classified as displaced 
persons seeking refuge from war-ravaged Europe and Soviet 
tule. Most settled in Ontario and especially in Toronto where 
many who were professionals integrated easily into the Cana- 
dian work force. Because of their recent arrival and strong 
Latvian nationalistic feelings, they have resisted cultural as- 


similation and have formed associations, clubs, language 
schools, and churches (mostly Lutheran). Latvian culture is a 
mix of native, Slavic, Scandinavian, and German elements 
that have been combined over the centuries into a unique 
Latvian cultural tradition. To outsiders, Latvian culture is 
most notable for its rich collection of folk songs (dainas), 
unique art and design motifs, and native peasant dress. 


LITHUANIANS. In 1986 an estimated 14,625 Canadi- 
ans claimed Lithuanian ethnic ancestry. Lithuanians are peo- 
ple from the territory that is now the Lithuanian Soviet So- 
cialist Republic in the Soviet Union. Lithuanian-Canadians 
can be divided roughly into those or the descendants of those 
who arrived before World War II and those who came after. 
Many of those who arrived before World War II (mainly early 
in the century and in the 1920s and 1930s) settled initially in 
rural areas, but many eventually relocated to cities (usually 
Toronto and Montreal) where the men often worked in facto- 
ries. Those who came after World War II numbered about 
20,000 and were primarily displaced persons and refugees. 
They tended to settle in cities, with most Lithuanians now in 
Ontario but some also in Quebec, Alberta, and British Co- 
lumbia. Lithuanian ethnic identity remains strong in Can- 
ada, with perhaps a majority still speaking Lithuanian, a 
strong sense of national community, and numerous well- 
organized clubs, associations, and societies that promote 
Lithuanian identity, culture, and language. 
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NORWEGIANS. _In 1986, an estimated 61,575 Canadi- 
ans claimed Norwegian ethnic ancestry. During the nine- 
teenth century hundreds of thousands of Norwegians immi- 
grated to Canada, although very few stayed as most 
continued on to the United States. The Norwegians who set- 
tled in Canada did so mostly before 1930. From 1886 to 
1929, Norwegians arriving from both Norway and the United 
States settled mostly in rural communities in the western 
provinces where they farmed, logged, mined, and worked for 
railroads. The rate of Norwegian immigration increased again 
after World War II but decreased and has remained low since 
about 1960. Up to about fifty years ago, Norwegians main- 
tained a strong sense of ethnic identity centered around the 
rural communities, membership in the Lutheran church, as- 
sociations and clubs, and ties to the Norwegian community 
in the United States. Over time, however, the effects of relo- 
cations to cities, intermarriage, public education, and the use 
of English in place of Norwegian have led to assimilation into 
Canadian society. In recent years there has been a marked re- 
vival of Norwegian ethnic identity, tied less to the past and 
the traditional culture than to an association with the mod- 
ern nation of Norway. 
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POLES. In 1986, an estimated 222,260 Canadians 


claimed Polish ethnic ancestry. Of these, 117,570 lived in 
Ontario, 28,500 in Alberta, 19,305 in British Columbia, 


18,835 in Quebec, and 13,325 in Saskatchewan. Nearly 90 
percent of Poles live in urban centers, with Toronto, 
Winnipeg, Montreal, Edmonton, Hamilton, and Vancouver 
having the largest numbers. Today, there are no uniquely Pol- 
ish urban ghettos nor any Polish rural communities. In the 
early years of immigration, Poles were often distinguished as 
Kashubians, Galicians, German Poles, and so on. These dis- 
tinctions have now largely disappeared. The first wave of Pol- 
ish immigration took place from 1858 to 1913, with most 


arriving after 1895 and settling on farms in the prairie — 


provinces. Those who arrived in the interwar years also settled 
on the prairies. The end of World War II brought a third wave 
of Polish immigrants, including many men who had served in 
the Polish military, displaced persons, and refugees. From 
1957 on, Poles have continued to settle in Canada, many im- 
migrating in search of better economic conditions and politi- 
cal freedom. Most of the post-World War II immigrants have 
settled in cities, about half in Ontario. The Roman Catholic 
church (about 70 percent of Canadian Poles are Roman 
Catholic; others are mainly United church or Polish Catho- 
lic) and various Polish associations and clubs have played a 
major role in maintaining Polish ethnic identity. There is 
considerable variation within the group regarding the 
strength of Polish identity, with the strongest identity ex- 
pressed by those who have arrived since World War II and 
share an interest in and concern about the Polish homeland. 
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PORTUGUESE. In 1986, an estimated 199,595 Canadi- 
ans claimed Portuguese ethnic ancestry, with about 139,220 
living in Ontario, 29,700 in Quebec, and 15,535 in British 
Columbia. About 38 percent live in Toronto. The Portuguese 
have been coming to maritime Canada since the late 1400s, 
first as explorers and later as fishermen. Few actually settled 
there, however, and in 1951 there were only about 1,000 Por- 
tuguese in Canada. After 1950, Canada became a preferred 
place for Portuguese settlement, and large numbers of immi- 
grants arrived from mainland Portugal and the Azores. Much 
of the migration was in the form of chains of extended family 
members who formed communities and neighborhoods pop- 
ulated mostly by people from the same communities or re- 
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gions in Portugal. Portuguese communities are mainly work- 
ing class (the first generation often found only unskilled 
work), although there has been a steady movement into 
small-business ownership, and jobs in the service, technical, 
and professional sectors. With nearly all Portuguese being ei- 
ther first- or second-generation Canadians, ethnic identity 
remains strong and is a major concern of the first generation. 
This identity is reflected mainly in Portuguesismo, “being 
Portuguese.” Among central elements of this identity are a 
strong sense of family, distinct sex roles, respect for the eld- 
erly, and food and music preferences. At the same time, how- 
ever, a strong pan-Canadian Portuguese cohesiveness has not 
developed, perhaps because Portuguese regional distinctions 
are still important and because of the social class cleavages 
appearing in the Portuguese community. 
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ROMANIANS (Roumanians, Rumanians). In 1986, 
18,745 Canadians claimed Romanian ethnic ancestry. This is 
probably an undercount, as some who arrived around the 
turn of the twentieth century came from Austria, Hungary, 
and Russia and were not listed as Romanian. The largest 
number of Romanians live in Ontario (7,385), with concen- 
trations also in Saskatchewan (2,695), Alberta (2,790), and 
British Columbia (1,840). The major periods of Romanian 
immigration to Canada were the late 1880s to World War I, 
the 1920s, and post-World War II. Early immigrants settled 
in rural communities mainly in the western provinces, 
whereas the post-World War II group more often settled in 
cities in Ontario. The Romanian Orthodox church, the Ro- 
manian press, and local units of national organizations have 
long provided a focus for Romanian identity, but such iden- 
tity has weakened in recent years, especially in urban areas, 
where many post-World War II immigrants settled. 
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RUSSIANS. In 1986, an estimated 32,080 Canadians 
claimed Russian ethnic ancestry. Russians in Canada live 
mainly in the western provinces, with 14,170 in British Colum- 
bia (many of whom are Doukhobors), 4,185 in Alberta, 4,130 
in Saskatchewan, and 1,755 in Manitoba. There are also 5,780 
in Ontario. Russians in Canada represent a number of distinct 
groups: (1) White Russians who fled after the Russian Revolu- 
tion in 1917, (2) Old Believers, (3) Doukhobors, (4) Russians 
from Poland, (5) Russian peasants, (6) displaced persons and 
refugees after World War II, and (7) Russian Jews. Russian im- 
migration to Canada began in the late eighteenth century with 
fur trappers and traders in Alaska, then a Russian territory, and 
on the Pacific coast; they, however, moved elsewhere after the 
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sale of Alaska to the United States. After the Russian Revolu- 
tion a large number immigrated to Canada, as did many dis- 
placed persons and refugees after World War II. Most of these 
latter two groups settled in cities. Russians have never formed a 
cohesive ethnic entity in Canada, partly because of internal vari- 
ations and partly because of the relatively few Russians who 
have arrived in the past forty years. In those areas where a sense 
of Russian identity does exist, it tends to center on participation 
in the Russian Orthodox church or in anticommunist organi- 
zations. 

See also Byelorussians, Doukhobors, Estonians, Jews, 
Latvians, Lithuanians, Old Believers, Ukrainians in Canada 
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SCOTS. The number of Canadians of Scottish ethnic an- 
cestry is unknown, as the Scots are classified as British, along 
with the English, Irish, and Welsh. Estimates from the 1986 
census indicate that 6,332,725 Canadians claimed British 
ethnic ancestry. An additional 2,073,830 claimed mixed Brit- 
ish ancestry and 3,401,870 claimed British and other ethnic 
ancestry. In 1961, 1,894,000 Canadians claimed Scottish an- 
cestry. The earliest sizable groups of Scottish settlers were the 
men from the Orkney Islands who worked for the Hudson’s 
Bay Company in western Canada and soldiers who served in 
the British army. From 1770 to 1815 a substantial number of 
Roman Catholic, Gaelic-speaking Highland Scots settled in 
eastern Canada where their distinctive communities contin- 
ued to exist for a number of generations, though most have 
now disappeared into mainstream society. Since about 1815, 
Scottish migration to Canada has been dominated by the 
Protestant, English-speaking Lowland Scots who have settled 
all across Canada except for Newfoundland and Quebec. 
Since that time Scots have constituted about 10 percent of 
the Canadian population. Scots have been successful at both 
playing a major role in the development of Canadian society 
and maintaining a distinct sense of ethnic identity. Scots 
have participated in all areas of Canadian life but have been 
most visible in the religious, educational, business, and politi- 
cal sectors where they have brought such values as respect for 
education, intellectual inquiry, hard work, and thrift into the 
Canadian national culture. Today, Scottish identity is mani- 
fested through proud self-identification as a Scot as well as 
Scottish literary traditions, music, dance, sports such as curl- 
ing, and educational and other institutions. 
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SERBS. In 1986, an estimated 9,510 Canadians claimed 
Serbian ethnic ancestry. They are people from the territory 
that is now Serbia, one of the six republics of the modern na- 
tion of Yugoslavia. Serbs in Canada, since they first arrived, 
have been sometimes misidentified, first as Hungarians, Aus- 
trians, or Turks, and later as Yugoslavians (a political, not a 
cultural category). Thus, the figure above underestimates the 
number of people of Serbian ancestry in Canada. Serbs began 
immigrating to Canada (both from Serbia and other regions 
of Yugoslavia and later from the United States) in 1850, and 
those who arrived before the early 1900s settled mainly in the 
western provinces. Those who arrived afterward—before 
World War I, between the wars, and since World War II— 
have more often settled in cities in Ontario. Serbian identity 
remains strong in Canada and is supported by associations, 
clubs, societies, Serbian-language radio, numerous publica- 
tions, and the Serbian Orthodox church. The majority of 
Serbs in Canada still speak Serbian. 
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SLOVAKS. In 1981, 67,695 Canadians claimed Czecho- 
slovakian ethnic ancestry. This figure requires a number of 
qualifications. First, Czechoslovakian is not an ethnic cate- 
gory, but a national one, referring to the citizens of the mod- 
ern nation of Czechoslovakia (Czecho-Slovakia), whose two 
major ethnic groups are the Czechs and the Slovaks. Second, 
it is likely an underestimate of the number of ethnic Czechs 
and Slovaks in Canada, as prior to 1918 they were often iden- 
tified as Austrians or Hungarians. And, third, the number of 
people of Slovak ancestry is probably two to three times 
greater than those of Czech ancestry, with 43,070 Canadians 
being identified as of Czech ancestry in 1981. Slovaks came 
to and settled in Canada during four periods. Those who 
came first, from 1885 to World War I, settled in the West, 
where they farmed, mined, and worked for railroads. The sec- 
ond group came after World War I, and they too farmed and 
mined, settling in the West and also in Ontario and Quebec. 
The third and fourth waves of immigration took place after 
World War II and after the revolt against communist rule in 
1968 and brought displaced persons and refugees to Canada. 
Although more than a third of the Slovaks in Canada have 
married non-Slovaks and Slovaks value Canadian citizen- 
ship, the Slovaks remain a distinct ethnic group. Their ethnic 
identity has been maintained in a variety of ways, including 
participation in ethnic organizations and church parishes and 
a shared concern about their homeland. 
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SLOVENES. (Slovenians). In 1986, an estimated 5,890 
Canadians claimed Slovenian ethnic ancestry. Slovenes are 
people from the territory that is now Slovenia, one of the six 
republics of the modern nation of Yugoslavia. Slovenes in 
Canada, since they first arrived, have been sometimes 
misidentified, first as Hungarians, Italians, or Turks, and later 
as Yugoslavians (a political, not a cultural category). Thus, 
the figure above underestimates the number of people of 
Slovenian ancestry in Canada. Slovenian immigration to 
Canada can be divided into two periods: before and after 
World War II. Those who came before the war, especially in 
the late 1800s and early 1900s, settled mainly in rural com- 
munities, often in the western provinces. Many of those who 
came after World War II were political refugees who settled 
mainly in cities, especially Toronto. They have stimulated a 
revival of Slovenian ethnic identity, centered around their 
Roman Catholic parishes and anticommunist sentiments. 


SPANIARDS. In 1986, an estimated 57,125 Canadians 
claimed Spanish ethnic ancestry. This figure includes both 
Spaniards and Latinos. Spaniards are people who migrated di- 
rectly from Spain (perhaps with a short stop elsewhere) or 
whose ancestors did so. They should be differentiated from 
Latinos who are people of Latin American ancestry. But be- 
cause Spanish immigrants either have not been counted at all or 
were at times lumped with Latinos, it is impossible to say how 
many Spaniards have settled in Canada. The major population 
centers are Ontario and Quebec, with 78 percent of the Spanish 
population in those two provinces. For the most part, Spanish 
immigrants and their descendants have rapidly assimilated into 
Canadian society, and no strong sense of Spanish identity or 
culture has ever emerged. Assimilation has been especially rapid 
in French Canada. This is in part because Spaniards were few in 
number compared to other immigrant groups also arriving in the 
(Galician, Catalonian, and so on) were more important in 
Spain than a sense of a national culture. 
See also Latinos 
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SWEDES. In 1981, 78,360 Canadians claimed Swedish 
ethnic ancestry. The major period of Swedish settlement in 
Canada was from 1868 to 1914. Most of these people came 
after having first settled in Minnesota and North Dakota. In 
Canada, they settled mainly in the western provinces, with 
Winnipeg becoming the hub of Swedish activities and British 


European-Canadians 127 


Columbia today having the largest Swedish population. The 
majority of these early settlers were farmers, although many of 
their descendants have moved to cities where they work in in- 
dustry and business. Other, smaller influxes of Swedes fol- 
lowed World Wars I and II, with these people settling mainly 
in Ontario. The rural Swedish communities were joined to- 
gether through various organizations including the Swedish 
Lutheran church, labor unions, temperance groups, societies, 
and clubs. Today, Swedes are much assimilated into Cana- 
dian society, a result of their movement to cities, active par- 
ticipation in the public education system, and the relatively 
few new arrivals in the last few decades. 
SWISS. In 1986, an estimated 19,130 Canadians claimed 
Swiss ethnic ancestry. Ontario is home to the largest number, 
followed by British Columbia, Alberta, and Quebec. The 
Swiss came to Canada from both Switzerland and the United 
States, and a substantial number arrived before the twentieth 
century. The majority were from the German-speaking region 
of Switzerland, and they tended to affiliate with Germans in 
Canada; those from the French-speaking region affiliated 
with French-Canadians. Today, a strong sense of Swiss iden- 
tity has disappeared, and the Swiss are generally assimilated 
into Canadian society. 

See also Mennonites 
WELSH. In 1981, 46,620 Canadians claimed Welsh eth- 
nic ancestry. This is almost certainly a large undercount (only 
twenty years earlier nearly three times as many claimed Welsh 
ethnicity) and is mostly the result of many Welsh being classi- 
fied as British or as English (they had departed from Liver- 
pool). Welsh immigration to Canada began with Welsh sol- 
diers who served with the British in the American 
Revolution. The influx peaked after 1862 when gold miners 
settled in British Columbia, in 1902 when the Patagonian 
Welsh relocated from Argentina, after World War I, after 
World War II, and in the mid-1950s. The Welsh in Canada 
have never formed a national organization, although local so- 
cieties and associations have existed since the early days of 
settlement in Canada. Perhaps the most visible signs of 
Welsh identity today are the Gymanfa Ganu (hymn-singing 
festival) and eisteddfod (arts festival) regularly held by various 
Welsh societies. In general, the Welsh lump themselves and 
are lumped by others under the general category of British, 
and, as such, are much assimilated into Canadian society. 
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Flathead 





ETHNONYMS: Salish, Selish 

The Flathead are an American Indian group numbering 
about four thousand who live with members of the Kalispel 
and Kutenai American Indian groups on the Flathead Indian 
Reservation in northwestern Montana. 

The Flathead are a Salishan-speaking group who in the 
seventeenth and eighteenth centuries numbered between 
three thousand and six thousand and inhabited the region of 
western Montana and Wyoming north of the Gallatin River 
between the Rocky Mountains and the Little Belt range. 

Aboriginally, the Flathead hunted bison on the plains 
and other large game in the mountains; fishing and gathering 
supplemented their diet. Bison hunting increased in impor- 
tance after horses were acquired in 1700, and fur trading be- 
came an important part of the economy beginning in the 
early nineteenth century. The Flathead were loosely organ- 
ized into bands composed of several related families and led 
by a chief. | 

Tribal government on the reservation today consists of a 
ten-member elected tribal council, which is responsible for 
selecting a tribal chairman and vice chairman. Forest indus- 
tries are the main source of income on the reservation. 

Religious life centered around guardian spirits obtained 
in dreams or visions induced by fasting and prayer. The Flat- 
head believed that after death good souls journey to an upper 
world inhabited by the deity, Amo’tken, while bad souls go to 
live in an underworld inhabited by the evil deity, Amte’p. 
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ETHNONYMS: Mesquakie, Outagami 


Orientation 


Identification. The Fox were a hunting and agricultural 
society whose name for themselves was “Meskwahki-haki,” 
meaning “Red earths” or “People of the red earth.” Their 


identity is often confused with the Sauk. But even after the 
development of a close alliance between the two groups in the 
eighteenth century, the Fox have remained a single, clearly 
defined group. 


Location. _In aboriginal times the Fox were located in pres- 
ent-day southern Michigan or northwestern Ohio. Prior to 
European contact they were driven by the Iroquois into Wis- 
consin, where they were located at the time of first direct con- 
tact with Europeans in the mid-seventeenth century. Their 
territory at that time centered on the Wolf River and spread 
from Lake Superior south to the Chicago River and from 
Lake Michigan west to the Mississippi River. 


Demography. In 1650 the Fox numbered approximately 
2,500, and in the early nineteenth century, between 1,600 
and 2,000. By 1867 the Fox population had declined to but 
264 persons. In 1932 they numbered 403, and in 1955, 653. 
In the 1980s the Fox numbered about 1,000, with some 500 
on the Sac and Fox Reservation in Tama County, Iowa. 


Linguistic Affiliation. The Fox spoke an Algonkian lan- 
guage, which those in Iowa still speak. 


History and Cultural Relations 


In the mid to late seventeenth century the establishment of a 
French trading post at Green Bay drew the Fox to the Wolf 
River area. Almost from the start, tension and conflict char- 
acterized Fox-French relations. This stemmed in part from 
Fox opposition to the French extending the fur trade to their 
traditional enemies, the Dakota. In 1712, twenty-five years of 
continuous warfare were initiated when the Fox who had 
moved to Detroit and were presumed by the French post 
there to be planning an assault were attacked by a coalition of 
tribes organized and incited by the French commander. Dur- 
ing this period the Fox were nearly wiped out by warfare and 
disease. In 1733 they took refuge with the Sauk at Green Bay 
and soon thereafter both tribes fled to Iowa. Shortly after the 
cessation of hostilities in 1737 the Fox returned to Wiscon- 
sin, but by the late eighteenth century they were living on the 
Iowa side of the Mississippi River. 

Between 1832 and 1842, Fox and Sauk ceded their lands 
to the United States and moved to a reservation in Kansas. 
On the Kansas reservation, relations between the two groups 
were marked by tension, and between 1856 and 1859 the Fox 
returned to Iowa and settled near Tama. The federal govern- 
ment opposed this move, but was unsuccessful in returning 
them to Kansas. 

The descendants of the Fox have maintained many ele- 
ments of the traditional culture, including their language and 
clan-organized ritual activities. An important factor in this 
process has been tribal ownership of land and resistance to 
land allotment. 


Settlements 


In the early nineteenth century, the Fox settlement pattern 
alternated between large semipermanent villages occupied 
during the summer planting and fall harvesting seasons and 
small dispersed camps used during the winter and early spring 
hunting seasons. The semipermanent villages were located in 
river bottoms near agricultural fields and moved periodically 
as firewood resources were depleted. Generally, fewer than 
twenty dwellings or lodges made up a village, with the lodges 


aligned in parallel rows along an east-west axis. A typical 
summer lodge consisted of an elm-bark-covered pole scaf- 
folding measuring forty to sixty feet long and twenty feet 
wide. Winter camps varied in size from one to a few extended 
families, with dwellings consisting of dome-shaped, pole- 
framed structures covered with cattail mats. On the 3,476- 
acre reservation, the Fox now live in scattered modern 
housing. 


Economy 


Subsistence and Commercial Activities. The Fox were 
hunter-farmers whose subsistence focused on deer, bison, 
maize, squash, beans, and pumpkins. Trapping and hunting 
for the fur trade became an important part of the economic 
pattern very soon after European contact. At the beginning of 
the nineteenth century the seasonal pattern of economic ac- 
tivities included planting crops in May and June and harvest- 
ing in the early autumn, after which the summer villages dis- 
persed and the people journeyed to their hunting grounds. 
Hunts were also carried out during the summer growing sea- 
son. Midwinter was spent in temporary camps in sheltered 
river bottoms where the people remained until hunting activi- 
ties were renewed in the early spring. In April the dispersed 
families returned to their summer village and initiated a new 
cycle of agricultural activities. 

Since the 1950s, commuting to work in nearby cities has 
been an important part of the economic pattern of Fox living 
near Tama, Iowa. Tribal income is derived from renting tribal 
lands to local farmers. 


Industrial Arts. The Fox displayed atypical Woodland pat- 
tern, relying on the bow and arrow for hinting and warfare. 
Clothes were made from deerskin. Aboriginal manufactures 
were quickly replaced with items obtained from Europeans. 


Trade. Apart from furs taken to obtain European trade 
goods, hides and tallow, a by-product of deer hunting, and 
lead ore obtained through surface mining were important 
trade items for the Fox during the historic period. 


Division of Labor. Traditionally men hunted, and women 
were responsible for growing crops and gathering roots, nuts, 
berries, and animal by-products such as honey and beeswax. 


Land Tenure. When they settled near Tama, Iowa, in 
1857, the Fox purchased 80 acres of land; since that time ad- 
ditional land purchases have brought tribal holdings to 3,476 
acres. 


Kinship 


Kin Groups and Descent. Fox kin groupings consisted of 
numerous exogamous patrilineal clans, the corporate features 
of which focused on ritual activities and rights to clan names. 
In theory, each clan was descended from a vision seeker who 
had been blessed by a spirit. Lineages composing the clans 
were the primary means for the inheritance of rights to ritual 
positions and political offices and also served to regulate sec- 
ondary marriages. Descent was patrilineal. 


Kinship Terminology. Kinship terminology followed the 
Omaha system. 
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Marriage and Family 


Marriage. Marriage within one’s clan was forbidden. 
Whether arranged by the couple, a go-between, or through 
negotiations between families, marriage was validated by an 
exchange of gifts between families. Polygyny was permitted; 
however, its frequency is unclear. After marriage, the couple 
resided with the wife’s parents for one year or until the birth 
of their first child; thereafter they might live in their own 
lodge or with the husband’s parents. Widows and widowers 
were expected to replace their deceased spouse with a mem- 
ber of the spouse’s lineage; failure to do so brought retribu- 
tion from the women of the offended lineage in the form of 
the destruction of the offender’s property. 


Domestic Unit. Each household consisted of an extended 
family of between five and thirty persons. Each extended fam- 
ily constituted an economic unit whose members cooperated 
in hunting and agricultural activities. 


Inheritance. Ritual positions and political offices were 
controlled by lineages and inherited patrilineally. 


Socialization. Corporal punishment of children was rare, 
the preferred method being forced fasting to instill correct be- 
havior. During her first menstruation, a girl was isolated in a 
separate lodge for ten days as a precaution against endanger- 
ing others and herself; during subsequent menstrual periods 
she was similarly isolated but for shorter periods of time. For 
boys, puberty was marked by a vision quest, undertaken in 
isolation, with the object of gaining spiritual power. Girls also 
sought visions, but not in isolation nor as part of menstrual 
seclusion. 


Sociopolitical Organization 
Social Organization. Fox society was split into two divi- 


sions whose lines crosscut clan and lineage divisions. The two 
divisions were represented by the colors white and black and 
organized the people for games, ceremonies, dances, and war- 
fare. The firstborn child of a couple was assigned to the divi- 
sion to which the father did not belong, and subsequent chil- 
dren were assigned to alternate divisions according to their 
order of birth. Numerous permanent and temporary volun- 
tary associations existed for raiding, ritual, and other pur- 
poses. 


Political Organization. Politically, Fox society was di- 
vided into peace and war organizations, each with its own 
chief and subordinate officeholders. The peace chief had lit- 
tle authority and functioned primarily as a moderator; he was 
selected for the position from a specific lineage which con- 
trolled rights to the office by a tribal council. During times of 
war and other threatening periods, the war chief and the war 
organization held considerable power. For the war chief, this 
stemmed from his control over the camp police, an organiza- 
tion of warriors that enforced decisions made by the tribal 
council. In the early nineteenth century, the war chief ac- 
quired office through successful leadership in warfare. At an 
earlier time, however, clan affiliation may have been an im- 
portant factor in access to the office. Membership in the tri- 
bal council was controlled by a specific lineage and its respon- 
sibilities included issues such as peace and war, relations with 
other tribes, and the selection of winter hunting grounds. 
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Today, an elected tribal council of seven members meets 
monthly to manage tribal affairs. 


Social Control and Conflict. In addition to enforcing the 
decisions of the tribal council, the camp police regulated tri- 
bal movements and patrolled the campgrounds during bison 
hunts. Their unquestioned right to destroy the property of 
anyone who disobeyed them enabled the camp police to func- 
tion effectively as a mechanism of social control. Currently, 
tension exists between the traditional and progressive fac- 
tions who disagree about the extent to which the tribe should 
follow White economic and political practices. 


Religion and Expressive Culture 


Religious Beliefs. Fox cosmology included a belief in an 
upper world in the sky, associated with good, and a lower 
world beneath the earth, associated with evil. The Fox be- 
lieved themselves to be the grandchildren of the earth and all 
that grew on it. Fox supernatural beings included Great or 
Gentle Manitou, who ruled the upper world. Other important 
supernatural beings included spirits associated with the four 
cardinal directions and the earth. 


Religious Practitioners. Certain prescribed actions could 
be undertaken to gain the attention and favor of the spirits 
and place them under obligation. These actions included 
blackening one’s face, fasting, wailing, and smoking or offer- 
ing tobacco, which was believed to be greatly desired by the 
spirits, but accessible to them only through human beings. 
Successful vision questers were believed to be able to draw on 
supernatural powers contained in sacred packs they assem- 
bled following their vision experience. In some instances, in- 
dividuals experienced multiple intense visions; the sacred 
packs associated with these visions were believed to be ex- 
tremely powerful, with benefits extending to the clan and 
lineage of the vision quester. 


Ceremonies. Two ceremonies were held annually in order 
to maintain the powers of the sacred packs of clans and line- 
ages. One of these, a winter ceremony, was small and lacked 
elaborate ritual and social activities. The second, held in the 
summer, was rich in such activities, including prayers, songs, 
the telling of the histories of the sacred packs, dancing, and 
feasting. 

Arts. Body ornamentation was important to the Fox. They 
were highly skilled in ribbon applique and silverwork and the 
production of beaded ornaments. 


Medicine. The Fox developed a rich pharmacopoeia, and 
curers used over two hundred plant materials in curing, most 
of which were used for intestinal disorders. Most were taken 
internally, some applied externally, and a few burned for the 
therapeutic value of the smoke. 


Death and Afterlife. Death was announced by a village 
crier and followed by an all-night mourning ceremony at the 
deceased’s lodge by the deceased’s clan members. The corpse 
was dressed in the finest clothing and wrapped in bark or reed 
mats prior to burial. Interment was usually in the ground, 
with the corpse extended and oriented along an east-west 
axis, the feet to the west. Noted warriors were commonly bur- 
ied in a seated position. The burial ceremony included an ad- 
dress by a funeral director and tobacco offerings by the direc- 


tor and mourners; the earth-filled grave was covered over by a 


small wooden shed and marked with a post at the head that 
indicated the deceased’s clan affiliation. Grave goods were 
few, and the deceased’s property was divided by burial attend- 
ants and the deceased’s surviving relatives. 

Within four years of an individual’s death, an adoption 
ceremony was held that served to release mourners from their 
obligations and bring into the deceased’s lineage a friend or 
other person chosen by the surviving relatives. Usually the 
adoptee was a person of the same sex and age of the deceased, 
and the ceremony of adoption included feasts, games, danc- 


ing, and the exchange of gifts. 
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French Canadians 





ETHNONYMS: Francophones (outside of Quebec), 
Québecois 

Orientation 
Identification. French Canadian is a generic term applied 


to all descendants of French settlers in Canada. They form 
two groups: Québecois in the province of Quebec, and Fran- 
cophones outside of Quebec. The former identify themselves 
as a distinct society and culture. The latter form a diaspora 
having a minority status, namely, Acadians in the Maritime 
Provinces and French Canadian communities in Ontario and 
the western provinces. 


Location. Quebec Province is bounded by Hudson Bay 
and Ontario on the west, New Brunswick on the east, Labra- 
dor and the Arctic Ocean on the north, and New York on the 
south. Its area is 1,540,680 square kilometers. Geographi- 
cally, the St. Lawrence lowlands separate the Canadian Pla- 
teau from the Appalachians. An Arctic climate, vegetation, 
and fauna are found in the north; subarctic climate in the 
center; and continental humid with mixed forest and a grow- 
ing season of 60 to 160 days in the south. 


Demography. The total population is about 6.4 million 
persons in Quebec and 500,000 outside Quebec. Franco- 
phones form 90 percent and Anglophones 10 percent of the 
population of Quebec. The Francophone population is now 


mainly urban, living in Montreal and Quebec City metropoli- 
tan areas. The remainder of the population of Quebec is 
sparsely distributed in regional cities of less than 10,000 per- 
sons and in rural areas. Francophones outside Quebec live in 
small localities and rural areas, but some have migrated re- 
cently to cities. 


Linguistic Affiliation. French has been the official lan- 
guage of Quebec Province since 1974. In the 1970s the status 
of the French language became an important political issue: 
Quebec governments adopted linguistic laws. In other prov- 
inces, French Canadian communities must struggle to have 
their own institutions in order to preserve their language and 
culture and avoid assimilation. In New Brunswick and On- 
tario they now have access to French-language governmental 
services, education, and radio and television. The language 
spoken in Quebec differs from that in France in its vocabulary 
and pronunciation. The Quebec government decided in 1979 
to translate English technical terms and promote 
Frenchification of all enterprises in Quebec so that French 
would be predominant. A special effort was also made to in- 
troduce immigrants to the language in order to protect the 
French character of the province. 


History and Cultural Relations 


In 1534, a French navigator took possession of the eastern 
part of Quebec in the name of France. Because of France's in- 
volvement in wars, it was not until 1608 that Samuel de 
Champlain, following the St. Lawrence River, founded Que- 
bec City, the first settlement of the colony named New 
France. From 1608 to 1760, only ten thousand persons mi- 
grated from France to the colony, and present-day French 
Canadians are almost all descended from these first settlers. 
New France differed from New England in significant ways. 
France was a feudal society, which transplanted the seigneu- 
rial system, French law, and the Roman Catholic church to 
New France. The territory was divided between seigneuries 
headed by a seignor collecting seigneurial dues for granting 
land to censitaires, or peasant settlers. The New France econ- 
omy rested on subsistence agriculture and the fur trade, all 
furs being exported to France. The territory was then much 
larger than now, covering the Maritime Provinces, the Great 
Lakes region, the central part of the United States along the 
Mississippi River, and Louisiana. 

In 1760, New France became an English colony. Since 
French Canadians formed a distinct society and culture, they 
resisted assimilation, and in 1774 the English compromised, 
with the Act of Quebec recognizing French Canadian dis- 
tinctiveness and affording them the right to live by their laws, 
religion, and language. From 1774 to 1854, the seigneurial 
system and the Catholic church dominated the social and 
economic life of French Canadians. The church allied itself 
with the seignors and English rulers. This situation was re- 
sented by the professional and merchant class, leading to the 
1837-1838 revolt, which was put down by the English army. 
The leaders were killed or jailed and the peasant population 
demoralized and subordinated to the Catholic church. From 
1840 to 1867 the colony had two governments: Upper Can- 
ada with Anglophone settlers, and Lower Canada, the 
French Canadian territory. Each had its own somewhat au- 
tonomous parliament to manage its internal affairs. In 1867, 
a federation of five provinces was founded. Lower Canada 
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then became the province of Quebec. From 1867 to 1949, 
five other provinces joined Canada. In the federation, Que- 
bec Province maintained its cultural distinctiveness. 

A strong nationalist movement seeking more political 
autonomy for Quebec has developed since 1945. The Dup- 
lessis government (1945-1959) obtained its own provincial 
taxation system. In 1960, a Liberal party government decided 
to modernize the economic, educational, and health systems, 
marking the end of the social and political power of the Cath- 
olic church and the beginning of a secular society in which 
the ‘state plays the dominant role. Nationalist aspirations 
reached their high point in the 1970s. The Parti Québecois 
was elected in 1976 on a nationalist platform. It lost a refe- 
rendum to negotiate the independence of Quebec in 1980 
but remained in power until 1984. In 1982, the province was 
excluded from the new constitution of Canada. The Liberal 
party government was elected in 1984 with the mission to 
reintegrate Quebec into the Constitutional Act. 

Isolated for one hundred years from France, franco- 
québecois cultural, economic, and political relations have ex- 
isted since the 1960s and have been extended to all Franco- 
phone countries in Europe and elsewhere through the regular 
participation by the Quebec government in the Francophone 
Summit for the past twenty years. Québecois have been influ- 
enced almost equally by France and the United States, and 
their intellectual and organizational life is a synthesis of the 
two. Relations with English Canada have been more limited 
because of cultural and linguistic differences but also because 
of strained relations. 


Settlements 


Two settlement patterns have shaped the Quebec landscape. 
Since the St. Lawrence River and its tributaries were once the 
only means of transportation, all farms fronted the river in a 
pattern called rangs. Social life took place in these rangs and 
small villages. Settlements spread from the river to interior 
lands. From 1608 to 1850, the French Canadians lived in the 
rangs of seigneuries on each shore of the St. Lawrence River 
between Quebec and Montreal. In the 1840s, Scottish and 
Irish settlers colonized the eastern townships outside the seig- 
neuries according to the English pattern. In the 1860s, pe- 
ripheral regions of Quebec were colonized from the seigneu- 
ries. During this same period, thousands of French Canadi- 
ans migrated to work in New England factories where they 
formed the Franco-American diaspora. 


Economy 


Subsistence and Commercial Activities. Quebec has 
been industrialized since the 1920s. Before 1939, more than 
20 percent of the population worked in agriculture, industry 
being mostly textile- and local-market-oriented. World War II 
accelerated industrialization. Today, Quebec is an industri- 
ally advanced society. Since 1960, Quebec governments have 
encouraged a diversified industrial base of Québecois-owned 
enterprises through a social-democratic policy (social assist- 
ance, free health services, Health and Security Commission) 
and an interventionist economic policy (statist financial in- 
stitutions; direct subventions to industries; nationalization of 
electricity, automobile insurance, and asbestos companies; 
construction of dams). Agriculture has been modernized and 
only 2 percent of the population is now engaged in farm work. 
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The main products are milk, pork, beef, fruits, and vegetables, 
grains, and greenhouse crops. Forests have attracted pulp and 
paper companies. 


Industrial Arts. French Canadians make traditional and 
modern crafts. The traditional crafts focus on re-creations of 
folk objects. The modern is creative and functional. Craft- 
work is taught in technical schools and organized in associa- 
tions holding annual expositions. 


Trade. Cities and suburbs have shopping centers and 
American-style stores. There are also open-air markets during 
the summer for fruits and vegetables, but most people buy 
their food in supermarket chains. A recent trend, however, is 
to buy fruits, vegetables, and meat directly from the farm. 


Division of Labor. Traditionally, women working on the 
farm performed a great variety of tasks. Many handled all the 
farm responsibilities while their husbands lumbered in the 
forests for months. They also received more education than 
men and managed the family money. Outside of agriculture, 
they could work only as teachers, nurses, or industrial work- 
ers. This rigid division of labor was challenged by a strong 
feminist movement during the 1970s. Since 1975, steps have 
been taken to give women equal access to university educa- 
tion, professions, and traditionally male jobs. The Quebec 
government has followed affirmative action guidelines for 
women since 1981, and the feminist movement has been in- 
stitutionalized through the formation of a Consultative 
Council on the status of women in 1977, and a Feminine 
Condition Ministry in 1979. Important changes have re- 
sulted in the division of labor between the sexes in the work- 
place and in the family, with the younger generation now tak- 
ing sexual equality for granted. 


Land Tenure. Quebec is a capitalist society. Private own- 
ership is the rule for agricultural, industrial, and commercial 
property. Family farms are predominant with a single farm 
owner or a partnership between spouses or among relatives. 


Kinship, Marriage and Family 


Kinship. French Canadians reckon descent bilaterally. 
Kinship terminology distinguishes the paternal from the ma- 
ternal line by adding the term paternel and matemel to terms 
like uncle, aunt, or cousin. First, second, and third cousins 
are recognized. Genealogical knowledge is an important so- 
cial asset in which women excel. In rural areas, women can 
easily state every kinship tie they have with hundreds of per- 
sons for five or six generations. Residence was traditionally 
patrilocal for the son inheriting the paternal farm but neo- 
local for other sons and daughters. Now it is neolocal for all. 


Marriage. Traditionally, men and women had to either 
marry or remain celibate, taking care of their elderly parents 
or entering religious communities. Marriage was religious and 
divorce prohibited by the church. Sexuality was severely re- 
pressed and only allowed as a means to produce children. 
Married couples felt obligated to have a great number of chil- 
dren to ensure the survival of the French Canadian nation. A 
radical change has taken place since 1960, with fewer men 
and women entering religious communities and civil mar- 
riage, birth control, and divorce now the norm. The typical 
family now has only two children, and 50 percent of new mar- 
tiages end in divorce. Sexuality has been liberalized, and a 


woman’s economic status in marriage has been recognized by 
civil law in marriage contracts and in divorce settlements. 


Domestic Unit. Famille-souche, consisting of a married 
couple, their numerous children, grandparents, and unmar- 
ried brothers or sisters on the paternal farm, was the tradi- 
tional pattern. For sons and daughters leaving the famille- 
souche, the nuclear family was the rule. The nuclear family 
with five persons or less is now prevalent, with a growing pro- 
portion of single-parent families as a consequence of the large 
number of divorces. Agricultural families have followed the 
urban pattern. 


Inheritance. Patrilineal land transmission was the rule, 
with only one son (usually one of the younger ones) inherit- 
ing the paternal farm, the other sons having been given land 
earlier by their father. Women were not allowed to inherit 
land, though they now can. For inheritance of other goods, 
English practices have been followed since the nineteenth 
century. 


Socialization. Traditionally, children in rural areas re- 
ceived only a minimal formal education for three to six years. 
They worked on the farm from the age of twelve to the time of 
their marriage. Emphasis was placed on capacity to work hard 
and on respect for adults and church authority. Only a minor- 
ity had an opportunity to attend the colleges and universities 
controlled by the clergy. Since 1960, religious educational in- 
stitutions have been nationalized, and universal access to for- 
mal education has been promoted. Familial education is 
more liberal and permissive since families are now smaller. 
With the changing roles of men and women, a greater empha- 
sis has been put on the socialization of boys and girls free of 
sexual stereotypes in families and at school. 


Sociopolitical Organization 
& 
Social Organization. The class structure of modern Que- 


bec is complex and consists of several strata: (1) an Anglo- 
phone bourgeoisie; (2) a French Canadian middle bourgeoi- 
sie having interests in financial institutions, middle-sized 
industries, and controlling statist economic institutions, 
which supports the federalist political position with minimal 
nationalist claims; and (3) a petty bourgeoisie including 
public-sector managers and employees, professionals, and 
small entrepreneurs in industry and commerce, which sup- 
ports the nationalist party. The working class is numerically 
important and is divided into two groups: workers organized 
in strong assertive unions that have won acceptable salaries 
and working conditions, and poorly paid nonunionized work- 
ers. In agriculture, family farms are the majority. Farmers are 
organized and control the sale of agricultural products 
through quotas. Quebec has more unemployed persons than 
other provinces; almost 15 percent of the population collects 
unemployment insurance or social security payments. 


Political Organization. Quebec is a province with its own 
parliament within a federation. According to the Canadian 
Constitution, the provincial parliament has jurisdiction over 
educational, health, agricultural, economic, and social policy 
in the province. Quebec governments have sought additional 
autonomy from the federal government since the 1940s. The 
political system is bipartisan with two major political parties 
and a third and fourth of marginal influence. The dominant 
political party has been the Liberal party (1960-1976; 1984- 


1990). A conservative party in power in the 1950s disap- 
peared in the 1970s, replaced by the Parti Québecois, which 
governed from 1976 to 1984. 

The Quebec government makes decisions concerning 
education, health, and economic matters. Municipalities 
have power over local matters. All decisions regarding zoning, 
the environment, transportation, and economic development 
are centralized at the government level. Municipalities receive 
a part of their budget from the central government and are 
grouped into regional units to coordinate decision making. 
Deputies are important intermediaries between the people 
and the government. Ministries have delegated some of their 
power to semi-autonomous commissions like the Health and 
Security Commission, the Right of Persons Commission, the 
Agricultural Markets and Agricultural Credit Commission, 
the French Language Commission, and the Zoning Com- 
mission. 


Social Control. Quebec operates under two legal systems: 
French civil law and English criminal law. The provincial 
court system has three levels: the Ordinary Court, the Provin- 
cial Court, and the Superior Court. Since 1981, a provincial 
Charter of Person’s Right predominates over all laws. Quebec 
citizens can obtain a Supreme Federal Court judgment when 
they have passed through the three levels of provincial courts. 
A national police corps has jurisdiction over all of Quebec. 


Conflict. Armed conflict has been rare in Quebec history 
with the exception of the 1837 revolt. In 1970, when a terror- 
ist group kidnapped two politicians, war powers were enacted 
by the federal government, leading to the arrest of hundreds 
of persons and the military occupation of Quebec. The main 
conflicts in Quebec are not ethnic, but protracted conflicts 
involving unions are a consequence of the unions’ aggressive- 
ness in defending their interests. Racism and any kind of dis- 
crimination are overtly condemned and they occur only 
rarely. Québecois are on the whole tolerant and pacific peo- 
ple who will fight for respect but who generally live in peace 
with other groups. 


Religion and Expressive Culture 


Religious Beliefs. The Catholic religion occupied a cen- 
tral place in French Canadian life from the beginnings of 
New France until 1960. The authority of the Catholic church 
was not only religious but also social through the religious 
community’s monopolization of educational and health insti- 
tutions; economic through the wealth of the clergy; political 
through the partisan position and alliance of the clergy with 
English rulers and seignors in the nineteenth century and 
with the conservative federal and provincial governments in 
the 1940s and 1950s; and ideological because of the church’s 
strong opposition to liberal and democratic ideas, helping 
those with conservative and elitist ideas to remain in control. 
With the Quiet Revolution in the 1960s, the Catholic church 
lost its social and political influence. Québecois abandoned 
religious practices and beliefs en masse and rapidly accepted a 
pluralistic value system. But schools remained confessional, 
and the governments have lost the battle for the complete 
secularization of the school system. 


Arts. Québecois culture has been flourishing during the 
last thirty years in literature, poetry, popular songs, theater, 
cinema, painting, sculpture, and music. The Quebec govern- 
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ment encourages arts with subsidies and aid for travel abroad. 
Cultural relations with France have helped artists to become 
known in Europe and to build an international reputation. 
Quebec culture is now celebrated internationally for its diver- 
sity and creativity. Canadian Francophones outside Quebec 
followed the same path. Acadians have developed their own 
literature, theater, and popular song, as is the case with 
Franco-Ontarians and Franco-Manitobans. 


Medicine. The Quebec health system was nationalized in 
1960, and in 1969 the Health Insurance Commission was 
created by law to provide free health services for the people. 
Physicians are paid for their services by the commission. With 
the aging of the population, a debate has now begun because 
the costs are constantly increasing. Alternative medical prac- 
tices are developing, but most are still illegal. 


Death and Afterlife. Traditionally, the deceased was dis- 
played at home or later in funeral homes for two days for 
viewing by kin and friends. A religious funeral ceremony was 
performed on the third day and a banquet organized after the 
ceremony. Catholic funerals have been the norm for many 
years. Recently, cremation was introduced as an alternative 
with the religious ceremony retained. Beliefs regarding life 
after death followed the teachings of the Catholic church, 
which insisted in the 1960s that those who did not conform 
were condemned to eternal fire. This view was rejected as a 
manipulative attempt by the church to maintain its waning 


power. 
See also Acadians 
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Gosiute 


The Gosiute (Goshute) live in the area around the Great Salt 
Lake and to the west in Utah and Nevada. They speak a Sho- 
shonean language. About 450 of them now survive in Utah 
and Nevada on the Goshute and Skull Valley Indian Reserva- 
tions and in nearby communities. See Western Shoshone 
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Gros Ventre 





ETHNONYMS: Atsina, Fall Indians, Gros Ventre of the 
Prairie, Hitunena, Minnetarees of Fort de Prairie, Rapid Indi- 
ans, White Clay People 

The Gros Ventre (Aaninena, Haaninin) are an Algon- 
kian-speaking American Indian group closely related to the 
Arapaho. In the eighteenth century they lived on the Cana- 
dian plains in the forks of the Saskatchewan River region. 
Late in the century, weakened by the smallpox epidemic of 
1780, they moved south to the Milk River region in north- 
central Montana and have remained there ever since. From 
1818 to 1823 some moved further south and lived with the 
Arapaho, but later rejoined the group. Their long alliance 
with the Blackfoot effectively ended when they aligned them- 
selves with the Crow, and both groups were defeated by the 
Blackfoot in 1867. 

The U.S. government established the Fort Belknap Res- 
ervation for them and the Assiniboin in Montana Territory in 
1888, and they have mostly remained on the reservation since 
then. Estimates place the 1950 Gros Ventre reservation pop- 
ulation at 1,100 and the combined Gros Ventre—Assiniboin 
population at 1,870 in 1980. On the reservation, the Fort 
Belknap Community Council is the governing body. It has 
twelve members from four districts with the Gros Ventre and 
Assiniboin having equal representation. Tribal income de- 
rives mainly from land leases. There are some small Indian- 
owned stores and a tribally owned utility commission. There 
are large deposits of gravel, bentonite, gas, and oil on the res- 
ervation, with only gravel extracted and sold. The Labor Day 
Celebration and the Mid-Winter Fair are the two major reser- 
vationwide festivals. 

Aboriginally, the Gros Ventre were divided into twelve 
autonomous bands. Each band was led by a chief who usually 
made decisions in consultation with other male members of 


the band. Each band also had other chiefs, afforded that sta- 


tus because of their prowess in war. In winter, the bands 
camped separately, usually in wooded areas along waterways 
as protection from the harsh weather. In the warmer months 
they coalesced for the spring and fall bison hunts, and for var- 
ious ceremonies, including the Sun Dance. At these times, 
they camped in a circle, with an opening facing to the east, 
and with each band having its own place in the circle. Sub- 
sistence was based on the bison, every part of the animal 
being used in some way—the meat was roasted, boiled, or 
dried, the hides used for clothing, tipi covers, and trade with 
Whites. The tipi covers could also be converted into round 
boats for crossing large rivers. Deer, elk, and antelope were 
also hunted, and berries, fruits, and roots were collected by 
women. There was once a tradition of pottery making, but al- 
most none has been made in the last two centuries. Men en- 
gaged in hunting and warfare, while women did most of the 
work around the camp. 

All girls were given in marriage before puberty to older 
men, but men usually delayed marriage until they were twenty 
years old. Polygyny was common, as was divorce, which was 
usually initiated by the husband. Most women married three 
or four times during their lifetime. The sororate and levirate 
were customary. Each child belonged to the band of his or her 
father. There was strict mother-in-law avoidance, with moth- 
er-in-law and son-in-law forbidden to speak, look, or be in the 
same tipi with each other. Father-in-law avoidance was less 
restrictive. At adolescence, boys entered one of the age- 
graded societies and also became a member of either the Star 
Society or the Wolf Society, each of which had peacekeeping 
and social functions. At death, the individual had a scaffold 
burial, in a tree or in a cave, with some personal possessions. 
The Flat Pipe and Feathered Pipe Rites were important cere- 
monies, with personal supernatural powers and visions also 
significant. Today, the Gros Ventre are predominatly Roman 
Catholic. 
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Haida 





ETHNONYMS: Haidah, Hydah, Hyder 


Orientation 


Identification. The Haida are an American Indian group 
whose traditional territory covered the Queen Charlotte Is- 
lands off the coast of British Columbia and a section of the 
Alexander Archipelago in southeastern Alaska. The name 
“Haida” is an Anglicized version of the Northern Haida’s 
name for themselves, meaning “to be human, to be a Haida.” 


Location. The Queen Charlotte Islands, which includes 2 
large and about 150 small islands, lie from thirty to eighty 
miles off the north coast of British Columbia, between 52° 
and 54° 15’ N. Haida territory in southeastern Alaska ex- 
tended to about 55° 30’ N. This is an ecologically diverse ter- 
ritory, with considerable variation from one locale to another 
in rainfall, flora, fauna, topography, and soil. At the time of 
first contact with Europeans in the late 1700s, the Haida were 
settled in a number of towns that formed six regional- 
linguistic subdivisions: the Kaigani people, the people of the 
north coast of Graham Island, the Skidegate Inlet people, the 
people of the west coast of Moresby Island, the people of the 
east coast of Moresby Island, and the southern (Kunghit) 
people. In the 1970s, four divisions were still recognized. 


Demography. A census conducted from 1836 to 1841 
suggested a total Haida population of about 8,000. By 1901 
the population had declined to about 900 and then to 588 in 
1915. Since that time, it has gradually increased, and today 
there are about 2,000 Haida in Canada and 1,500 in south- 
eastern Alaska. 


Linguistic Affiliation. The Haida language is apparently 
unrelated to any other known language, although at one time 
it was classified in the Na Dene language family. Before Euro- 
pean settlement, there were Northern and Southern dialects 
and a number of subdialects spoken in specific towns or re- 
gions. Today, there are few Haida speakers left. 


History and Cultural Relations 


The first known European contact was with the Spanish ex- 
plorer Juan Pérez in 1774. For the next fifty years, the Haida 
traded sea otter pelts with European trading ships for iron, 
manufactured goods, and potatoes, which the Haida then 
began to cultivate themselves. In 1834 the Hudson’s Bay 
Company established the Fort Simpson trading post in Tsim- 
shian territory which became the center of Indian-White 
trade as well as trade among the various Indian groups for the 
next forty years. The trading trips disrupted the traditional 
economy, led to warfare with the Kwakiutl, and brought a 
smallpox epidemic to the Queen Charlotte Islands that led to 
a rapid population decline in the late nineteenth century. By 
1879 the Haida were so reduced in number that they had all 
resettled in the communities of Skidegate and Masset. The 
first missionary to visit the Haida came in 1829, but the first 
to establish residence on the Queen Charlottes did not arrive 
until 1876 (in Marret); the first missionary to the Kaigani 
Haida arrived in 1880 (Howkan). The Skidegate mission was 
founded in 1883. From 1875 to 1910 the Haida underwent 


Haida 135 


considerable culture change, largely in the direction of accul- 
turation into the adjacent White society. The potlatch was 
outlawed, many features of the traditional religion disap- 
peared, White-style housing replaced the cedar plank houses, 
and totem-pole raising was discontinued; wage labor increas- 
ingly replaced traditional economic pursuits. The Queen 
Charlotte Haida were granted a number of reserves that re- 
flect their many subsistence places. The two largest reserves 
are the Skidegate and Haida (Masset) reserves, which were 
laid out initially in the 1880s and added to in 1913. The 
Kaigani Haida are not reservation Indians. 


Settlements 


At the time of European contact, the Haida lived in a number 
of “towns,” although it is not clear how large or permanent 
these towns really were. Winter villages, consisting of one or 
two rows of cedar plank dwellings facing the sea, were more 
permanent and substantial settlements. In. a row in front of 
the dwelling houses were the tatem housepoles. Today, Haida 
house styles are like those of their White neighbors. 


Economy 

Subsistence and Commercial Activities. The traditional 
economy rested on a combination of fishing, shellfish gather- 
ing, hunting, and the gathering of plant foods. Because of 
seasonal variations in food availability, much effort was ex- 
pended on extracting as much food as possible and preserving 
foodstuffs by drying, smoking, wrapping in grease, and so on 
for use in lean seasons. Halibut and salmon were the most im- 
portant preserved foods (by drying, smoking), and sea mam- 
mals (which were also preserved) were more important than 
land mammals for food. Dozens of species of berries, plant 
stalks, tree fibers, seaweed, and roots were harvested and pre- 
served. Current jobs and sources of income include the com- 
mercial fishing industry (fishing and fish and shellfish pro- 
cessing), logging, and arts and crafts (wood carving, argillite 
carving, graphics, jewelry, weaving, and so on). 


Trade. The Haida traded heavily with the Coast Tsim- 
shian and Tlingit. With the former they traded canoes, slaves, 
and shells for copper, Chilkat blankets, and hides; with the 
latter they traded canoes, seaweed, and dried halibut for 
eulachons and soapberries. There was also some internal 
trade between Haida communities. 


Industrial Arts. Wood was used for a wide variety of ob- 
jects including canoes of several sizes for different purposes, 
totem poles, houses, boxes, dishes, and weapons. Spruce 
roots and the inner bark of the red cedar were used by women 
to twine baskets for various uses and to make spruce root 
hats. 


Division of Labor. Labor was divided on the basis of sex 
and, to a lesser extent, on the basis of social class distinctions. 
Women gathered plant foods and plant materials for manu- 
factures, preserved food, prepared skins, made clothing, and 
twined baskets. Men hunted, fished, made canoes, built the 
houses, and carved and painted. Both sexes collected shell- 
fish and hunted birds. Fishing, canoe making, and carving 
were viewed as prestigious occupations. Slaves did much of 
the heavy work, although people who did not work were 
looked down upon. 
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Land Tenure. The lineage was the basic property-owning 
unit. Lineages controlled rights to streams, lakes, plant 
patches, trees, sections of coastline, and winter house sites. 
Lineages also owned names (personal and object such as 
canoe names), dances, songs, stories, and crest figures. 


Kinship 


Kin Groups and Descent. The Haida had a moiety struc- 
ture, with a Raven and an Eagle moiety, each composed of a 
number of lineages. There were no clans. The lineages traced 
their origins to supernatural women associated with the two 
moieties. The lineages were usually named after the site of the 
lineage origin, and a few were further divided into 
sublineages. Villages usually were inhabited by members of 
different lineages, and sometimes both moieties were repre- 
sented as well. Each lineage was marked by its several crests, 
usually animals but sometimes other environmental features 
such as a rainbow or clouds. Crests were widely 
displayed—on totem poles, the body, boxes, utensils, drums, 
and canoes. 


Kinship Terminology. Kin terms followed the Crow sys- 
tem. Affinal kin were distinguished from consanguines. 


Marriage and Family 


Marriage. Marriages were arranged, often by the parents 
when the betrothed were still children. Polygyny was permit- 
ted for chiefs but was rare. The preferred partner was some- 
one in one’s father’s lineage, and there is some evidence of bi- 
lateral cross-cousin marriage. 


Inheritance. A man’s property went to his younger broth- 
ers and nephews. The widow was usually left with little more 
than her own property. A woman’s property went to her 
daughter. 


Socialization. Girls were evidently preferred as they guar- 
anteed the perpetuation of the lineage. Much of child rearing 
involved formal instruction, with boys being taught male 
tasks and behaviors by their fathers and mother’s brothers, 
and girls taught female tasks and behavior by their mothers. 
The puberty rites for girls involved seclusion, food restric- 
tions, and various taboos. There was no comparable rite for 


boys. 


Sociopolitical Organization 
Social Organization. Although there was no ranking of 


lineages, there is some evidence that some lineages were con- 
sidered to be wealthier or more powerful than others. At the 
individual level, there were three social categories—nobles, 
commoners, and slaves. Nobles owned the houses, were gen- 
erally wealthier, inherited chieftanships, used high-rank 
names, and hosted potlatches. Commoners did not have ac- 
cess to these signs of status. Slaves were war captives and their 


children. 
Political Organization. There was no overarching political 


structure above the lineage level of organization. Each lineage 
was led by a chief who inherited the position through the ma- 
triline. That is, the title was passed on to next oldest brother, 
other younger brothers, or the oldest sister’s oldest son. 
Chiefs made decisions regarding property use, internal line- 
age business, and war. The owner of the dwelling was the 


house chief who managed the affairs of the domestic unit. In 
multilineage settlements, the “town master” or “town 
mother” was the highest ranking, wealthiest house chief. 


Conflict. The Haida were feared warriors and fought with 
the Coast Tsimshian, Bellabella, and Southern Tlingit, 
among others, for plunder, revenge, or slaves. Internal warfare 
also existed. 


Social Control. Social control was maintained at the line- 
age, town, and household levels by the appropriate chiefs. 
The fairly rigid class system served to reinforce expectations 
about appropriate behavior. 


Religion and Expressive Culture 


Religious Beliefs. Animals were classified as special types 
of people, more intelligent than humans and with the ability 
to transform themselves into human form. Animals were 
thought to live on land, in the sea, and in the sky in a social 
order that mirrored that of the Haida. Traditional beliefs 
have been largely displaced by Christianity, although many 
Haida still believe in reincarnation. 


Ceremonies. The Haida prayed and gave offerings to the 
masters of the game animals and to the beings who gave 
wealth. Major ceremonial events were feasts, potlatches, and 
dance performances. High-ranking men were expected to 
host these events. Property was distributed through the pot- 
latch on a number of occasions including the building of a 
cedar house, naming and tattooing of children, and death. 
Potlatches also included feasts and dance performances, al- 
though a feast might be given apart from the potlatch. 


Arts. As with other Northwest Coast groups, carving and 
painting were highly developed art forms. The Haida are re- 
nowned for their totem poles in the form of house-front 
poles, memorial poles, and mortuary columns. Painting usu- 
ally involved the use of black, red, and blue-green to produce 
highly stylized representations of the zoomorphic matrilineal 
crest figures. The body of a high-ranking individual was often 
tattooed and faces were painted for ceremonial purposes. 


Death and Afterlife. Treatment of the deceased reflected 
status differentials. For those of high rank, after lying in state 
for a few days in the house, the body was buried in the lineage 
gravehouse where it remained either permanently or until it 
was placed in a mortuary pole. When the pole was erected, a 
potlatch was held both to honor the deceased and to recog- 
nize his successor. Commoners were usually buried apart 
from the nobles, and carved poles were not erected. Slaves 
were tossed into the sea. The Haida believed strongly in rein- 
carnation, and sometimes before death an individual might 
choose the parents to whom he or she was to be reborn. At 
death, the soul was transported by canoe to the Land of the 
Souls to await reincarnation. 
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Haitians 





Orientation 


Identification. Haitians are Blacks from the island of 
Haiti, which occupies one-third of the island of Hispaniola in 
the Caribbean Sea. The other two-thirds of Hispaniola is oc- 
cupied by the Dominican Republic. Contemporary Haitians 
are descendants of African slaves imported by the French col- 
onists to work on the sugar plantations in the eighteenth cen- 
tury. Haiti has been an independent nation since 1804 when 
a slave revolt overthrew the French government. Haitians in 
Haiti are a homogeneous group, with the major distinctions 
based on social class and urban-rural residence. Ninety per- 
cent of the population is rural, and the other 10 percent is 
mostly mulatto and forms the elite. In the United States, the 
Haitian population is composed of naturalized U.S. citizens, 
legal immigrants, legal nonimmigrants (students, govern- 
ment workers), children born in the United States, and un- 
documented aliens and refugees. The large number of Hai- 
tians who have come to North America since the mid-1970s 
has made the group highly visible and has resulted in their 
being the victims of economic, political, and residential racial 
discrimination. Haitians see themselves as distinctively Hai- 
tian, with the identities of West Indian or Black being of sec- 
ondary importance. 


Location. In the United States, Haitians live primarily in 
New York City, Chicago, Washington, D.C., Philadelphia, 
Boston, and Miami. Perhaps as many as one-half live in New 
York City. In Canada, Haitians live mainly in Montreal. 


Demography. Estimates place the Haitian population in 
the United States at about 800,000 with perhaps as many as 
one-half that number classified as undocumented aliens or 
refugees. About a quarter are children born in the United 
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States. In Canada, Haitians number about 25,000. In both 
countries, most Haitians have arrived in the last thirty years. 


Linguistic Affiliation. Haitians speak Haitian Creole, 
which is a distinct language, not a dialect of French. About 8 
percent, most of whom are the elite, also speak French. Be- 
cause of regular contact with the United States, the use of 
English, especially in cities, is increasing. In North America, 
most recent immigrants speak Haitian Creole, while those 
who came earlier and their American-born children speak 
English. 


History and Cultural Relations 


Haiti is unique in a number of ways: it is the second oldest in- 
dependent nation in the New World; it is the only nation in 
history to achieve independence through a slave revolt; it is 
the poorest nation in the hemisphere; and its culture is the 
most strongly African culture in the New World. Migration to 
North America went through four stages. During the period 
of French colonization in the 1700s some French and their 
slaves migrated to the southern colonies and settlements. 
The period of the Haitian Revolution (1791-1803) brought 
some 50,000 Whites and Blacks to North America, with most 
settling in cities in the East and the South. From 1915 to 
1934 Haiti was occupied by the United States and thousands 
of middle-class Haitians immigrated to the United States. 
Most settled in cities, establishing businesses or obtaining 
professional employment, and eventually assimilated into 
mainstream society. From 1957 to 1986 Haiti was ruled by 
the Duvaliers, first Francois “Papa Doc” and then his son, 
Jean-Claude. The Duvaliers’ repressive rule drove thousands 
of middle-class Haitians north from 1957 to 1971. 

Beginning in the early 1970s, Haitian “boat people” 
began arriving in Florida. Unlike most of the earlier immi- 
grants, they were mainly rural, poor, uneducated, and male. 
After 1977 the number of these immigrants increased dra- 
matically, making them highly visible and leading to often re- 
pressive government action including deportation or intern- 
ment in detention camps. Although the courts put an end to 
most of these abuses, the public stereotyped Haitians as poor, 
illiterate, illegal aliens. Haitians were then identified as an at- 
tisk group for contracting the alps virus, a classification that 
was later rescinded by the government. Not surpisingly, Hai- 
tians who have arrived since the 1970s and constitute the ma- 
jority of those in North America, are subject to various forms 
of racial and cultural discrimination. Because of linguistic 
and cultural differences, they usually do not affiliate with the 
African-American community or with Black West Indians. 
The children born in the United States, however, adopt 
English as their primary language and associate with African- 
Americans. 


Settlements 


In the cities where they have settled, Haitians tend to live in 
the same neighborhoods and often on the same blocks and in 
the same buildings. In New York, the major Haitian commu- 
nities are in Queens and Brooklyn, with Queens seen as the 
home for those who are more affluent and own their own 
homes. “Little Haiti” in Miami is probably the most distinc- 
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tively Haitian community in North America, with numerous 
businesses operated by Haitians and with an almost exclu- 
sively Haitian clientele. 


Economy 


As mentioned above, Haitians who settled in North America 
before the 1970s often started small businesses or found 
skilled or professional employment. They either became part 
of mainstream economy or continued to serve the Haitian 
community. Those who have arrived since the 1970s include 
some with business experience in Haiti who have opened 
businesses in Haitian communities. But most of the recent 
immigrants have been poor and uneducated and work at low- 
level, low-paying jobs. Unskilled factory work and mainte- 
nance work are common for men, and many women work as 
domestics. Many Haitians live in poverty in slum neighbor- 
hoods, often sharing dwelling units and pooling resources to 
help pay the various legal and travel costs involved in bringing 
relatives to North America. In some cities, economic self- 
help organizations and church or government-backed pro- 
grams have developed to provide economic and other assist- 
ance. For undocumented immigrants, who seek to avoid 
government contact, finding and holding regular employ- 
ment is even more difficult. Among Haitians immigrating to 
Florida, some have become migrant farm workers, following 
the crops as they ripen up and down the eastern United 
States. 


Kinship, Marriage and Family 


The networks of kin ties and various family forms in rural 
Haiti have largely disappeared in urban North America. In 
fact, many Haitian families in North America are frag- 
mented, with some having members still in Haiti, and others 
with members in two or more places in North America or 
elsewhere. Ties are regularly maintained among such kin, 
however, with the ultimate goal of family members settling 
near one another. Household composition in North America 
is often determined by the economic status of the household 
and its role in the chain migration process. In the North 
American context, male dominance in the family has disap- 
peared and Haitian families are more egalitarian. In two- 
generation families, in which the children have been born in 
North America, conflict has emerged between parents who 
speak Haitian Creole and emphasize Haitian culture and 
children who speak English and identify with the African- 
American community. Education has been markedly difficult 
for Haitian children because of the language difference and 
because Haitian parents, while valuing education, tradition- 
ally vest considerable authority in the schools and play a less 
active role than do White American parents. 


Sociopolitical Organization 


Social Organization. Haitians identity themselves as such 
and generally do not identify with the African-American, 
Black West Indian, or other Caribbean communities in 
North America. They have also chosen not to seek political 
or economic representation through established African- 
American or Latino political channels. Whatever their self- 
identity, once Haitians enter public schools or the work force, 
they are identified by Whites as Blacks and treated as such. In 


Canada, Haitians were encouraged to settle in Quebec and 
Montreal because they were thought to be French-speaking. 
But rather than learn French, some have chosen to affiliate 
with English-speaking Canadians through their choice of 
churches and schools for their children. 

There are clear distinctions in the Haitian-American 
community between those who arrived in the past and those 
who arrived recently and between the poor and the wealthy 
(bon moun). These distinctions are manifested in behavior, 
speech, place of residence, and degree of identification with 
the Haitian community. The wealthier, and more recently, 
the economically stable tend to live in suburbs, whereas the 
poor remain in the inner cities. In some. communities there is 
a division between those who prefer to speak French and 
those who prefer Creole. 


Political i Haitian neighborhoods, including 
Little Haiti in Miami, are notable for the relatively few Hai- 
tian associations and organizations that have developed. In 
Miami, for example, the Haitian Chamber of Commerce is 
the only Haitian business association of any importance. Hai- 
tian neighborhoods are also notable for their peacefulness 
and the absence of conflict. Haitian politics center on politi- 
cal developments in Haiti. From Duvalier’s taking of power in 
1957 until the present, the Haitian community in the United 
States has been active in opposing his regime and attempting 
to replace him. Haitians have also tried to become active po- 
litically in the United States, with only limited success. 


Religion and Expressive Culture 


The major religion in Haiti is Voodoo, an ancient religion 
that combines elements of ancestor worship with the worship 
of the recently deceased. Voodoo rituals often take place at 
the time of illness or death and involve healing the sick and 
appeasing angry ancestors. In Haiti, some Haitians are 
Roman Catholics or Protestants. In North America, Haitians 
belong to or form their own Roman Catholic, Baptist, and 
other churches. Some are Jehovah’s Witnesses. The existence 
of Voodoo in North America is poorly documented; when it 
is practiced it is evidently in private so as not to draw atten- 
tion from the outside community, which sees it as a pagan 
cult rather than a legitimate religion. 

As in other areas of life, Haitians in North America pro- 
vide the Haitian community with its own music, dance, enter- 
tainment, social clubs, theater, and radio programs. 

See also Black Creoles in Louisiana, Blacks in Canada 
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Halchidhoma 


The Halchidhoma lived along the Colorado River in Arizona 
near the mouth of the Gila River and spoke a Yuman lan- 
guage. They now live with the Maricopa in Arizona on the 
Gila River Indian Reservation. 

See Maricopa 
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Han 


The Han (Hankutchin) are an Athapaskan-speaking group 
who live in the western part of the Yukon Territory in Canada 
and the east-central part of Alaska in the upper Yukon River 
drainage area. It has been estimated that there are about 
thirty-five speakers of the Han language who, along with a 
few hundred others, are assimilated into White society. 
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Hare 





ETHNONYMS: Kancho, Kawchodinne, Kah-cho-tinneh, K’a- 
tché-gottiné, Kk ayttchare Ottine, Peaux de Lievre, Rabbit 
Skins, Ta-na’-tinne; Batards Loucheux (one band), Dene, 
Tinne, Slave (with other northeastern Northern Atha- 


paskans) 


Orientation 


Identification. The Hare refer to themselves as “Ka 50 
gotiné,” (which may mean big willow people), or as “gahwié 
gotine” (rabbitskin people, which is a recent translation from 
English). The suffix -gotiné means “the people of”; hare, wil- 
low, and arrow have similar roots, and the Hare have been 
called “the people of” all three. The names “Hare” and 
“Peaux de Lievre,” which Whites have used for over two hun- 
dred years, refer to the extreme dependence some Hare Indi- 
ans placed on the varying hare Lepus americanus for food and 
clothing. 

Location. The Hare live today where they lived when first 
contacted by Whites: in what is now the Canadian Northwest 
Territories, north of Great Bear Lake and on both sides of the 
Mackenzie River. Since 1806, Fort Good Hope, located today 
at 66°16’ N and 128°38’ W, has evolved from a trading post 
visited by most Hare Indians several times a year for eco- 
nomic and, after 1860, religious reasons into the settlement 
where most of the Hare live today. 


Demography. In 1978, 430 Hare Indians were registered 
on the Canadian Indian band roll at Fort Good Hope and 
Colville Lake. The first census, in 1827, estimated the popu- 
lation of the Hare as approximately 300, but by that time they 
had been strongly affected by epidemic disease from which, 
apparently, mortality was significant. 


Linguistic Affiliation. The Hare speak an Athapaskan 
language that shares high mutual intelligibility with and dif- 
fers in only minor dialectical ways from Mountain, Bearlake, 
and Slavey. Divergence from neighboring Kutchin is sharp 
with the exception, perhaps, of one enigmatic nineteenth- 
century band that apparently was a cultural and biological 
amalgam of Hare and Kutchin—the “ne la gotiné” (end of 
the earth people or Batards Loucheux). 


History and Cultural Relations 


There is no evidence that the Hare have lived anywhere other 
than where they are today. Their neighbors are the Kutchin 
and Inuvialuit or Mackenzie Delta Inuit to the north, the Yel- 
lowknife to the east, the Slavey and Bearlake to the south, 
and the Mountain to the west. Relations with these various 
groups have varied widely: the Hare greatly feared and 
avoided the Inuit, and they were bullied by the Yellowknife in 
the fur trade; some Hare Indians were formerly Mountain In- 
dians, and others in the nineteenth century became part of 
the group then emerging as the so-called Bearlake Indians. 
Before the early nineteenth century, the Hare were only indi- 
rectly affected by the European fur trade. By 1806, fifteen 
years after Alexander Mackenzie’s voyage of exploration 
down the river that bears his name, a trading post had been 
established in the territory of the Hare. From that year on, the 
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Hare participated directly in the trade, and many annually 
visited Fort Good Hope to exchange pelts and provisions for 
European goods. In 1859, the Roman Catholic Oblates ar- 
rived and several years later built a mission and church for the 
Hare, who in time became nominal Catholics, many gather- 
ing for three religious celebrations each year. Throughout the 
nineteenth century, the Hare were periodically affected by ep- 
idemic diseases. 

In 1921, the Hare signed Treaty 11 with Canada. After 
World War II, the government became involved in almost 
every aspect of Hare life through health, education, game, 
and social welfare programs and regulations. The numbers of 
Whites living among the Hare increased—by 1972, to 50 
Whites in a population of about 370 Hare Indians at Fort 
Good Hope. 


Settlements 


In aboriginal days, the Hare most probably lived in bands 
composed flexibly and on the basis of kinship and affinity. 
Their sites were located at advantageous fishing and hunting 
spots, and the bands ranged in size from small to large—the 
latter if a task demanded cooperation as did the annual hunt 
for caribou for clothing and food. After European traders 
came, the activities of the Hare and their camp locations were 
adjusted to accommodate. In the nineteenth century, one 
major settlement grew at Fort Good Hope, itself originally 
positioned and moved several times for the convenience of 
transportation and the trade; but few Hare Indians lived there 
for any length of time before 1900. 

At Fort Good Hope today are the permanent residences 
of over 3,509 native people, two missions, the Hudson’s Bay 
Company, and various governmental services—school, po- 
lice, nursing station, and administration. In the twentieth 
century, a major aggregation of Hare at Colville Lake (67°2’ 
N, 126°5’ W) initially declined because of deaths and be- 
cause the store and mission were located at Fort Good Hope. 
But since 1960 the establishment of a mission and trading 
post have again made Colville Lake a small permanent inde- 
pendent settlement. The construction of a winter road has 
eased travel to and from Fort Good Hope. 


Economy 
Subsistence and Commercial Activities. © Traditionally, 
the Hare were hunters and fishers. Both large and small game 
and birds were shot with bows and arrows, speared, snared, 
surrounded, or netted. Formerly, a cooperative August- 
September hunt for caribou was very important, as was a sec- 
ond hunt in April. The rest of the year, the Hare fished for 
lake trout, whitefish, and other species and hunted small 
game like birds and hares. For some Hare Indians who lived 
near the Mackenzie River, the dependence on hares was so 
great that when the population of these ruminants crashed, 
which occurred cyclically, starvation and on occasion canni- 
balism were the results. After European fur traders arrived, 
the Hare adjusted their annual cycle to accommodate trap- 
ping: marten, lynx, and mink in winter, beaver and muskrats 
in late winter and spring. Dogs increased in importance and 
numbers as fur trapping did. Before 1900, musk-oxen were 
important to the diet; in recent years, moose have repopu- 


lated Hare territory and many are shot. For the last one hun- 
dred years, the Hare have supplemented their diet with tea, 
flour, sugar, and other store-purchased foods. 

Today, few Hare Indians depend on the bush alone for 
fulfilling all their needs, and most spend summer months in 
town, hoping for fire-fighting jobs. The ideal is to combine 
wage labor with subsistence activities, including trapping, 
during the course of the year. Indeed, though the replace- 
ment value of fish and game consumed is substantial, the 
bulk of any person’s or family’s income is from wage labor or 
welfare and transfer payments. 


Industrial Arts. From wood, roots, caribou and hare skins, 
sinew, bone, antler, and stone, the aboriginal Hare made and 
used spruce-framed birchbark canoes, snowshoes, nets and 
snares, bows and arrows, clothing, baskets in which liquid, 
with the aid of hot stones, was boiled, scrapers, and other 
products. Today, store-purchased goods have replaced most 
of the aboriginal technology. Formerly, some clothing was 
decorated with porcupine quill weaving; today, silk embroi- 
dery and beadwork in floral and geometric designs adorn jack- 
ets, vests, moccasins, gauntlets, and mukluks. 


Trade. Unlike their neighbors, the Kutchin and the 
Yellowknife, the Hare were not known to be interested traders 
or middlemen. Nevertheless, they participated in the trade 
with European fur traders from the late eighteenth century on 
and annually brought the skins and meat of caribou and 
musk-oxen and furs of beavers, martens, and muskrats to ex- 
change for European goods and, after 1890, tea, flour, and 
other foods. In the nineteenth century, middlemen Hare In- 
dians traded European goods occasionally with Mackenzie 
Delta Inuit. 


ivision of Labor. Although few tasks were the exclusive 
province of either men or women throughout the historic pe- 
riod, women have tended to be principally responsible for tak- 
ing care of young children, making clothing, collecting ber- 
ries, preparing food, drying fish, and pulling toboggans; and 
men for hunting, fishing, trapping, and making drums. Even 
today, some women do not handle or use boats on their own 
because to do so would bring bad luck. 


Land Tenure. There is no permanent ownership of land or 
resources. The Hare have always been able to hunt, fish, and 
trap where they wish, as long as they feel secure and as long as 
no one else has habitually used, and plans to continue to use, 
a specific area. In 1950, the Hare were assigned a game area 
northwest of Great Bear Lake as their exclusive hunting and 
trapping area, which represented a fraction of their former 
range. 


Kinship 

Kin Groups and Descent. There is no concrete indication 
that descent has been other than bilateral, despite certain ter- 
minological and marriage patterns linked elsewhere to uni- 
lineality. The Hare have used both consanguineal and affinal 
ties to join a specific residential group, which usually has as a 
core several people closely related by blood. No descent 
groups form. 

Kinship Terminology. _ For the traditional Hare, terminol- 


ogy in the first ascending generation was a mixture of bifur- 
cate collateral (females) and bifurcate merging (males). In 


one’s own generation, Iroquois cousin terms were used; and 
teknonymy was common. 


Marriage and Family 


Marriage. Monogamy, perhaps serial, was probably the 
most common traditional marriage pattern; polyandry, which 
was sometimes fraternal, occurred, and polygyny, especially 
sororal, may have been preferred but was uncommon. The 
Hare observed a nuclear family incest taboo, and marriage 
proscription extended to parallel cousins. Marriage to cross 
cousins was preferred. Bride-service was performed, and ini- 
tial uxorilocality might be continued or followed by virilocal- 
ity; bilocality seemed the ultimate pattern. The levirate and, 
perhaps, the sororate were both observed. Because of mis- 
sionary influence, polygyny, polyandry, actual cross-cousin 
marriage, and child betrothal have disappeared. Marriage in 
adulthood, church ceremony, monogamy, absence of divorce, 
living out of wedlock with a partner who may be doing the 
same, and initial uxorilocality and ultimate neolocality are 
the rule. 


Domestic Unit. The nuclear family has always been the 
basic unit of economic cooperation. The household has al- 
ways consisted of a nuclear family, of a family extended by 
bride-service or initial uxorilocality or a widow or widower 
and adopted child, of a bilateral extended family (usually 
with a sibling core), or of individuals who have joined each 
other for some task like hunting, trapping, or trade. 


Inheritance. There is no set of rules for inheritance, per- 
haps because land and rights are not individually owned. Tra- 
ditionally, individuals destroyed much of their own property 
at the death of a relative. Today, property like a cabin is inher- 
ited by a spouse, child, close relative who is in need, or a 


friend. 


Socialization. Young children, males more than females, 
are indulged and treated with affection. Sanction is largely 
through ridicule; spanking is very rare and occurs only when a 
child puts himself in danger. Young children begin their at- 
tempts to use adult technology at an early age and learn 
mainly by trial and error and imitation. Today, when children 
and adolescents are not in school, they are expected to help 
with a range of increasingly gender-specific household chores. 
Children enculturate emotional restraint, independence, re- 
sourcefulness, flexibility, and reciprocity. Formerly, girls un- 
derwent exclusion and observed a number of taboos at men- 
arche. There exists considerable ambivalence today about 
formal education. To participate fully has meant, for parents, 
residence in town and, for adolescents who continue with 
high school, both life in a hostel away from town and gaps in 
their knowledge about the bush. To drop out, however, 
means risking nonparticipation in the new economy. 


Sociopolitical Organization 
Social Organization. Distinctions of status and wealth 


seem always to have been minimal among the Hare. The nu- 
clear family was the basic unit of social life, joining with (or 
departing from) others on the basis of kinship and affinity in 
a highly flexible fashion. In the class society that emerged in 
the post-European-contact era, patron-client relations devel- 
oped between, on the one hand, traders, missionaries, and 
governmental agents who controlled the distribution of val- 
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ued imported resources and, on the other, the Hare. In some 
instances, the control was so great that castelike relations 
developed. 


Political Organization. Hare leaders lack power but pos- 
sess authority, which, however, may be highly ephemeral. 
Their leadership derives from special hunting, fighting, trad- 
ing, or shamanic skills, from their ability to influence others 
suggestively, or from their kinship connections. This has al- 
ways been the case. Political action at the level of “the Hare” 
is unknown. Whereas a particular band might take action, the 
same principals are not consistently involved because band 
membership fluctuates. The Hudson’s Bay Company intro- 
duced the position of trading chief and, later, the Canadian 
government the band chief; in each case, the title has been a 
misnomer because the person in whom it resided has been a 
spokesman at best. In 1921, the Hare signed Treaty 11 with 
the Canadian government, and the Hare Band at Fort Good 
Hope was created. Today, the Hare count themselves, with 
other Northwest Territories Athapaskans, as members of the 
Dene Nation, which for years has been pressing for the settle- 
ment of outstanding and conflicting treaty rights and for self- 
determination. In 1988, the Dene Nation and the Metis As- 
sociation of the Northwest Territories signed an agreement- 
in-principle with the government of Canada in which the 
former would receive cash, surface rights to (and a share of 
mineral royalties from) over seventy thousand square miles of 
land, and other guarantees. 


Social Control. The Hare depended heavily on gossip, rid- 
icule, and other diffuse negative sanctions to effect control. 
Shamans, who had the power to kill, could also exercise social 
control. In the twentieth century, the Royal Canadian 
Mounted Police and Northwest Territories courts have pro- 
vided formal sanctions for the Hare, although the informal 
diffuse negative sanctions have remained important in daily 
life. 


Conflict. In their relations with others, especially the 
Inuit, the Hare traditionally have possessed a reputation for 
timidity. They have withdrawn rather than fought. Perhaps 
because of the emphasis placed on emotional restraint and 
the dependence on diffuse negative sanctions, drinking 
today—culturally constructed as a sociable, generous activity 
up to a point—frequently becomes violent as suppressed con- 
flicts find expression. Since 1970, the Hare and other native 
people in the Northwest Territories have become increasingly 
vocal concerning the exploitation of natural resources and 
treaty and political rights. 


Religion and Expressive Culture 


Religious Beliefs. Insofar as can be ascertained, the abo- 
riginal religion was animistic, and the Hare believed also in 
the existence of a host of supernaturals and in the powers of 
medicine men or shamans. The Hare lived in an animistic 
universe in which certain animals had to be respected by ob- 
servance of a series of taboos. In addition, a poorly under- 
stood host of supernaturals peopled the universe: a river mon- 
ster, bushmen, a thunderbird, a spirit of the moon, a master 
of animals, ghosts, and perhaps a creator. Today, the Hare are 
baptized and confirmed into Roman Catholicism, variably 
observe the Sabbath and say rosaries, and believe in the 
Christian God and in heaven and hell. Some traditional be- 
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liefs persist—in reincarnation, ghosts, the power of shamans 
to cure some ailments, the efficacy of dreams and amulets, 
bad luck if certain taboos are broken. 


Religious Practitioners. Hare medicine men, or shamans, 
were visionaries who could predict the future, locate lost ob- 
jects, counteract the malevolence of non-Hare shamans, re- 
lieve hunger, and cure and kill. A shaman gained his power in 
dreams and could sing to an animal like a wolf, wolverine, or 
caribou (with whom he maintained a transformative and tu- 
telary relationship), which would help him achieve success. 
Some Hare shamans had reputations that reached their 
neighbors. Since the 1860s, Oblate priests have spread 
Roman Catholicism and lived among the Hare. While the de- 
cline in shamanism is linked to the arrival of Christianity, the 
belief in the special power of shamanism endured over a hun- 
dred years later. 


Ceremonies. Aboriginal ceremonies were probably few 
and ranged from highly individualistic rites (when, for exam- 
ple, a Hare left an offering on a deceased relative’s grave to 
appease the spirit) to ones of concern to a family or the entire 
band (such as foretelling future events or combating starva- 
tion or sickness that affected all). Today, some Hare Indians 
say their rosaries every night, in town or in camps in the bush, 
and some—in particular older people—go regularly to 
church, whereas others neither say rosaries nor attend serv- 
ices. Sunday Mass at Fort Good Hope regularly attracts one- 
fifth of the population; a much higher proportion attends 
services at Christmas and Easter, which are the focal points 
of weeks-long gatherings that, for the last hundred years, have 
brought many to Fort Good Hope. 


Arts. By the twentieth century, traditional ring and pin 
and hand games had given way to card games and cribbage, 
although gambling has been a feature of both traditional and 
modern games. The Hare have adopted the square dance, but 
it has not supplanted the traditional drum dance that accom- 
panies important community events. 


Medicine. The traditional Hare combated ailments by 
using certain herbs and by turning to their medicine men, 
who sang and either extruded the disease through sucking or 
demanded confession of breaches of taboo. In the mid- 
twentieth century, some Hare Indians have continued to rely 
on traditional medicine men to sing over, touch, and cure 
some sick people, but for illnesses like tuberculosis they have 
depended upon the White man’s medicine. Today, the Hare 
make use of the nursing station or, in the bush, of traditional 
techniques unless the problem is clearly one that demands 


treatment in a hospital or by modern medicine. 


Death and Afterlife. Formerly, the dead were placed on 
scaffolds, but interment by burial has occurred since the 
Oblates arrived. The body is prepared by the most distant kin 
or nonkin who observe taboos and henceforth to some degree 
are avoided by the kin of the deceased. The belief in the need 
to appease and feed the ghost of the deceased continues 
today, but self-mortification and destruction of property, 
both formerly common, no longer occur. 
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Hasidim 





ETHNONYM: Chassidim 


Orientation 


Identification. Hasidim are ultrareligious Jews who live 
within the framework of their centuries-old beliefs and tradi- 
tions and who observe Orthodox law so meticulously that 
they are set apart from most other Orthodox Jews. Even their 
appearance is distinctive: the men bearded in black suits or 
long black coats, and women in high-necked, loose-fitting 
dresses, with kerchiefs or traditional wigs covering their hair. 
They are dedicated to living uncontaminated by contact with 
modern society except in accord with the demands of the 
workplace and the state. They do not, for the most part, own 
radio or television sets, nor do they frequent cinemas or thea- 
ters. They dress and pray as their forefathers did in the eight- 
eenth century, and they reject Western secular society, which 
they regard as degenerate. They do not, however, constitute a 
uniform group but are divided into a number of distinctive 
sects and communities, each organized around the teachings 
of a particular rebbe, or charismatic religious leader. Al- 
though the various Hasidic sects share a desire to maintain 
the integrity of Orthodox Judaism, they are sometimes 
sharply divided on practice, points of philosophy, and the 
personality of their religious leaders. In spite of their differ- 
ences, all attach great importance to preventing assimilation 


by insulating their members from the secular influences of the 
host culcure, which they perceive to be disruptive of the life- 
style they wish to observe. To outsiders, the Hasidim are a ho- 
mogeneous entity whose life-style and religious practices mir- 
ror those of previous generations. Such a view exaggerates the 
reality. Despite the perception of Hasidic society as relatively 
static, and as unresponsive to social, political, economic, and 
technological changes over the past decades, a more precise 
appraisal is that it is an ongoing sociocultural entity con- 
stantly adapting to events in the larger society and is, in the 
process, becoming transformed. Owing to their persistent 
and organized efforts, the Hasidim have both maintained 
their distinctive way of life and adapted to societal influences 
that in the case of other ethnic and religious minorities have 
resulted in their assimilation. 

Location and Demography. Although the estimation of 
numbers is difficult, the Lubavitcher and Satmar constitute 
the two largest groups, with approximately 25,000 followers 
in their respective areas of Brooklyn, New York. A current es- 
timate of the number of Hasidic Jews in North America is be- 
tween 90,000 to 100,000. The Hasidic population of Mon- 
treal is but a fraction of its New York counterpart—it 
numbers some 4,000 persons. Outside of New York and Mon- 
treal, the Hasidic population is relatively small. The excep- 
tion is the Lubavitch sect, which has created nuclei of com- 
munities throughout North America. Several Hasidic sects 
have established enclaves to remain shielded from the urban 
environment. Three such settlements include New Square, 
near Spring Valley, New York; Kiryas Yoel, in Monroe 
County, New York, named after the previous Satmar rebbe; 
and Tash in Boisbriand, Quebec, established by the Tasher 
rebbe. 


History and Cultural Relations 


The Hasidic movement began in the middle of the eighteenth 
century in Galicia on the Polish-Romanian border and in the 
Volhynia region of the Ukraine. It was founded by Rabbi Is- 
rael Ben Eliezer (1700-1760) who became known as the Baal 
Shem Tov (Master of the Good Name). The movement 
emerged as a populist reaction against what its followers con- 
sidered the elite, remote, and formal character of rabbinic 
leaders. In contrast to the mechanical and rigid forms of wor- 
ship, the Baal Shem Tov preached piety of heart and service 
of God through the emotions. To serve God, the duty of 
every Jew, was not confined exclusively to the study of Tal- 
mud but embraced every aspect of daily life. The Baal Shem 
Tov’s ministry stressed the joyful affirmation of life and coun- 
seled against asceticism and self-affliction. It was only after 
his death, however, that the systematic dissemination of 
Hasidism began. The movement evolved into a number of dy- 
nastic courts, comprising a rebbe and his followers. As the 
rebbe’s power was inherited by his sons, in succeeding genera- 
tions the number of rebbeim (plural of rebbe) multiplied and 
dynastic courts were established in villages and towns 
throughout Eastern and Central Europe. 

In essence, Hasidic institutions are only comparatively 
autonomous and are connected with, and affected by, those 
in the larger Jewish community and surrounding society. The 
very presence of the non-Hasidic Jewish population contrib- 
utes to the development of the Hasidic community by offer- 
ing financial support for its various institutions. It also pro- 
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vides the Hasidim with a market for their products, including 
kosher baked goods, kosher meat, and religious articles. The 
precise nature of the relationship is influenced by the particu- 
lar sect’s views of the threats posed by such contacts. The dif- 
fering cases of the Lubavitcher and Satmarer illustrate this 
point. Although the differences between them are few—their 
appearance and religious practice are nearly identical and 
both strictly observe Jewish laws—their styles and outlooks in 
crucial ways are vastly different. The Satmar group is an insu- 
lar community that seeks no publicity and shuns outsiders. It 
also staunchly opposes the State of Israel on the ground that 
the Jewish state cannot rightly come into existence until the 
arrival of the Messiah. In contrast, under Rabbi Schneerson, 

the Lubavitcher rebbe, this sect.has altered the Hasidic pat- 
tern by looking outward. They have sent vans (“mitzveh 
tanks”) into Manhattan and the suburbs, offering, to Jews 
only, religious books and items and a place to pray. They have 
also recruited many young Jews at colleges in New York and 
California, offering intellectual programs, drug clinics, and 
outreach houses. Aimed at intensifying less observant Jews’ 
identification with Orthodox Judaism, the Lubavitch sect is 
unique in its involvement with the wider Jewish community. 
Their outreach activities, however, have offended the more 
extremist Hasidic sects whose relations with outsiders, both 
Jewish and Gentile, are governed pragmatically. They are 
viewed by the larger Jewish community as ultra-Orthodox and 
fanatical as a result of their zealous observance of the Code of 
Jewish Law. While acknowledging that contact with the out- 
side world cannot be avoided completely, they believe it can 
be controlled. 


Settlements 


For the most part, Jerusalem and B’Nai Brak in Israel and 
Brooklyn, New York, were the choices of residence of the 
Hasidic Jews who survived World War II. A sizable commu- 
nity was also established in Montreal, Quebec. The arrival of 
the Hasidim in the 1940s and 1950s differed from the previ- 
ous settlements of Hasidic Jews in North America, since, for 
the first time, a number of Hasidic rebbeim settled in the New 
York area: for instance, the Satmarer rebbe and the Klausen- 
burger rebbe established themselves in Williamsburg, and the 
Lubavitcher rebbe and the Bobover rebbe moved to the 
Crown Heights area. In 1990, Williamsburg, Crown Heights, 
and Boro Park, all in Brooklyn, serve as the center of Hasidic 
Jewry and include a diverse set of institutions catering to the 
Hasidim’s needs. 


Economy 
Commercial Activities. As with other activities in the 
Hasidic world, employment is balanced on the scale of reli- 
gious values. Hasidic Jews do not pursue occupational careers 
as is the norm in Western culture, but organize their liveli- 
hood so that it does not interfere with their religious obliga- 
tions, such as refraining from work on the Sabbath and major 
Jewish holidays. As a rule, following their yeshiva studies but 
sometimes concurrent with them, young men usually learn a 
trade or business, or are taken into a family business if condi- 
tions permit. Most Hasidim are skilled workers and are em- 
ployed in various facets of the diamond industry, particularly 
in the New York area, but also hold such jobs as electricians, 
carpenters, wholesalers, operators of small businesses, and 
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manufacturers. Many as well are employed in religious- 
oriented occupations and serve as religious teachers, ritual 
slaughterers, overseers of food products requiring rabbinical 
supervision, scribes for religious letters and documents, and 
the manufacturers of religious articles such as phylacteries, 
prayer shawls, and mezzuzoths. To better control their hours 
of employment so as to meet their religious obligations, 
Hasidim prefer either to be self-employed or to work for an 
Orthodox Jew who will be sympathetic to their religious 
requirements. While the number of business enterprises in 
the Hasidic community is increasing, the professional class 
remains very small since Hasidim restrict secular educational 
opportunities for their members. Since in only the rarest of 
cases do Hasidim attend college or university, professionals 
among the Hasidim received their secular training prior to af- 
filiating with the Hasidic community. 


vision of Labor. Attitudes toward women working out- 
side the home have undergone modification. As the value of 
conspicuous consumption has taken root among young mar- 
tied couples, it is generally expected that in the absence of 
small children at home a woman ought to be employed. Aside 
from serving as teachers in their own schools, women are usu- 
ally employed in some secretarial capacity in small businesses. 


Kinship, Marriage and Family 


Marriage. Boys and girls are segregated at a very early age 
and never participate in activities where the sexes are mixed. 
Ideally neither male nor female has any sexual experience be- 
fore marriage, the average age of which is young—usually be- 
tween the ages of eighteen and twenty—but varies with the 
particular Hasidic sect. Dating and falling in love are as for- 
eign to the Hasidim as they are the norm in the larger secular 
culture. The selection of a mate is arranged through the aid of 
friends and members of the community who act in the capac- 
ity of shadchan, or marriage broker. There is a tendency to 
prefer marriages within the same sect or at least within sects 
sharing a similar ideology. Although intermediaries bring the 
couple together, the latter do meet and are given the opportu- 
nity to talk and judge the other’s suitability as a marriage 
mate. Such encounters often consist simply of conversations 
in the living room of the girl’s family, alchough some might 
take a stroll unescorted. In some instances, notably among 
the Lubavitcher, the couple might go for a drive or meet in a 
public setting. After a few meetings between a prospective 
bride and groom, a decision regarding marriage is reached. It 
will require approval by the respective families, and the 
rebbe’s blessing will be sought. Procreation, God’s command- 
ment, is one of the most important functions of the Hasidic 
family, and couples strive to have children as soon as possi- 
ble. Most forms of birth control are religiously forbidden and 
the tendency is toward large families. Although rates of sepa- 
tation and divorce remain low, they may increase as the 
Hasidim respond to social and economic changes in the 
world around them. 


Domestic Unit. The family is a central institution in the 
Hasidim’s efforts to ensure conformity to a prescribed life- 
style, as it is the first and most enduring locus of the sociali- 
zation process. It is the mediator or communicator of social 
values and links the individual to the larger social structure. 
In this capacity, it becomes one of the cornerstones of com- 


munity cohesion, continuity, and survival. Structurally speak- 
ing, the Hasidic family appears to be much like its traditional 
North American counterpart. Its organization shows a divi- 
sion of labor whereby the husband and father serves as the 
overall supervisor in religious matters, and the wife and 
mother is charged with keeping the house and ensuring that 
the children adhere to the prescribed religious precepts. 


Socialization. The religious education of the young is a 
central consideration in the Hasidic community. From child- 
hood on, parents are instrumental in communicating to their 
children the appropriate attitudes and behavior. The ultimate 
objective of the religious training is to produce a God-fearing 
person who is well socialized into the sect’s normative struc- 
ture. Since Hasidic norms demand a strict separation of the 
sexes, separate schools are available for boys and girls and 
their formal education differs. For males, the central activity 
of the school day, until they are sixteen or seventeen, consists 
of learning Torah. The primary subject matter is the Penta- 
teuch, and this, together with the Babylonian Talmud and 
some biblical commentaries, constitutes the core curriculum. 
Following graduation from the elementary division, the 
young man moves to the yeshiva—upper division—where the 
same basic subject matter is emphasized, except that more 
commentaries are added, and the coverage increases. The 
girls’ religious curriculum does not parallel the boys’. Al- 
though it has undergone some changes in recent years, the 
general rule against teaching Torah to girls has resulted in a 
diluted curriculum, which emphasizes a knowledge of Hebrew 
reading for prayer, Bible stories, moral teachings, and simpli- 
fied law and custom codes. For both, the language of instruc- 
tion is Yiddish. 

A feature common to all Hasidic sects is the view that 
secular education threatens their traditional values; in order 
to shield their children from its potentially harmful influ- 
ences, they run their own schools where secular classes are 
closely supervised to ensure that the pupils will not encounter 
any conflict with the contents of their religious studies. Secu- 
lar programs exist alongside the religious curriculum in the 
schools, but they are hardly accorded equal importance. Text- 
books are censored in advance and purged of all suspect sto- 
ries and pictures. Nonacademic subjects such as music and 
physical education are totally absent. Those hired for secular 
studies—virtually all are outsiders since Hasidim do not pur- 
sue higher education to qualify for teacher accreditation—are 
specifically informed about the constraints within which they 
must operate. The secular studies program for girls is gener- 
ally more liberal than the boys’, since the former are permit- 
ted to have a greater amount of diversion from their religious 
studies. In the case of boys, only minimal time is devoted to 
secular education—usually not more than a couple of hours 
late in the afternoon—and by age sixteen such studies are ter- 
minated for both sexes. The coordination of secular educa- 
tion helps the Hasidim uphold community boundaries, 
screening out potentially harmful secular influences and con- 
tributing to the maintenance of their particular life-style. Sec- 
ular studies programs are not seen as bearing any relationship 
to occupational choice in adulthood. 


Sociopolitical Organization 


The rebbe occupies a unique position in the Hasidic commu- 
nity. He is in every way the leader of his flock and that fact is 


central in the organization of the group and the dynamics of 
change within it. His followers turn to him for advice not 
merely on spiritual and ethical problems but also on a wide 
range of practical matters such as taking a new job, moving to 
another city, or even consulting a physician. Because he is be- 
lieved to be a tzaddik—a righteous person—possessing spe- 
cial qualities of insight, he is viewed as a mediator between his 
followers and God. In addition to seeking a personal audi- 
ence with him, the Hassid may also send a kvitl, or prayer 
note, to the rebbe requesting his advice and blessing. It is 
common for Hasidim who are geographically distanced from 
their rebbe to visit him particularly during religious holidays. 
A rebbe’s authority is inherited from his father or some other 
close relative but is believed ultimately to come from God. 
Perceived by his followers as unable to do wrong, it is impossi- 
ble to have a disconfirmation of the rebbe’s advice. 

See also Jews 
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Havasupai 





ETHNONYMS: Coconino, Kanina, Kokonino, Nation of the 
Willows, Supai 

A Yuman-speaking American Indian group, the Hava- 
supai, both past and present, have been located in Cataract 
Canyon in northwestern Arizona. Except in modern times, 
the Havasupai have never numbered more than about three 
hundred people. 

In 1880 the U.S. government established a reservation 
for the Havasupai, but subsequently much of the land set 
aside was transferred to the Navajo, Hopi, and Whites. In 
1974 some of this land was restored to the Havasupai. In 
1980 those living on the 3,058-acre Havasupai Reservation in 
Cataract Canyon numbered 267. 

The Havasupai were agriculturalists who cultivated 
maize, beans, squash and melons in irrigated fields. In addi- 
tion, women gathered pine nuts, mesquite pods, honey, ber- 
ties, and other wild foods and men hunted rabbits, antelope, 
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deer, and mountain sheep. During the growing season from 
April to October the Havasupai settled alongside their fields 
at the canyon bottom and then after harvest ascended to the 
top of the canyon and followed a more nomadic hunting and 
gathering pattern of life. Trade with the Hopi, Walapai, 
Navajo, and Mohave were also an important part of their 
economy. 

The Havasupai lived in bands composed of related but 
autonomous families and were led by a head chief, whose po- 
sition tended to be inherited patrilineally and was filled by an 
individual of demonstrated bravery and wisdom. Religious 
leadership was provided by several types of shamans who were 
believed to have received special powers in their dreams. The 
Havasupai were strongly influenced by the Hopi, and this was 
especially evident in their religious ceremonies, which fo- 
cused on planting and rain and involved prayer sticks and 
masked dancers. 
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Hidatsa 





ETHNONYMS: Agutchaninnewug, Ameshe, Gros Ventres of 
the Missouri, Hewaktokto, Minitari, Wanukeyena, Wetitsaan 


Orientation 


Identification. The Hidatsa are an American Indian group 
currently located in North Dakota. The name “Hidatsa” is a 
term of their own derivation that means “willow people,” and 
was used by them to refer to one of their three village sub- 
groups. Two other subgroups were called “Awatixa” and 
“Awaxawi.” The merging of these latter village groups with 
the more numerous Hidatsa group led to the use of the latter 
term as the collective referent for the tribe. 


Location. Aboriginally the Hidatsa occupied three villages 
in the Missouri River valley near the confluence of the Knife 
River in present-day west-central North Dakota, roughly be- 
tween 47° and 48° N and 100° and 102° W. 


Demography. As of 1976, the Three Affiliated Tribes 
(Hidatsa, Mandan, and Arikara) of North Dakota numbered 
2,750. From a precontact high of perhaps 5,000, the Hidatsa 
decreased to about 3,000 during the early 1800s and approxi- 
mately 400 by 1876, after which the population began a slow 
increase to its modern level of about 1,200 in North Dakota. 
Hidatsa population decline was the result of infectious epi- 
demic diseases of European origin to which the Hidatsa and 
other tribes had little or no immunity. 
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Linguistic Affiliation. The Hidatsa language belongs to 
the Siouan language family. It is most closely related to the 
Crow language, which was a divergent dialect of Hidatsa. It is 
more distantly related to Mandan, a separate language spo- 
ken by a tribe culturally and geographically close to the 
Hidatsa. The Hidatsa language is spoken today. 


History and Cultural Relations 


Mythological evidence suggests that the Hidatsa migrated 
into the Missouri River valley from the northeast, near pres- 
ent-day Devils Lake, North Dakota. Acquiring maize agricul- 
ture from the Mandan, the Hidatsa established several vil- 
lages nearby. Archaeological evidence suggests that some 
Hidatsa were present in their historically known location by 
the early 1600s. Nearby groups included the Mandan and 
Crow, with whom the Hidatsa were allied, and the Dakota, 
Cheyenne, Assiniboin, and Arikara, all of whom the Hidatsa 
counted as enemies. 

Sustained contact with Europeans began during the late 
eighteenth century, when the Hidatsa were brought into the 
fur trade. In 1804, the Hidatsa established peaceful relations 
with the United States as a result of the Lewis and Clark ex- 
pedition. While initially prospering from the fur trade, fre- 
quent intertribal warfare with the Dakota, coupled with ex- 
tensive loss of life from the 1837 smallpox epidemic, caused 
the Hidatsa to relocate into a single village near the relative 
safety of Fort Berthold in 1845. The Hidatsa were subse- 
quently joined by the Mandan and Arikara, resulting in the 
formation of the Three Affiliated Tribes and the Fort Bert- 
hold Reservation during the 1860s within traditional Hidatsa 
territory. Throughout the historic period, the Hidatsa have 
maintained peaceful relations with the United States. 


Settlements 


Aboriginally, Hidatsa villages were built on flood-free terraces 
of the Missouri River. These permanent villages were located 
adjacent to bottomland gardening areas and valuable timber 
stands. Villages were compact and fortified by ditches and 
palisades. Houses were large, circular, earth-covered struc- 
tures built upon a substantial foundation of timber beams 
and posts. The Hidatsa also constructed more temporary ver- 
sions of earthlodge encampments in the wooded bottomlands 
that served as winter quarters. 

During the early 1800s, the three Hidatsa subgroups, the 
Hidatsa proper, Awatixa, and Awaxawi, lived in villages that 
numbered approximately eighty, fifty, and twenty earthlodges 
respectively, with populations of about one thousand, seven 
hundred, and three hundred. By the late 1860s, when the 
Hidatsa had relocated into a single village and were experi- 
encing the acculturative influences of reservation policies, 
the square log cabin began to replace the traditional earth- 
lodge. By this time, family size had declined significantly and 
the Hidatsa were being encouraged to alter their family struc- 
ture to the nuclear family model of rural American agrarian 
life. The cohesive, nucleated earthlodge settlement plan dis- 
appeared in the 1880s, when the village was dismantled and 
the Hidatsa were placed on family allotments and scattered 
along the Missouri Valley. The creation of Garrison Dam in 
the 1950s inundated the small farming and ranching commu- 
nities that the Hidatsa developed in the rich bottomlands of 


the reservation, and they have been relocated to towns or iso- 
lated homes in the upland prairie. 


Economy 


Subsistence and Commercial Activities. The Hidatsa 
were horticulturists, raising maize, beans, squash, and sun- 
flowers using swidden techniques in fertile alluvial bottom- 
lands. Hunting was of equal importance, with major game an- 
imals consisting of bison, elk, pronghorn, mule deer, and 
white-tailed deer. The Hidatsa were able to produce and store 
surpluses of vegetable crops, which were valuable trade com- 
modities in a widespread Plains intertribal trade system. By 
the mid-1800s, the Hidatsa began to experience economic 
hardship as a result of several factors: the military ascendancy 
of nomadic pastoralist tribes such as the Lakota and Yank- 
tonai Sioux, depopulation from epidemic diseases, and 
changing fortunes of the fur trade. Beginning with the reser- 
vation era in the 1860s, the Hidatsa incorporated ranching 
and commercial farming of wheat and other grains into their 
economy while maintaining subsistence horticulture. The 
disappearance of bison from North Dakota relegated the 
hunting of deer and other game to secondary importance. 
Today, the Hidatsa continue to work as ranchers and com- 
mercial farmers, while commercial/industrial enterprises, 
government employment, and public assistance augment 
their economy. As of 1975, however, their unemployment 
rate stood at approximately 50 percent. 


Industrial Arts. Aboriginal crafts included pottery, basket 
making and mat weaving, porcupine quillwork, and painted 
representational art applied to tanned hides, robes, clothing, 
and containers. After European contact, the Hidatsa incor- 
porated bead manufacture and beadwork as crafts, which, 
along with quillwork and quiltmaking, are currently prac- 
ticed. 


Trade. In precontact times the Hidatsa carried on an im- 
portant trade with nomadic tribes, exchanging maize and 
other garden produce for dried meat and leather products. 
Historic trade in horses and European technology such as 
firearms, iron hoes, metal arrowpoints, and beads was super- 
imposed onto this precontact intertribal trade system. 
Hidatsa villages served as trading centers where numerous 
tribes would come to exchange goods. The trade in horses was 
especially lucrative as the Hidatsa amassed short-term sur- 
pluses in horses, which served as capital for barter. 


Division of Labor. Prior to the reservation period, Hidatsa 
women were primarily responsible for farming, including 
clearing fields, harvesting, and processing vegetables. Women 
also constructed the earthlodges, with men assisting in heavy 
labor. Women made pottery and baskets, butchered game an- 
imals and processed hides into clothes, tipi covers, robes, and 
other accoutrements. They also engaged in beadwork and 
quillwork. Men hunted, fished, conducted warfare, trapped 
eagles, and conducted religious rituals. The alteration of the 
Hidatsa economy during the reservation period resulted in 
men becoming storekeepers, farmers, ranchers, and ministers. 


Land Tenure. In aboriginal times, hunting and timber- 
bearing lands were theoretically open to all within the 
Hidatsa tribe, although each village does appear to have had 
favored areas that were open to other villages by request. 
Ownership of garden lands was vested in local clan segments, 





with individual extended family households exercising rights 
of usufruct on lands they cultivated. With the advent of the 
reservation system, Hidatsa lands reverted to tribal ownership 
under the control and supervision of the Bureau of Indian Af- 
fairs (piA). During the 1880s, tribal lands were allotted by the 
BIA to individuals. Today, Hidatsa land on the Fort Berthold 
Reservation is owned by individuals as well as the tribe. 


Kinship 


Kin Groups and Descent. Hidatsa society was divided 
into eight exogamous matrilineal clans. Within each village 
these clans functioned as corporate groups that controlled 
land, arranged marriages, sponsored ceremonies and ritual 
feasts, and generally served to integrate the population. Clans 
were aggregated into two moieties. Depopulation, intermar- 
riage with other tribes and with Whites, and forced accultura- 
tion has resulted in a breakdown of the clan system. 
Kinship Terminology. Hidatsa aboriginal kinship termi- 
nology followed the Crow system. 


Marriage and Family 


Marriage. Traditionally, marriages between members of 
the same clan or moiety were frowned upon. Historic Hidatsa 
villages were agamous, as intervillage marriages were com- 
mon. Marriages functioned as a bond between both individu- 
als and kin groups, and occurred by arrangement, purchase, 
or elopement. Monogamy was rare as polygyny was the pre- 
vailing form of marriage. The sororate and levirate also were 
practiced. Postmarital residence was theoretically matrilocal, 
but depopulation during the historic period resulted in multi- 
local residence as households attempted to widen their strate- 
gies for incorporating male and female residents. 


Domestic Unit. Traditionally, the domestic unit was the 
matrilocal extended family, an earthlodge household consist- 
ing of a core of matrilineally related women. Since reservation 
times the domestic unit has been influenced by the nuclear 
family model, but bilateral extended families are common. 


Inheritance. Traditionally, patrilineal and matrilineal in- 
heritance occurred with the former applying mainly to medi- 
cine bundles. 


Socialization. Aboriginally, much of Hidatsa socialization 
was informal and provided by the matrilineal extended fam- 
ily. Children were reared permissively into male and female 
roles. Generosity, self-reliance, and patience were values in- 
culcated by parents. Males during adolescence and young 
adulthood were taught to be assertive and competitive as 
preparation for warfare and entrance into age-grade societies. 
Fasting, ritual self-torture, and mock combat underscored 
these values. Young girls were taught modesty, diligence, and 
patience in preparation for adulthood and marriage. Today 
cooperation, noninterference, kin support, and tribalism are 
important socialization values. 


Sociopolitical Organization 


Social Organization. Aboriginally, the status and prestige 
of individual Hidatsas depended on personal accomplish- 
ments, acquisition of wealth, and membership in male and fe- 
male age-grade societies. Male status was determined primar- 
ily by hunting skills, war honors, and ownership of medicine 
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bundles. Highest status went to older men who belonged to 
the upper age grades and had fulfilled the social and ceremo- 
nial expectations of Hidatsa society. These men owned the 
important medicine bundles and had great political and so- 
cial influence. As a matrilineal society, women held relatively 
high status, particularly those who belonged to the higher age 
grades and were skilled potters, healers, architects, or basket 
makers. Acquisition of wealth and influence became easier as 
a result of equestrianism and the fur trade. Depopulation and 
acculturation resulted in a breakdown of the age-grade system 
and a shift in status and role determinants to employment op- 
portunities, cash income, education, and church affiliation. 


Political Organization. Prior to about 1797, the Hidatsa 
villages were politically independent, with each village con- 
taining a village council of chiefs made up of influential high- 
ranking men. These were achieved status positions. Each vil- 
lage also contained an age grade called the Black Mouths, 
who served as camp police, administered council decisions, 
and policed bison hunts. After 1797, the Hidatsa villages 
formed an overarching tribal council composed of the most 
distinguished warriors of the three subgroups. This council 
acted as a common cause structure in areas of diplomacy and 
warfare. Today the Three Affiliated Tribes are governed by an 
elected tribal council headed by a tribal chairperson. 


Social Control. Traditionally, social control was a blend of 
informal mechanisms, such as gossip, ostracism, and peer 
pressure, and the formal police functions of the Black Mouth 
society, which had the authority to administer severe punish- 
ments, such as whipping or destruction of property, for violat- 
ing community rules. Today, social control is maintained by 
the tribal courts and tribal police, except in the commission 


of major crimes, such as murder, armed robbery, or arson, 
which fall under federal jurisdiction. 


Conflict. The Hidatsa were by and large an internally 
peaceful and cohesive tribe, although mythology holds that 
the Hidatsa proper and Awaxawi subgroups once fought over 
disputed village settlement areas. In the 1870s, conflict be- 
tween Hidatsa chiefs led to a rift, resulting in the separation 
of a large contingent of Hidatsas, known as the Crow-Flies- 
High band, from the Fort Berthold group. This separation 
lasted for several years before ending in the late 1880s. 


Religion and Expressive Culture 
Religious Beliefs. Traditionally, the Hidatsa believed in a 


pervasive supernatural force that existed in all animate and 
inanimate objects. Through vision experiences, fasting, and 
self-torture, this power could be harnessed by individuals. 
Personal and tribal medicine bundles were the repositories 
and symbolic expressions of the Hidatsa spiritual world. This 
power could be used for good or evil, and successful hunting, 
war exploits, and healing were defined in terms of strong med- 
icine or power. The Hidatsa supernatural world consisted of a 
vast array of human personifications, spirits, game keepers, 
and inanimate forces. Three important culture heroes in 
Hidatsa origin traditions are Charred Body (founder of the 
Awatixa Hidatsa), First Creator, and Only Man (both of 
whom created the earth in Awaxawi tradition). The Awatixa 
are believed to have descended from the sky, led by Charred 
Body, whereas the Awaxawi are believed to have emerged 
from the underground after the earth was created. 
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Religious Practitioners. Religious and medical practition- 
ers were those men and women who held special medicine 
bundles and associated songs and rites. Many of these bun- 
dles dealt with specialties such as buffalo calling, healing of 
wounds, or child birth. “Priests” were those influential older 
men who held the important clan and tribal bundles, which 
gave them control of major mythological and ceremonial 
knowledge. They were charged with maintaining harmony be- 
tween the tribe and the array of supernatural forces and spir- 
its. Since the reservation era, many Hidatsas have converted 
to various denominations of Christianity, and some have re- 
tained portions of the aboriginal religion. 


Ceremonies. Major ceremonies included the Naxpike or 
the Hidatsa variant of the Sun Dance, the Big Bird rainmak- 
ing ceremony, and the Red Stick buffalo-calling ceremony. 


Medicine. Traditional Hidatsa medicine was a blend of 
practical knowledge in treating ailments and injuries like 
frostbite, wounds, snow blindness, and broken bones and su- 
pernatural intervention through shamanistic healing. 
Hidatsa doctors were paid for their skills, and the healing 
process was accompanied by sacred songs, symbolic healing, 
and sweatbaths. Modern medical etiology and practice now 
dominate among the Three Affiliated Tribes, although tradi- 
tional practices such as the use of the sweatlodge and its asso- 
ciated ritual are still followed. 


Death and Afterlife. Traditionally, at the death of an in- 
dividual, the father’s clan was responsible for making funeral 
arrangements. Forms of disposition included scaffolds, inter- 
ment, and placing the deceased in trees or under rock over- 
hangs. Concepts of the afterlife varied, although generally it 
mirrored earthly existence. Murderers were excluded from the 
villages of the dead and were believed to become aimless wan- 
derers, an eternal banishment. Some Hidatsa (the Awatixa) 
believed that at death one returned to the sky, the origin 
place of the culture hero Charred Body. Others, like the 
Awaxawi, believed that they would return to their traditional 
homeland on Knife River or to their mythical homeland near 
Devils Lake. In general, death was attributed to supernatural 
causes and related violations of ritual prescriptions. 
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Hopi 





ETHNONYMS: Moqui, Tusayan 


Orientation 


Identification. The Hopi are an American Indian group in 
Arizona. The term “Hopi” means “one who behaves” or “one 
who follows the proper way.” 


Location. The Hopi lived aboriginally in the same location 
they now inhabit, the northeastern quadrant of Arizona. 
Their reservation is completely surrounded by the Navajo res- 
ervation. 


Demography. The Hopi tribal enrollment was 6,624 in 
1988. At first contact in 1540, there may have been a similar 
number. The population estimate in 1887 was about 2,200. 
Until recently, intermarriage with outsiders was rare, with 
only an occasional Navajo or person from another tribe mar- 
rying in. 

Linguistic Affiliation. The Hopi language belongs to the 
Shoshonean branch of Uto-Aztecan. There are minor dialec- 
tical differences among the three Mesas (First, Second, and 
Third) on which Hopi villages are situated. 


History and Cultural Relations 


Hopi culture as known from the time of first contact came 
out of long tradition of Pueblo and pre-Pueblo culture, 
known archaeologically as Anasazi. Francisco Vasquez de 
Coronado’s expedition in 1540 brought them their first con- 
tact with the Spanish. After a few other brief contacts, three 
missions were established, the first in 1629. These were de- 
stroyed in the Pueblo Revolt of 1680; after that date, there 
was little effort toward resuming contact and the Hopi were 
left alone. Contact with Americans began in the early nine- 
teenth century and became intensive after 1850. An agency 
under the Department of the Army was established at Keams 
Canyon, near First Mesa, in 1873, and a reservation was set 
up in 1882. The first school was opened in 1887, and school- 
ing became a central issue in the early factions of “Hostiles” 
and “Friendlies,” or those opposed to or favorable toward ac- 
commodation with the Americans. Oraibi, the largest Hopi 
village, split in 1906 with much acrimony over this and other 
issues. A tribal constitution was adopted in 1936, providing 
for a tribal council with elected representatives from each 
village. 


Settlements 


The Hopi lived in compact villages, ranging in population 
from less than a hundred to perhaps two thousand persons. 
In 1850 there were seven villages; now there are eleven. 
Today as formerly, houses cluster about a central plaza where 
public ceremonies take place. Interspersed among the houses 
are kivas, or ceremonial chambers, which function as centers 
for esoteric ceremonies and as clubhouses for men. Tradi- 
tional houses were built of stone and plastered with mud. 
Today, many people live in housing constructed of modern 
materials. 


Economy 


Subsistence and Commercial Activities. Aboriginal 
Hopis were horticulturalists, hunters, and gatherers. The 
major crop was maize. Hopis traded widely with neighboring 
peoples and were well known for the textiles that men wove of 
the cotton they grew. European articles were accepted and 
traded; and after coming under American rule, Hopi partici- 
pated enthusiastically in wage labor and established numer- 
ous small businesses. Today, wage labor, commercial cattle 
ranching (begun in the 1920s), pensions, and welfare are 
major economic resources for those who live on the reserva- 
tion. Commercial craft production has been a supplementary 
source of income for both men and women since the 1860s, 
and tourism is a major source of income for a small percent- 
age of the population. Dogs were used for hunting aborigi- 
nally. Sheep and cattle supplemented hunting until the early 
twentieth century. 


Industrial Arts. Cotton garments were woven for home 
consumption and external trade. Basketry was important for 
home use and for ceremonial exchange. Painted pottery, a 
traditional craft that had fallen into decline, was revived as a 
commercial craft in the late nineteenth century. Modern 
clothing, tools, and household goods began to be used in the 
late nineteenth century. Today, the traditional crafts are 
made for ceremonial use, sale, and to some degree household 
decoration. 


Division of Labor. Men did most of the subsistence labor, 
in addition to weaving textiles and working wood and leather. 
Women performed mainly processing tasks and made pottery 
and baskets. After contact, both sexes took advantage of 
wage labor opportunities on and off the reservation. Today, 
women and men hold a variety of jobs in teaching, adminis- 
tration, clerical tasks, and commerce as well as skilled and un- 
skilled labor. Both sexes did and do perform ritual activities. 


Land Tenure. Land close to the village was owned by 
clans and was divided up among matrilocal clan households. 
Men cultivated land they received through their wives, and 
the harvested crops belonged to their wives. In addition, plots 
of land accompanied certain ceremonial positions. Since the 
horse and wagon and later the pickup truck were introduced, 
men have cleared fields in unclaimed territory farther from 
the village. These become their private property, which is 
often passed on to their sons. 


Kinship 


Kin Groups and Descent. Hopi society is divided into 
exogamous matrilineal ranked clans, the number varying over 
time. Clans are associated into exogamous phratries. Clans 
own farmland close to the villages and claim eagle-nesting 
grounds away from the village where eagles are captured for 
ceremonial use. High-ranking clans control ceremonial and 
traditional political offices and are in charge of ceremonies. 
Clan affairs are directed by a male and female pair, the clan 
elder and the clan mother. The elder is responsible for direct- 
ing any male activities and ceremonies controlled by the clan 
and for representing the clan to the village, particularly in 
land boundary disputes. The clan mother directs female ac- 
tivities and ceremonies, makes the final decision in clan land 
distribution, and is responsible through prayer and ritual for 
the well-being of clan members. Although most clans are rep- 
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resented in most of the villages, each clan is a corporate group 
only within its village. Today, the importance of clans has di- 
minished as land ownership and political office are achieved 
through other means, although clans are still active in cere- 
monial matters and exogamy is still the norm. 


Kinship Terminology. Hopi kin terms follow the Crow 
system. 


Marriage and Family 


e. Marriage was monogamous and was believed to 
last into the afterlife. In theory, people chose their own 
spouses, but high-ranking families to some extent controlled 
the marriage choices of their children. The marriage cere- 
mony involved a short period of groom-service by the bride 
and an elaborate exchange of goods from both sides. The 
leading families of high-ranking clans tended to intermarry. 
Today, social class rather than clanship is a factor in selecting 
mates as it is in mainstream society, and some persons marry 
Whites or Indians of other tribes whom they meet at college 
or at work. Matrilocal residence was the rule. By the mid- 
1920s, a number of people lived in neolocal households, 
which predominate today. Marriages dissolved with some fre- 
quency. Sexual fidelity was expected, but infidelity was 
known and often a subject of gossip and conjecture. It was 
not punished, though separation frequently resulted. 


Domestic Unit. During the early nineteenth century, the 
small extended family was probably most common. By the 
late nineteenth century and into the twentieth, the matrilocal 
stem family was the accepted form, with usually the youngest 
daughter remaining as older daughters and their husbands 
built houses contiguous or near to the maternal home. 


Inheritance. Clan land and ceremonial and political posi- 
tions pass within the clan. Livestock usually goes from par- 
ents to children of both sexes, most commonly sons. Daugh- 
ters inherit houses. 


Socialization. Early socialization was permissive. After 
about age four, children were expected to begin to do small 
tasks and were shamed or threatened if they did not obey. 
Boys were treated more harshly than girls, the preferred sex. 
From the 1880s to about the 1920s, there was much conflict 
over sending children to school, and even children eager to go 
were sometimes taken out to work on the family farm or to 
prevent them from being acculturated. In recent years, educa- 
tion has been recognized as valuable. 


Sociopolitical Organization 


Social Organization. The Hopi community could be seen 
as a federation of ranked clans. Upward mobility by a clan oc- 
curred when a lower-ranking clan took over the position of a 
higher-ranking one within the phratry. Women were equal to 
men, each gender having its own area of control: women con- 
trolled most aspects of the economy through their control 
over land and produce, and men controlled most aspects of 
village decision making. The ideology of gender gave women 
a higher value than men. Sexual equality still exists, although 
gender roles have changed considerably. 


Political Organization. Prior to the late nineteenth cen- 
tury, each village was autonomous and was governed by a 
chief and a council of elders from the leading clans. The 


150 Hopi 


major areas of political discussion were clan land disputes, 
over which the chief had final adjudication, and warfare. 
Every man belonged to a kiva, which he used as a social club; 
and through kiva discussions the village leaders could read 
village opinions. Women played an active, although indirect, 
role in decision making, as men represented the wishes of sis- 
ters and wives as well as their own. The traditional system was 
undercut by the reservation system and suffered a death blow 
with the establishment of an elected tribal council. 


Social Control. Before contact, control was probably in- 
formal: gossip, teasing, fear of being labeled a witch, and 
mocking by ceremonial clowns at village ceremonies. Today, 
local crimes and misdemeanors are handled through the tri- 
bal court system. Serious crimes like murder are adjudicated 
in federal court. 


Conflict. Before American domination, war sometimes 
erupted between villages over land boundaries or vengeance. 
Navajos raided Hopi villages from the 1700s until they were 
pacified in the late nineteenth century. Warfare involved all 
village males under the leadership of the hereditary war chief. 
Since American pacification, much conflict within and be- 
tween villages is expressed in terms of acceptance or rejection 
of accommodation to White ways, although its causes may lie 
elsewhere. In recent years, conflict with Navajos has intensi- 
fied as the two tribes dispute their share of jointly held land, 
but this time the conflict is being resolved through the U.S. 
federal court system rather than by warfare. The Hopi have a 
reputation for nonviolence, but domestic and other forms of 
interpersonal violence seem to have increased in recent years. 


Religion and Expressive Culture 


Religious Beliefs. The Hopi universe consists of earth, 
metaphorically spoken of as “our mother,” the upper world, 
and the under world from which the Hopi came and to which 
their spirits go after death. Although the concept of original 
creation is unclear, there are various accounts of the Emer- 
gence into this present world from three preceding ones, the 
place of emergence, or the sipapu, being located in the Grand 
Canyon. Each of the preceding worlds came to an end be- 
cause of some evil done by witches, and the present world will 
someday come to an end also. In order to forestall this and to 
keep the world in harmony, ceremonies are performed by cer- 
emonial societies and by kiva members. The universe is bal- 
anced between a feminine principle, the earth, and a mascu- 
line one, manifested in the fructifying but dangerous powers 
of sun, rain, and lightning. Evil is caused by the deliberate ac- 
tions of witches, called “two-hearts” because they have bar- 
gained away their hearts for personal gain and must steal an- 
other’s heart to prolong their own lives. When a ceremonial 
leader is believed to “steal” the heart of a relative to ensure 
that the ceremony will be successful, there is an element of 
magical human sacrifice in this belief. 

There are three major classes of supernatural. The most 
individualized are the gods and goddesses, each having his or 
her special area of concern. Figures or impersonations of 
these deities are used in ceremonial activity. The next cate- 
gory is the kachinas. A few of the kachinas are individuals, 
but most of them are classes of beings each with its different 
character and appearance. In kachina dances the dancers 
wear the costume appropriate to the kachina type they por- 


tray. Some types are more popular than others; new ones are 
invented and old ones drop out of use. Finally, there are the 
generalized spirits of natural objects and life-forms, who will 
be offended if one of their earthly representatives is treated 
improperly. Thus, when a game animal is killed, its spirit, and 
the generalized spirits of that animal type, must be placated. 


Religious Practitioners. The leaders of the clans that con- 
trol ceremonies are the chief priests or priestesses of these cer- 
emonies and clan members take leading roles in them. Every 
Hopi is initiated into one of the two kachina societies, which 
are responsible for putting on the kachina dances. In former 
times, every man joined one of the four fraternities that put 
on the Emergence ceremony, and most women joined one of 
the three sororities. There are also special-purpose societies, 
controlled by clans but open to membership to anyone in the 
village, which conduct ceremonies. Villages vary in the num- 
ber of societies still in existence, but all put on kachina 


dances, which are organized through kiva membership. 


Ceremonies. The Hopi follow a ceremonial calendar de- 
termined by solar and stellar positions. The ceremonial year 
begins with Wuwtsim, the Emergence ceremony, in Novem- 
ber. Soyal, occurring at the time of winter solstice, is con- 
ducted by the village chief, and its officers are the men hold- 
ing the leading ceremonial positions in the village. It is at this 
time that ceremonial arrangements for the coming year are 
planned. Powamuya, in February, is a planting festival in 
which beans are sprouted in the kivas in anticipation of the 
agricultural season. This is a great kachina festival, with many 
types being represented. Kachina dances begin after Soyal 
and continue until July, when Niman or Home Dance is held. 
This celebrates the return of the kachinas to their unearthly 
homes in the mountain peaks and the under world. Snake- 
Antelope and Flute Dances alternate biennially in August, 
the first emphasizing war and the destructive element and the 
second emphasizing the continuity of life after death. In Sep- 
tember, Mamrawt, or the principal women’s ceremony, is 
held. This contains many elements found in Wuwtsim. The 
other women’s societies hold their ceremonies in October. 
Along with these ceremonies, there are some that are held 
only from time to time and others that have been defunct for 
many years. In addition, there are many small rituals. Ac- 
counts of the late nineteenth century indicate that hardly a 
day passed without some ritual activity taking place some- 
where in each village. While ceremonies have specific pur- 
poses, all are in some way thought to bring rain, which is val- 
ued both for itself. and as a symbol of abundance and 
prosperity. The kachinas, especially, are rain-givers. Kachina 
dances are joyous public events, consisting of carefully chore- 
ographed dance sets interspersed with comical performances 
of clowns. The clowns, like ignorant children, mock every- 
thing and understand nothing. Social deviants are shamed by 
the clowns’ mockery. 


Arts. Traditional objects are produced as art objects as well 
as for use. Kachina dolls, nonsacred representations of ka- 
chinas given to girls and women as symbols of fertility and for 
toys, became tourist items in the late nineteenth century and 
have undergone several stylistic revisions since then. Modern 
techniques of silverwork were introduced by American artists 
associated with the Museum of Northern Arizona in Flagstaff 
in the 1920s. Using Hopi designs, this is a flourishing craft. 
There are several contemporary Hopi painters in oil and other 


media, as well as poets and art photographers. Aesthetic stan- 
dards for dance, song, and costume are high and clearly artic- 
ulated. 


Medicine. Sickness can be brought on by witchcraft, by 
contact with dangerous forces like lightning, or, more com- 
monly, by sad or negative thoughts, such as anger or jealousy, 
which disturb the harmony of the body. Curing is done by 
shamans who diagnose and heal the ailment or by members 
of ceremonial societies that control the cures for certain dis- 
eases. Today, most Hopis make use of government hospitals 
along with native home remedies and shamanistic treatment. 


Death and Afterlife. A peaceful death in old age is a natu- 
ral death. Other deaths may be attributed to witchcraft or the 
other factors causing disease. Burial by a son or other close 
relative is completed as soon as possible outside of the village. 
During its journey to the under world, the spirit of the dead 
may try to induce others to come with it, and various rites 
protect against this. Once safely in the under world, the dead 
are friendly to the living and will return to earth along with 
the kachinas to bring rain. 
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Hopi-Tewa 





ETHNONYM: Tano 

The Hopi-Tewa are a Tewa-speaking American Indian 
group who live in the pueblo of Hano on First Mesa on the 
Hopi Indian Reservation in northeastern Arizona. From the 
fourteenth to the seventeenth centuries the ancestors of the 
Hopi-Tewa occupied several pueblo communities in the Gali- 
steo Basin, south of present-day Santa Fe, New Mexico. In 
the fourteenth century their ancestors are estimated to have 
numbered between fourteen hundred and four thousand 
people. 

About 1692, following the return of the Spanish after 
the Pueblo Revolt of 1680, many Tano took refuge among 
their northern neighbors, the Tewa. About 1696 some Tano 
migrated to Hopi territory and settled there, establishing the 
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pueblo of Hano (Tewa Village) on First Mesa; thereafter they 
are known as the Hopi-Tewa. The Hopi-Tewa maintained 
much of the Tano cultural pattern, but added herding to their 
economic activities and some Hopi elements to their own re- 
ligious beliefs and practices. In 1975 the Hopi-Tewa num- 
bered about 625 and were located in several villages in north- 
eastern Arizona. 

The Hopi-Tewa were primarily horticulturalists who 
raised maize, beans, and squash; however, hunting and gath- 
ering were also important in their subsistence pattern. Herd- 
ing, horticulture, and other traditional activities remained 
the subsistence base for the majority of the Hopi-Tewa up 
until the 1950s. Since that time wage work has increasingly 
become the most important source of income and subsis- 
tence. Hopi-Tewa society was organized into matrilineal, ma- 
trilocal, exogamous clans. Clan affiliation determined mem- 
bership in one of two kiva groups, and the winter solstice 
ceremony was the most important religious rite. 

See also Tewa 
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Huma 


The Huma (Houma, Sabirie) lived on the east side of the 
Mississippi River near the present Louisiana-Mississippi bor- 
der. They are now settled in several communities around 
Houma, Louisiana, in Terrebonne and Lafourche parishes. 
They speak a Muskogean language and numbered 2,221 in 
1966, 2,600 in 1980. 
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Hupa 





ETHNONYMS: Hoopa, Nabiltse, Natano, Trinity Indians 

The Hupa are an American Indian group who lived at 
the time of contact and continue to live on the lower course 
of the Trinity River in northwestern California. Culturally, 
they were closely related to the neighboring Yurok and Karok 
and the Chilula, Whilkut, and South Fork Hupa, the latter 
three no longer existing as distinct cultural entities. At the 
time of contact in 1850 there were about 1,000 Hupa. In 
1980 there were 1,502 Hupa living on the 84,703-acre Hoopa 
Valley Reservation in Humboldt County, California. Hupa is 
an Athapaskan language and is still spoken by many people, 
though English is the primary language for most Hupa today. 
The Hupa have successfully retained their cultural identity 
while benefiting financially from participation in the main- 
stream economy. The annual tribal income is about $1.5 mil- 
lion, with some 80 percent derived from forestry, and the 
Hupa enjoy the highest standard of living of all California In- 
dian groups. First contact with Whites was in 1850 when 
White gold miners moved into northern California. In 1864 
the Hoopa Valley Reservation was authorized by Congress, 
and the Hupa began a steady transition from a life based on 
fishing and acorn gathering to one based first on farming and 
livestock raising and finally to one based on logging, millwork 
and other types of wage labor. 

The traditional economy was based on fishing for salmon 
and the gathering of acorns for processing into flour. The 
twelve Hupa villages were located about a mile apart from one 
another along the Trinity River. Each village contained a 
number of cedar-plank dwellings, each housing a nuclear 
family of about seven people, and several sweat lodges. The 
residential family was the basic social group, though several 
such patrilineally related units often lived in the same village 
and cooperated in various activities. There was no political 
organization at either the village or the tribal level and no tri- 
bal leadership. Today, tribal affairs are managed by an elected 
seven-member tribal council and a tribal chairman elected by 
the council. Though lacking true social classes, the Hupa 
were much concerned about individual wealth and the pres- 
tige that such wealth carried with it. With missionary activity 
commencing soon after contact, many Hupa converted to 
Christianity, though traditional dances are still performed, 
including the White Deerskin and Jumping renewal dances, 
which are performed every other year. 

See also Karok, Yurok 
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Huron 





ETHNONYMS: Huron of Lorette, Wendat, Wyandot 

The Huron were a confederacy of Northern Iroquoian- 
speaking American Indians who in the early seventeenth cen- 
tury were located southeast of Georgian Bay in present-day 
Ontario, Canada. At that time they numbered about thirty 
thousand, but following smallpox epidemics in the 1630s 
were reduced to about ten thousand by 1639. 

In 1648 and 1649 the Huron confederacy was destroyed 
by the Iroquois in a war for control of the fur trade. After their 
defeat the Huron dispersed, with some joining other tribes or 
being adopted by the Iroquois. One group of the defeated 
Huron took refuge with Jesuit missionaries and were eventu- 
ally established on a reserve near Quebec, Canada, in 1697. 
They became known as the Huron of Lorette. In the eight- 
eenth century a small group of Huron known as the Wyandot 
who had fled west after the defeat of the confederacy settled 
in Ohio and southeastern Michigan. Later, in the early 
1840s, the Wyandot were forced to remove to Kansas. In 
1857 and 1858 the Wyandot removed once again to Okla- 
homa and settled on land given to them by the Seneca. In the 
1980s the Wyandot in Oklahoma and the Huron of Lorette 
numbered about two thousand. 

The annual cycle of Huron subsistence activities in- 
cluded deer hunting, fishing, gathering, and the cultivation of 
maize, beans, squash, tobacco, and other crops. The Huron 
were strategically situated in the indigenous trade networks 
connecting farming peoples to their south and hunting peo- 
ples to their north, and thus trade was also an important part 
of their economy. Agriculture and gathering were the respon- 
sibility of the women; the men were responsible for trading, 
hunting, fishing, and warfare. 

Huron society was organized into eight exogamous ma- 
trilineal clans, which cut across tribal and village boundaries. 
Each localized clan segment had a civil and a war chief. Vil- 
lage affairs were governed by independent war and civil coun- 
cils made up of the senior warriors and elderly men of the clan 
segments. In the village councils the civil and war chiefs of 
the clan segments acted as spokesmen, and decisions were 
made by consensus. Above the level of the village the Huron 
were organized into four or five tribes united by a council of 
clan segment chiefs from each of the villages. The tribal 
council met at least once every year and could be brought to- 
gether on the initiative of the clan segment chiefs on any mat- 
ters involving the interests of more than one village. 

The Huron believed that all animate and inanimate 
things had a spirit, the most powerful of which was the spirit 
of the sky controlling the wind, seasons, and other natural 
phenomena. In addition, they were greatly concerned with 
the interpretation of dreams, which were viewed as omens or 
the desires of one’s soul that would result in illness if left un- 
fulfilled. Shamans served to interpret and fulfill dreams and 
cure illness. 


Bibliography 


Delage, Denys (1982). “Conversion et identité: Le cas des 
Hurons et des Iroquois (1634-1664).” Culture 2:75-82. 


Tooker, Elisabeth (1964). An Ethnography of the Huron Indi- 
ans, 1615-1649. U.S. Bureau of American Ethnology Bulle- 
tin no. 190. Washington, D.C. 


Hutterites 





ETHNONYM: Hutterite Brethren 


Orientation 


Identification. The Hutterites in Canada and the United 
States are a Germanic people with origins in the Swiss Ana- 
baptist movement that developed between 1525 and 1536 
during the Reformation. Along with the Old Order Amish 
and Mennonites, the two other Anabaptist groups in North 
America, the Hutterites reject childhood baptism, are paci- 
fists, maintain a closed religious community, and reject full 
participation in the Canadian and American societies. Un- 
like the two other Anabaptist groups, however, the Hutterites 
strictly adhere to community ownership of property and com- 
munal living patterns in farm communities (colonies) of from 
60 to about 150 people each. Since settling in North Amer- 
ica, the Hutterites have divided into three Leut (groups of 
colonies): the Dariusleut (mostly in Alberta, Saskatchewan, 
and Montana), the Schmiedeleut (mostly in Manitoba and 
South Dakota), and the Lehrerleut (in Alberta, Montana, 
and Saskatchewan). 


Location. Hutterites (colonies) are found mainly in the 
provinces of Alberta, Manitoba, and Saskatchewan in Can- 
ada (253 colonies in 1989) and the states of South Dakota, 
Montana, North Dakota, Washington, and Minnesota in the 
United States (103 in 1989). Because of a high birth rate and 
a desire to keep colonies small, new colonies are regularly 
being formed. 


Demography. About 1,265 Hutterites fled to what is now 
South Dakota from Russia in 1874. Only 443 chose to live 
communally. The population has increased to 31,521 in 
1990. The rapid population growth at a rate of 4 percent per 
year is attributable to a high birth rate (completed family size 
of nine children) and a low attrition rate (less than 2 per- 
cent). Few outsiders are recruited through conversion and the 
Hutterites do not missionize. 


Linguistic Affiliation. The Hutterites speak the Huttrish 
dialect of German, use biblical High German in religious 
services, and speak English with outsiders. 


History and Cultural Relations 


The first Hutterites were religious refugees who fled from the 
South Tyrol to Moravia (in what is now Czechoslovakia) and, 
as followers of Jacob Hutter, chose to hold their material 
goods in common. Hutter organized them into colonies 
(Briiderhéfe) of married adults and their children to live com- 
munally, a pattern of social organization that has remained a 
basic feature of the Hutterite culture since that time. As Ana- 
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baptist refugees flocked to Moravia, the early Hutterites man- 
aged to survive persecution and flourish, growing to over 
twenty thousand adherents by the early 1600s. Since 1590, 
however, the Hutterites have been a regular target of religious 
persecution, which precipitated a series of relocations first to 
Slovakia, then Hungary, then Romania, and finally to Russia 
in 1770. In the 1870s the group left Russia and settled in Da- 
kota Territory, or what is now South Dakota. Their final mass 
relocation ocurred during World War I when the men were 
persecuted for refusing military induction and all but one col- 
ony fled to Canada (during World War II Hutterite men per- 
formed alternative service). After the war, some colonies 
moved back, but the bulk of the population has remained in 
the plains provinces of Canada. 

As suggested by their frequent forced relocations, Hut- 
terite relations with mainstream society have often been less 
than friendly and the Hutterites have often been the target of 
violence. Their residential isolation, communal social and 
economic organization, Anabaptist beliefs, and economic 
success combined with the economic necessity of routinely 
interacting with outsiders have produced tense, distant Hut- 
terite/non-Hutterite relations, which continue today. The de- 
sire of outsiders to develop Hutterite land and the issue of 
compulsory education are two recent sources of conflict. 


Settlements 


For the Hutterites, the colony is the center of their world, and 
each must be laid out in accord with the basic principles of 
order and proper relationships. The colonies are named and 
are essentially large, self-sufficient prairie farms usually lo- 
cated not too close to one another so as to reduce friction but 
not too far so as to inhibit the exchange of services. Colonies 
are also located away from towns, although near enough that 
Hutterites can conveniently shop for equipment and sup- 
plies. Each colony has about fifty buildings including long- 
houses with three-room family apartments, a central kitchen, 
a kindergarten, school buildings, shops, sheds, and barns. 
Most colonies do not have a separate church building and 
services are usually held in a school building or community 
dining hall in the kitchen building. Colony landholdings 
range from a few thousand to sixteen thousand acres of land. 
When colonies reach their optimal size (about 130 to 150 
people) a “daughter” colony is formed through a carefully 
planned and managed process, with half the costs borne by 
the parent colony. 


Economy 


Subsistence and Commercial Activities. Owing to their 
use of highly mechanized farming techniques, a large work 
force, and fertile land, Hutterite colonies are very efficient 
and productive. Barley, wheat, oats, and hay are major crops, 
used primarily to feed the colony livestock with the excess 
sold for cash. Beef and dairy cattle, pigs, chickens and eggs, 
geese, turkeys, and sheep are raised and their products used in 
the colony and sold. The colonies are carefully planned and 
managed business enterprises with most decisions made in 
consideration of the supply and demand of the external 
economy. 


Industrial Arts. Production of crafts for sale is no longer 
important, although bookbinding, clock repairing, tinsmith- 
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ing, shoemaking, furniture making, and other industrial arts 
are sources of income for some colonies. 


Trade. Although the colonies are largely self-sufficient, 
they are integrated into the U.S. and Canadian economies 
through the sale of farm products and services and the pur- 
chase of equipment and raw materials. Cooperation in the 
loaning of services and materials is common between colo- 
nies located nearby, and especially between parent and 
daughter colonies. 


Division of Labor. All people able to work are expected to 
do so. Work is allocated on the bases of age, sex, and author- 
ity patterns. In general, men do the income-producing work, 
while women handle the domestic chores. 


Land Tenure. All land, buildings, and productive equip- 
ment is purchased and owned by the colony. A fairly detailed 
though flexible set of rules govern the distribution and owner- 
ship of material goods by individuals. Personal property is de- 
fined by the Hutterites as something given to the individual 
by the colony for the person to use, not to own. 


Kinship, Marriage and Family 


Kin Groups and Descent. The recognized kin groups are 
the nuclear family, the patrinomial family (kin with the same 
surname), and clans (intermarrying family lines). Leuts are 
considered not kin groups but, rather, historical branches of 
the same large group. Brothers and their father often cooper- 
ate in many activities. Descent is bilateral with a patrilineal 
emphasis. 


Marriage. Marriage is colony exogamous and Leut en- 
dogamous. Within these bounds, freedom of choice of 
spouses is the norm, although sibling exchange marriages are 
preferred. Postmarital residence is patrilocal, and a woman’s 
ties to her family are usually overridden by patriarchal author- 
ity patterns. Divorce is not allowed. 


Domestic Unit. The nuclear family is the primary residen- 
tial unit, occupying an apartment in one of the longhouses. It 
is not, however, the primary economic unit nor the primary 
arena for socialization. Patriarchal authority is the norm and 
the in-marrying wives are greatly influenced both by their 
husbands and their mothers-in-law. Large families are 
strongly encouraged. 


Inheritance. As there is no ownership of personal prop- 
erty, there is no inheritance. 


Socialization. Children are seen as gifts of God who be- 
long to the colony and ultimately to the church. Thus, much 
of child rearing and socialization occurs in the colony con- 
text. Hutterite values and ways are taught and reinforced in- 
formally through participation in colony activities and for- 
mally through school attendance. Kindergarten children 
(ages three to five) attend Klein-Schul and schoolchildren 
(ages six to fifteen) attend German school (Gross-Schul), En- 
glish school, and Sunday school. Except for English school, 
the emphasis in school is on inculcating Hutterite values and 
ways of life. English school is taught by a non-Hutterite, 
though various restrictions are placed on the curriculum and 
teaching methods so as not to contradict Hutterite teachings. 


Sociopolitical Organization 
Social Organization. The basic social unit is the colony. 


Colonies are communal organizations where equality and the 
meeting of group rather than individual needs are core values. 
Sex and age are important determinants of authority pat- 
terns, with these patterns evident in the social organization of 
virtually all colony activities. Community integration is 
achieved through communal song, prayer, and worship as 
well as through the cooperative nature of economic activities. 


Political Organization. There is no overarching political 
structure governing all Hutterites, though each of the three 
Leut has an elected head elder. Within each colony, there is a 
clear authority structure: (1) the colony; (2) the Gemein 
(church) composed of all baptized adults; (3) the council of 
five to seven men which serves as the colony’s executive 
board; (4) the informal council of some council members 
which makes day-to-day decisions; (5) the head preacher 
(“elder”) who serves as the contact with the outside world; 
and the Diener der Notdurft (steward or boss) who is the eco- 
nomic manager of the colony. 


Social Control and Conflict.  Hutterite socialization is de- 
signed to produce responsible, submissive, hardworking 
adults who can live cooperatively in the communal colonies. 
Social control is maintained through the daily reinforcement 
of these behaviors and adherence to the well-defined rules 
governing authority and decision making. Misconduct is han- 
dled through a progression of sanctions, from individual re- 
proach to a hearing before the council to excommunication 
followed by reinstatement. Shedding the blood of another 
and deserting the colony are the worst crimes, neither of 
which can be forgiven. No murder has ever occurred among 
the Hutterites. Alcohol abuse has been a minor social prob- 
lem since the 1600s. 


Religion and Expressive Culture 


Religious Beliefs. Hutterite religious beliefs are the major 
force shaping their values and behavior. Hutterite religion 
follows Christianity, with some significant differences in be- 
lief and practice. The major difference is the Hutterite belief 
that humans can be “saved” or “returned to God” only 
through communal living in a Christian community. The 
universe is seen as composed of a heaven (Himmel) and a 
lower part composed of earth (Erde) and hell (Ort des Gef- 
angniss). God is seen as omnipotent. 


Religious Practitioners. The head preacher of each col- 
ony is responsible for all aspects of colony life. He is super- 
vised by his colony church and other colony head preachers 
in his Leut. Head preachers are always men and only baptized 
men may vote on colony issues and select leaders. The head 
preacher is assisted by an assistant preacher. 


Ceremonies. The evening church service is an integral 
part of Hutterite life. Services are led by the head preacher 
and involve the singing of hymns, a sermon, and prayer. Sun- 
day services are somewhat more involved and elaborate, and 
in many colonies Sunday is a day of rest and no or little work 
is performed. The major annual spiritual event is Holy Com- 
munion, taken by all baptized men and women on the day 
after Easter. Church attendance generally requires the wear- 
ing of special church clothes. Baptism at about age nineteen 


for women and from ages twenty to twenty-six for men is the 
most important rite of passage for Hutterites. It signifies adult 
status, is a prerequisite for marriage, and often creates closer 
bonds between the now-adult children and their parents. 


Arts. Traditional crafts such as pottery making and deco- 
rative sewing have now largely disappeared, though clothing 
style is an important indicator of Leut identity. Sports and 
dancing are virtually absent, and individual hobbies tend to- 
ward productive activities such as electrical wiring. Singing is 
the central expressive activity. Hutterites sing in church, at 
school, at home, and during group activities. There is a rich 
and varied repertoire of songs and hymns. 


Medicine. Medical care is largely free of religious content 
and physicians are routinely used. Hutterite chiropractors are 
used by both colony members and outsiders. The Hutterites 
have been the object of intense study by mental health re- 
searchers and display an unusually high incidence of affective 
psychoses and low incidence of schizophrenia when com- 
pared to other groups and the U.S. population in general. 
The Hutterites also display a culture-specific disorder called 
Anfechtung, characterized by a feeling of having sinned. 
Treatment is through talk with the preacher, prayer, and con- 
fession, usually producing a cure. 

Death and Afterlife. Death is seen as the step leading to 
paradise for those who have lived a faithful life. Burial usually 
follows three days after the death and is preceded by a wake 
and an in-gathering of colony members and baptized mem- 
bers of other colonies. The communal life provides emotional 
support for the family of the deceased. 
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Iglulik Inuit 





ETHNONYMS: Aivilingmiut, Iglulingmiut, Tununirmiut 

The term “Iglulik” refers to the Iglulingmiut, Aiviling- 
miut, and Tununirmiut, Inuit-Inupiaq-speaking peoples lo- 
cated north of Hudson Bay in the Canadian Northwest Terri- 
tories. Formerly, the Iglulik ranged over a wide territory that 
included parts of northern Baffin Island, Melville Peninsula, 
and northern Southampton Island. In the 1820s they num- 
bered between four hundred and six hundred, approximately 
the same as in the 1980s. 

The Iglulik were in contact with Whites in the 1820s, but 
it was not until regular visits by whaling crews during the sec- 
ond half of the nineteenth century that contact had a signifi- 
cant impact on their way of life. After 1920 acculturation was 
accelerated with the establishment of Hudson’s Bay Com- 
pany trading posts and Anglican and Catholic mission sta- 
tions, and the presence of the Royal Canadian Mounted Po- 
lice. Since the 1960s the number of Iglulik who depend on 
hunting and gathering for their livelihood has been diminish- 
ing rapidly as adults find employment in the mining and oil 
industries. 

Traditionally, the Iglulik engaged in a seasonal pattern of 
subsistence activities and movement involving whale, seal, 
and walrus hunting in the summer, caribou hunting and 
salmon and trout fishing in the autumn, seal hunting on the 
sea ice in the winter, and seal and walrus hunting in the 
spring. Kayaks and umiaks were employed in the summer 
hunting of marine animals, and caribou were stalked and 
killed with bows and arrows or driven into the water and 
speared from kayaks. Birds, foxes, wolves, and polar bears 
were also hunted. 

The nuclear family in which the husband was food 
provider and toolmaker and the wife was cook and clothes- 
maker was the basic unit of Iglulik society. Formerly, when 
the Iglulik moved inland in the autumn to hunt caribou and 
fish, they assembled in small camps of several families each. 
The camp’s leader or leaders were respected and mature men 
who advised the camp with regard to group movements and 
subsistence activities. 

Shamans cured the sick and practiced divination by call- 
ing upon the aid of spirits in trances. In some instances a sin- 
gle man filled the roles of both camp leader and shaman. The 
notion of the soul was fundamental to the beliefs of the Iglu- 
lik, and they held that the world around them was populated 
by a host of supernatural beings, ghosts, and spirits. 
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Illinois 


The Illinois, including the Cahokia, Kaskaskia, Michigamea, 
Peoria, and Tamaroa, with the related Mascouten, lived prin- 
cipally along the Illinois and Mississippi rivers in the states of 
Illinois, lowa, and Missouri. The remnants of the Illinois, to- 
gether with the Wea and Piankashaw, now live on or near the 
former Peoria Indian Reservation in northeastern Oklahoma, 
and are largely assimilated with the European-American pop- 
ulation. 

See Miami 
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ETHNONYMS: Deg Hit’an, Inkality, Inkiliki, Ingelete, Inkiliki- 
iugel’nut, Kaiyuhkhotana, Ten’a 


Orientation 


Identification. The Ingalik are an American Indian group 
in Alaska. The term “Inkiliki” in several variations first ap- 
pears in the Russian literature of the 1830s and 1840s. The 
name appears borrowed from Yup’ik Eskimo “Inggqiliq,” a 
general term for Indians of the interior and meaning “having 
louses’ eggs.” Ingalik call themselves “Deg Hit’an” (the peo- 
ple from here). 


Location. At the time of Russian contact in the 1830s the 
Ingalik lived in several villages on the lower Yukon and 
Innoko rivers, and on the middle Kuskokwim River, in south- 
western Alaska. Their territory was bounded by Eskimo 
groups downriver and in the coastal regions, and other Atha- 
paskans upstream—Koyukon on the Yukon, Kolchan on the 
Kuskokwim. Major settlements in historic times included the 
villages of Shageluk on the Innoko, Anvik, Bonasila, and 
Holy Cross on the lower Yukon, Kvygympaynagmyut and 
Georgetown on the middle Kuskokwim. The environment 
was subarctic boreal forest, characterized by short warm sum- 
mers and long cold winters. 


Demography. In the 1830s, the Ingalik had a population 
estimated at between fifteen hundred and two thousand. Fol- 
lowing the introduction of European diseases, numbers fell to 
six hundred by 1900. Particularly devastating was the small- 





pox epidemic of 1838-1839. The present population is over 
five hundred, although this figure does not take into account 
significant intermarriage with Eskimo and other groups. 


Linguistic Affiliation. The Ingalik language is one of the 
Northern Athapaskan languages, a subgroup of the Atha- 
paskan family. There are two dialects, one spoken on the 
Yukon, the second restricted to the Kuskokwim. The Kusko- 
kwim dialect has largely been replaced by other Athapaskan 
languages, Eskimo, and English. The Yukon dialect is pres- 
ently spoken only by the older generation. 


History and Cultural Relations 


The Athapaskan cultures are likely related to microblade tool 
horizons, which appeared in Alaska from Asia around 8000 
Bc. By 4800 B.c., this culture had expanded over much of 
Alaska and northwestern Canada, areas subsequently occu- 
pied by the Northern Athapaskans. Linguistic and cultural 
evidence suggests that the Proto-Athapaskan language was 
that of an interior hunting people, probably centered in the 
eastern Alaskan, upper Yukon River, and northwestern Cana- 
dian cordilleran region. Between 500 b.c. and «.p. 500, Atha- 
paskans expanded into western Alaska and languages began 
to differentiate. Athapaskan core cultural elements included 
an emphasis on upland, big-game hunting, a matrilineal de- 
scent system, commemorative feasts for the dead, semisubter- 
ranean dwellings, and use of snowshoes and toboggans. Fish- 
ing was of secondary importance. As the ancestors of the 
Ingalik moved into riverine areas of southwestern Alaska, 
they came into contact with Eskimos. Exposure to the cul- 
tures of these efficient coastal sea-mammal hunting and fish- 
ing specialists led to considerable Eskimoization of the 
Athapaskan core culture, with the Ingalik adopting a fishing 
economy and a bilateral kinship system. By 1900, through in- 
termarriage with Eskimo, the Kuskokwim Ingalik had ceased 
to exist as a cultural entity, and by 1980, Holy Cross village 
on the Yukon was at least 50 percent Eskimo. 

Situated between Athapaskans and Eskimos, the Ingalik 
traded with both. Following Russian contact, the Ingalik oc- 
casionally visited posts such as Nulato on the middle Yukon 
to trade. Not as warlike as other groups, the Ingalik’s tradi- 
tional enemies were the Koyukon, although there was occa- 
sional friction with Eskimo and the Kolchan. 


Settlements 


The Ingalik established winter villages on major streams, 
often at the mouth of a tributary. A typical village contained a 
single large kashim or semisubterranean ceremonial men’s 
house, five to ten smaller semisubterranean winter dwellings, 
raised pole food caches, and racks for canoes and sleds. Win- 
ter dwellings were occupied by more than one family, and a 
winter village would contain fifty to a hundred or more peo- 
ple. Spring and summer fishing camps, several miles from the 
winter village, consisted of less substantial A-frame or gabled 
dwellings built of logs covered by planks or bark. 


Economy 


Subsistence and Commercial Activities. The Yukon In- 
galik were primarily subsistence fishermen, supplementing 
this by hunting and trapping caribou, moose, bear, and a vari- 
ety of other fur-bearing animals. The predictable salmon runs 


permitted a more sedentary life and larger populations than 
among Athapaskan groups who relied on big game. The Kus- 
kokwim Ingalik in aboriginal times stressed hunting more 
than did the Yukon Ingalik. Occupying winter villages from 
September through April, the Ingalik used nets and traps set 
in the ice to take a variety of fish. Caribou were hunted using 
the surround and fences, and fur bearers were trapped and 
snared for food, clothing, and trade. In April and May, fami- 
lies moved inland to lakes for fishing and, following break-up 
of the ice, moved to summer fishing camps on the main 
streams. Here they used a variety of traps, nets, and weirs to 
take quantities of salmon and whitefish, which they dried for 
winter use. By the late 1800s, possibly because of hunting 
pressure and use of the repeating rifle, caribou numbers de- 
clined sharply. This forced an increased emphasis upon fish- 
ing, particularly on the Kuskokwim. By 1914, the European 
fish wheel had been introduced into the region and by the 
1930s had largely replaced the use of fish traps. In recent 
years paid employment, including fire-fighting and work at 
fish canneries, has provided a source of income. 


Industrial Arts. Traditional Ingalik crafts included exten- 
sive woodworking in the manufacture of containers, sleds, 
birchbark canoes, snowshoes, dwellings, and weapons. Sim- 
ple pottery, some twined basketry, stone and bone tools, 
birchbark containers, tailored skin clothing, snares, nets, and 
fish traps were common products for use and trade. 


Trade. Although the Ingalik traded with other groups, 
most exchange was with Eskimo. The Yukon Ingalik traded 
with the Eskimo of Norton Sound, exchanging wooden uten- 
sils and furs for beluga and seal oil, sealskins, and Siberian 
reindeer skins. Tobacco, tea, and metal tools reached the 
Ingalik via Siberian trade routes. The Kuskokwim Ingalik 
traded primarily with the Kuskowagamiut Eskimo down- 
stream, exchanging furs and birchbark canoes for seal oil, 
sealskins, fish, and dentalium shells. During the Russian and 
early American period, metal tools, firearms, and cloth be- 
came increasingly significant as trade items. The availability 
of European trade goods led to a dependence upon the fur 
trade to acquire them, with significant changes in subsistence 
patterns and traditional social relations. The importance of 
trade tempered traditional hostilities between the Ingalik and 
their neighbors. 


ivision of Labor. Ingalik men were the primary 
providers, responsible for trading, most hunting, fishing, and 
the construction of dwellings, tools, sleds, and snowshoes. 
Both sexes cooperated in making birchbark canoes. Women 
snared small game and tended fish nets near the village, made 
clothing, prepared food, and manufactured pottery and bas- 
kets. 


Land Tenure. Individuals and families had the right to oc- 
cupy and use land within the territory of their village group. 
Rights to use certain fish-trapping and caribou-hunting sites 
belonged to families. 


Kinship 


Kin Groups and Descent. While most Alaskan Athapas- 
kans had matrilineal descent and a tripartite matriclan struc- 
ture, the Ingalik were bilateral. Formerly matrilineal, they 
changed through contact and intermarriage with the bilateral 
Eskimo. Clans were unknown, although the Ingalik “partner” 


Ingalik 157 


system—a special relationship between two people in sepa- 
rate villages—was a widespread Athapaskan trait and may 
have been a vestige of the clan system. 


Kinship Terminology. Ingalik kinship terms follow the 
Eskimo system with identical parallel and cross-cousin terms, 
which are differentiated from those for siblings. Kin terms 
imply generational differences, and lineal kin are distin- 
guished from collateral. Also present is the Athapaskan dis- 
tinction between older and younger siblings. 


Marriage and Family 
Marriage. The aboriginal Ingalik practiced local endo- 


gamy and avoided marriage to first cousins. Marriage was mo- 
nogamous, with occasional polygyny by wealthy men. The 
levirate and sororate were practiced, the latter rarely. Resi- 
dence after marriage was initially with the wife’s family. The 
couple then lived with the husband’s family until the man 
could build his own house. Divorce was uncommon, particu- 
larly when there were children. A divorced woman returned 
to her mother’s house. 


Domestic Unit. The typical winter village house was occu- 
pied by two or more nuclear families, usually fifteen to twenty 
persons. Units in the spring and summer fishing camps were 
smaller. In the winter villages, groups of men cooperated in 
caribou hunting and some fishing activities. Contemporary 
Ingalik live predominantly in single and extended family 
units. 


Inheritance. Songs, dances, and the right to wear certain 
masks at ceremonies passed from father to son. At death, 
most property was inherited by the spouse and children, al- 
though that of a wealthy person would later be distributed at 
a potlatch. Some items were burned or placed in the coffin for 
use by the deceased in the afterlife. The house of a deceased 
adult was temporarily abandoned and sometimes burned. 
Rights to family hunting and fishing sites were inherited. 


Socialization. Children were weaned after they began to 
walk. The Ingalik were gentle and tolerant with their off- 
spring, with mild punishments and threats for misbehavior. 
Children learned various taboos, and older adults taught 
them moral tales. In aboriginal times, most learning came 
from imitating adult activities. Today, children attend public 
schools, and increasing numbers continue their education be- 


yond high school. 


Sociopolitical Organization 


Social Organization. Status came from the ownership of 
material objects, especially fish. Furs, a large house, canoes, 
red ocher, and dentalium shells were also prized. In aboriginal 
times leadership was situational, with some men excelling in 
subsistence activities, others in ritual, trade, or warfare. Rich 
men and shamans were often leaders. 


Political Organization. Villages were independent, recog- 
nized nearby communities as linguistically and culturally sim- 
ilar, and sometimes intermarried and shared potlatches with 
them. Russian and American agents introduced the idea of 
chiefs during the early-contact period. Today, elected leaders 
and participaion in collective political and economic 
oranizations have replaced traditional patterns. 
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Social Control. Common methods of social control in- 
cluded taboos, ostracism, and fear of revenge or supernatural 
retaliation. Habitual unacceptable behavior would lead to a 
meeting of the older men, who decided on an appropriate 
punishment. A murder or accidental killing usually led to re- 
venge by a male relative and sometimes a blood feud. Sha- 
mans were considered powerful and often served as opinion 
leaders. Joking relationships, kinship, and the partner system 
also served as social control mechanisms. 


Conflict. Interpersonal aggression arose from disputes, 
often over the opposite sex. Wrestling, beatings, and verbal 
insults were the result. When a murder occurred between the 
Ingalik and other groups, it could lead to warfare. Although 
travel in another group’s territory for trading purposes was 
permitted, relationships were sometimes tense. Raids were 
group decisions, often in retaliation for an earlier raid, a dis- 
pute over caribou hunting grounds, or some other long- 
standing animosity. Raids were surprise attacks carried out at 
night during the fall or early spring. Attackers would blockade 
house and kashim entrances, and shoot arrows through 
smoke holes. All men were killed if possible, the village 
looted, and women and children abducted. Warfare was prob- 
ably infrequent, mitigated by the importance of trade be- 
tween groups. During the early-contact period, attacks also 
took place on Russian trading posts. Beginning in the Ameri- 
can period, conflict was conrolled through a system of mar- 
shals and courts. 


Religion and Expressive Culture 


Religious Beliefs. The Ingalik shared the Northern Atha- 
paskan worldview of a universe in which all objects had a 
spirit or soul, yeg. In the beginning, men, animals, and inani- 
mate objects lived together and shared many traits. They later 
separated and lost the ability to communicate. People were 
dependent on animals for food and thus had to remain on 
good terms with them. This they did by observing taboos and 
treating animals with respect so they would continue to be 
available for food. Increase ceremonies were performed to at- 
tract game and ensure a steady supply. The Ingalik also used a 
variety of “songs” or magical chants to maintain the balance 
between the human and spiritual worlds. These songs could 
be purchased, and both sexes had them. Songs were used to 
gain good hunting and fishing luck, enhance skills, cure ill- 
ness and communicate with the spirits. Through possession 
of songs, nearly everyone had a little shamanistic power. Am- 
ulets, often bits of animal skin, bone, or feathers, were worn 
by all and were often associated with animal songs. Amulets 
brought specific kinds of luck or conferred special abilities. 
There were numerous taboos and prohibitions, many of 
which related to animals. The Ingalik had a rich mythology in 
which animals and the ritual number 4 were prominent. 
Russian Orthodox priests arrived among the Ingalik in 
1845 and baptized 437 Indians in two years, though under- 
standing of Christianity remained superficial. By 1887-1888, 
Episcopal and Roman Catholic missionaries had appeared on 
the lower Yukon, mission schools had been established, and 
the Orthodox faith largely replaced. Today, the Ingalik are 
nominal Christians, with the last mission school closing in 
1957. The Ingalik world was created by Denato, an otiose fa- 
ther figure. Many spirits and beings inhabited the Ingalik 
world, the most dangerous being Giyeg, the spirit of death. 





Helpers of the Giyeg included the Nakani, a malevolent for- 
est spirit common among Northern Athapaskans. Particu- 
larly important were the various animal and salmon people. 


Religious Practitioners. All Ingalik, through ceremonies 
and ownership of songs and amulets, participated to some de- 
gree in the supernatural world. Shamans were the primary 
practitioners, and they sometimes became powerful and 
wealthy individuals with many followers. Shamans derived 
their power from dreams, often of animals, and had animal 
spirit helpers. Shamans were of either sex and owned particu- 
larly powerful songs. Shamanistic power could be used for ei- 
ther good or evil, to kill people or to cure illness, to attract 
fish and game, and ensure success in warfare. Russian and 
American priests viewed shamanism as pagan and worked to 
eradicate it. By the 1930s, it was no longer a significant fea- 
ture in Ingalik culture. 


Ceremonies. The Ingalik ceremonial cycle consisted of 
seven major observances, the majority concerned with ensur- 
ing a plentiful food supply. In the fall, a shaman conducted a 
brief Doll ceremony, using dolls to predict the game supply. A 
Bladder ceremony was performed at any time during the win- 
ter, offering animal bladders food to increase game. The peak 
of the ceremonial calendar came at midwinter, with the Pot- 
latch for the Dead. This festival honored a deceased relative 
of the giver through a four-night ceremony of gifts of food 
and clothing to guests. Often preceding or following the Pot- 
latch for the Dead was the Animal’s ceremony. Given by one 
village and attended by others, this was a series of symbolic 
and imitative dances and singing intended to enhance the 
game supply. The Hot Dance was an evening of dancing and 
sexual license often occurring on the fourth night of the Pot- 
latch for the Dead. In spring, the Mask Dance was given for 
guests from another village, with feasting and giving of gifts. 
The Partner’s Potlatch could be given at any time of year to 
bring prestige to a village. These were reciprocal with nearby 
villages and involved the exchange of food and gifts between 
“partners” from the two communities. Several lesser rituals 
were given to please important spirits, and there were a variety 
of “putting down” ceremonies involving presentation of food 
or gifts to mark rites of passage. Neither the Doll ceremony 
nor the Bladder ceremony has been performed since the late 
1800s. Others survive only in simplified form or have merged 
with Christian observances. 


Arts. Working primarily in spruce wood, the Ingalik pro- 
duced a variety of masks, bowls, and ceremonial objects. 
Clothing was decorated with strips of fur and caribou skin. 
Porcupine quills, feathers, and dentalium shells were also 
used for ornamentation. Wooden objects often had painted 
designs in red or black, and skins were sometimes dyed. Pot- 
tery was incised with lines and dots. Ingalik women were tra- 
ditionally tattooed with short, straight lines on their chins or 
hands, and the men wore carved labrets or lip plugs. Dancing 
and singing to the accompaniment of tambourine drums and 
wooden clapper sticks was characteristic of most ceremonies. 


Medicine. The Ingalik believed people became ill and died 
because the Giyeg and his helpers trapped them. Minor afflic- 
tions were treated with a variety of herbal and animal reme- 
dies, but the more serious soul-loss caused by the Giyeg re- 
quired shamanistic therapy. A shaman would use his spirit 


helpers, songs, sucking, and blowing to recover the soul and 
effect a cure. 


Death and Afterlife. The Ingalik believed all deaths ulti- 
mately resulted from the loss of the spirit, or yeg. In aboriginal 
times warfare, periodic famine, accidents and suicide were 
more proximate causes. Following death, the body was placed 
in a sitting position in the kashim. After four days of symbolic 
feeding, singing, and dancing, the deceased was traditionally 
given a coffin burial. Cremation and exposure were also prac- 
ticed. At death, a person’s spirit traveled to the underworld, a 
journey of four days. There, the deceased joined other spirits 
who lived in villages. A person’s property was disposed of by 
burning, inhumation, giving it away, or inheritance. Close 
relatives observed a period of mourning and observance of ta- 
boos. Together with the increase ceremonies, death and its 
commemoration was a principal feature of the Ingalik cere- 
monial round. 
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Orientation 


Identification. The Inughuit are a Greenland minority 
constituting about 1 percent of the general population. They 
speak a unique Inuit dialect and exist as a distinct subculture. 
Very much aware of their unique identity, they are proud peo- 
ple and strongly believe that survival in their harsh environ- 
ment depends on the use of Inughuit ways and experience. 
The Inughuit feel uncomfortable outside their native com- 
munities and territory and choose not to live elsewhere in 
Greenland or Denmark. Over the decades, the Inughuit have 
been renamed a number of times by White visitors. “Polar Es- 
kimo,” the most common name, was given by Knud Ras- 
mussen in 1903. The Inughuit call themselves “the great and 
real human beings,” and until White contact in 1818, they 
believed that they were the only humans in the world. “Thule 
Inuit” is a misnomer, as it refers to the prehistoric culture an- 
tecedent to all current Inuit groups. 


Location. The Inughuit live in the high Arctic on the west 
coast of North Greenland between 75° to 80° N and 58° to 
74° W. Once called the “Thule District,” the region is offi- 
cially labeled Avanersuup Kommunia. There are four sun- 
light seasons: dark (twenty-four hours of darkness) from mid- 
October to mid-February; daylight (twenty-four hours of 
sunlight) from mid-April to mid-August; and two day/night 
seasons in between. There are also four climate seasons: sum- 
mer (no sea ice) from mid-July to mid-September; fall (unsafe 
sea ice) from mid-September to mid-October; winter (total 
sea ice) from mid-October to mid-May (with dark and light 
periods); and spring from mid-May to mid-July. The average 
temperature is —31° F in winter and +41° F in summer. 


Demography. Estimates place the pre-1880 population at 
100-200 people, the 1880-1930 population at about 250, 
and the 1980 population at 700. The sex ratio, once favoring 
males 60 percent to 40 percent, has been balanced for the 
past sixty years. 

Linguistic Affiliation. The Inughuit speak their own dia- 
lect of the Inuit language, with “s” replaced by “h.” 


History and Cultural Relations 


The Inughuit are descendants of the Thule culture people 
who migrated from Canada to Greenland about ap. 900. In 
the mid-1880s several polar expeditions visited Inughuit ter- 
ritory in search of Sir John Franklin, who was missing in his 
attempt to find the Northwest Passage. In the 1860s a small 
band of Canadian Eskimo settled in Inughuit territory and 
taught the Inughuit to build kayaks, to hunt from kayaks, to 
fish with leisters, and to hunt caribou with bows and arrows. 
Prior to that time caribou were believed to be poison and were 
not eaten. With the kayak, food shortages became less of a 
threat to survival with only one crisis period in late winter be- 
fore the sun returned. From 1891 to 1909 Robert Peary spent 
much time among the Inughuit during his quests to reach the 
North Pole, which he claimed to reach in 1909 accompanied 
by Matthew Henson and four Inughuit, Odaq, Iggianguaq, 
Sigdluk, and Ukujaq. Frederick Cook also may have reached 
the North Pole in April 1908 with two Inughuit, Apilaq and 
Itukusuk. Among changes brought by Peary were rifles and 
ammunition for hunting, iron sewing needles and other 
Western tools, coffee, tea, sugar, and other processed foods. 
Following his 1903-1904 visit, Knud Rasmussen became 
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the protector of the Inughuit, introducing Christianity and 
establishing a Lutheran mission in 1909. Baptisms for adults 
were actively conducted from 1912 to 1934. To ensure the 
regular flow of European goods, Rasmussen had a store built 
at Uummannagq in 1910 with Peter Freuchen serving as the 
first storekeeper until 1920. In 1927 Rasmussen established 
the Hunter’s Council with the non-Inughuit storekeeper, 
minister, and physician and three of the best Inughuit hunt- 
ers as members. The council established the Thule Law in 
1929 which regulated hunting, settled conflicts, and provided 
assistance to the poor. The Thule Law lasted until 1963 when 
the West Greenland municipal system became the central 
authority. 

In 1930 Uummannagq housed a government center, a 
new store, a church, a hospital, a school, and homes for the 
minister and physician. In 1937 Inughuit territory was incor- 
porated into the Danish Greenland colony, with the Inug- 
huit, like other Greenlanders, becoming Danish citizens in 
1953. Between 1951 and 1955 the United States built Thule 
Air Base near Uummannaq. Pollution from the base made 
hunting poor and the village population had to move to 
Qaanaaq in 1953. In 1968 a B-52 bomber with four atomic 
bombs crashed, leaving ground radiation that restricted hunt- 
ing in the area. In May 1979 the Inughuit along with other 
Greenlanders were given home rule, with only defense and 
foreign relations matters resting with Denmark. In the 1980s 
the Inughuit joined other members of the Inuit Circumpolar 
Conference to fight against the Canadian Arctic Pilot Project 
(arr), fearing that their hunting grounds would be destroyed 
by year-round oil-tanker traffic. The app was eventually dis- 
continued. 


Settlements 


Villages are on the coast facing the sea. Up until the early 
1900s, many families moved from one settlement to another 
each winter. Settlements included as many as five families of 
relatives and friends, with anyone free to settle where they 
wanted and to use whatever dwellings already existed. Sum- 
mer settlements were smaller and occupied only for hunting 
purposes. Today, with the presence of stores and access to 
wood for house construction, the Inughuit are relatively per- 
manently settled in six communities—Qaanaaq (the capi- 
tal), Siorapaluk, Qeqertarsuaq, Qeqertaq, Moriusaq, and Siv- 
issivik. Another one hundred or so formerly used settlements 
lie abandoned. The traditional dwelling was a bulb-shaped 
stone house built into a slope with an entranceway measuring 
approximately ten feet by sixteen-and-a-half feet facing the 
sea. A small roof hole allowed ventilation, while the long low 
entranceway kept warm air trapped inside. The temperature 
ranged from 32° F at floor level to near 80° F near the ceiling 
of the single room, heated by a soapstone lamp. The dwelling 
housed a single family of from five to ten individuals. Sealskin 
tents were used in the summer because of drips into the stone 
house and because the tents were easy to move from one set- 
tlement to another. On hunts in winter, the men built snow 
houses. Beginning in the 1950s the stone houses were first re- 
placed by wooden houses covered with sod and turf and then 
by all-wood houses raised on poles to avoid permafrost prob- 
lems. The stone houses had belonged to the user; the wood 
houses now belong to the person who buys the wood. 





Economy 


Subsistence and Commercial Activities. The Inughuit 
are still hunters, although some work for the government or 
in stores, the hospital, the school, and so on. Unlike West 
Greenlanders who rely on fishing, the Inughuit hunt seal and 
walrus,which are available all year. Contrary to popular belief, 
they do not kill baby seals. Migrating beluga and narwhals are 
also hunted in the winter sun season and the skin eaten raw 
as a source of vitamin C. Migrating birds, and especially the 
plentiful small auks, are also hunted. An Inughuit delicacy, 
kiviog, is made by stuffing small auks in a sealskin with blub- 
ber and left to sit for six months. When the skin is cut open, 
the feathers are removed and the tender auk meat is eaten; it 
tastes much like mature cheese. Other game include arctic 
fox, polar bear (now under a government quota), hare, ptar- 
migans, reindeer, and musk-ox. The dog is of vital importance 
as the power for the sleds used in hunting. A dog team con- 
sists of eight to ten male and female dogs hitched to the sled 
in a fan shape with each dog on its own harness line. The 
Inughuit hunters are among the best dog sledders in the 
world. Kayaks and motor boats are both used for hunting 
today. 


Division of Labor. Men hunt and women treat skins, sew 
clothing, and care for the household. As both men’s and 
women’s work is necessary for survival, the sexes are accorded 
equal status. 


Land Tenure. No individual or group owns land or hunt- 
ing grounds. All are free to hunt or build a dwelling where 
they want. 


Kinship 


The Inughuit have the traditional bilateral Inuit kinship sys- 
tem and terminology. There are no clans or exogamous 
groups. Traditionally, cousin marriage was not allowed, al- 
though cousin marriages have occurred since the 1940s with 
the doubling of the population. 


Marriage and Family 


Marriage. There was no formal wedding ceremony. Cou- 
ples simply informed their neighbors that they were married, 
although it was usual to ask for the parents’ consent. Couples 
who acted as if they were married were treated as such. A 
skilled person was preferred as a marriage partner, although 
romantic love was a consideration as well. Monogamy was the 
tule, with the few polygynous marriages lasting only a few 
years. Numerous deaths owing to accidents and illness meant 
that many men and women married more than once. A girl 
who had already shown her ability to have children was a de- 
sirable partner. Newlyweds would first settle with the parental 
family that had room and then establish their own home. Di- 
vorce was not common, and trial marriages were used to en- 
courage marital stability. Childlessness was reason for 
divorce. 


Domestic Unit. Small extended families were common. A 
young couple would follow their parents, and the parents, 
when old, would follow their children; thus, it was important 
to have children. Boys, seen as future providers, were pre- 
ferred, although female infanticide for that reason alone was 
not practiced. Infanticide, once used in times of starvation, 


has now been abandoned with the availability of food in 


stores. 


Inheritance. _In traditional times, the few personal posses- 
sions of the deceased were placed on the grave. Danish law is 
now followed. 


Socialization. Children learned the requisite skills by imi- 
tating their parents or other relatives of the same sex. Chil- 
dren were treated as adults with parents either suggesting a 
better way to do something or allowing the children to learn 
from their mistakes. Because Inughuit are now Danish citi- 
zens, school is mandatory and is taught in either West Green- 
landic or Danish. 


Sociopolitical Organization 


Social Organization. The family was the basic social unit, 
with no tribal structure or leadership. Especially skilled hunt- 
ers might have a say in matters, but no one was obligated to 
follow their suggestions. Although they lived over a broad 
area, frequent traveling made for frequent contact and all 
Inughuit were well informed about happenings in the society. 


Political Organization. The Inughuit are Danish citizens 
and governed by Danish law. 
Social Control and Conflict. Public opinion and ridicule 


were used both to prevent and to end conflicts. Problems 
were often settled by outside parties in order to avoid escala- 
tion into an open conflict. Only rarely would hunters join to- 
gether to kill a troublesome person who tyrannized people. 
Neighbors would intervene in family fights only if it seemed a 
matter of life or death. 


Religion and Expressive Culture 


Religious Beliefs. The Inughuit, like other Inuit groups, 
believed in the Mother of the Sea (Nerrivik) and the Moon 
Man. She controlled the sea mammals and he made sure that 
taboos were followed. If someone violated a taboo, the Moon 
Man would appear in a dream or in the guise of a polar bear to 
remind the wrongdoer. The central belief in pre-Christian 
Inughuit religion was that everything in nature was alive and 
had a soul (inua). Incorrect human behavior could offend the 
souls and lead to calamities such as a poor hunt or starvation. 
Protection from such disasters was provided by wearing amu- 
lets or reciting spells in the proper tone, although spells could 
lose their power if used too often. Amulets and spells were 
also used to bring good luck. The Inughuit believed that hu- 
mans had three parts—the immortal soul, the name, and the 
body. In 1903, Majaq, the hunter, told Rasmussen (1908): 
“The human soul is what makes you beautiful, what makes 
you into a human being. The soul alone makes you will, act, 
be enterprising. It is the soul that gives you drive in your life. 
Therefore, the body must collapse when the soul leaves it.” 
An individual’s personal name had its own force and was ta- 
booed after the person died in order to save its power until it 
could be given to a newborn of the same sex. The qualities of 
the deceased name’s owner were believed to follow the name 
to the next bearer. Thus, infants were often named for de- 
ceased friends and relatives of their parents. Those who 
shared the name of someone who died had to change the 
name until it was put into use again. 
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Religious Practitioners. Any member of the society could 
be a shaman (angakkog), although the spirits would not work 
through just anyone. Special qualities were needed, and the 
best hunters were often shamans, with their power measured 
by the number and power of the helping spirits they con- 
trolled. 


Medicine. Traditionally, some illnesses were attributed to 
a loss of the human soul, with recovery contingent on the 
shaman traveling to the spirit world and bringing back the 
lost soul. Other maladies such as broken bones and cuts were 
treated by experienced adults. Persons with serious handicaps 
had much difficulty surviving. Since 1928, however, a physi- 
cian has served Inughuit communities. 


Death and Afterlife. After a death, the settlement was ta- 
booed for five days, with no activities save food preparation 
permitted. The Inughuit did not fear death, for it was seen as 
a stage between life in this world and life in the next. The next 
world was much like this one, except that it was free of ill- 
nesses, unsuccessful hunts, and other problems. There were 
two pleasant afterworlds, one in the sea and one in the sky. 
The notion of hell was introduced by the Christian mission- 
aries. As all evil was thought to stay in the corpse, anyone 
who touched it was restricted from some activities for a year. 
The task of removing the body usually fell to a relative who 
carried it through a hole or side window so that the soul 
would not be able to find its way back. The corpse was then 
covered by stones and personal objects set on the grave. 
Grave robbing was forbidden, although objects could be sub- 
stituted for valuable hunting tools so they could be used. The 
soul of the deceased remained near the grave to make sure all 
rules were followed and to frighten any violators. 


Bibliography 
Gilberg, Rolf (1976). The Polar Eskimo Population, Thule 
District, North Greenland. Appendix: Polar Eskimo Bibliogra- 


phy. Meddelelser om Grgnland, 203(3):1-87. Copenhagen, 
Denmark. 


Gilberg, Rolf (1984). “Polar Eskimo.” In Handbook of North 
American Indians. Vol. 5, Arctic, edited by David Damas, 
577-594. Washington, D.C.: Smithsonian Institution. 


Herbert, Wally (1981). Hunters of the Polar North: The Eski- 
mos. Time-Life Books: Peoples of the Wild. Amsterdam: 
Elsevier. 


Holtved, Erik (1967). Contributions to Polar Eskimo Ethnog- 
raphy. Meddelelser om Grpnland, 182(2):1-180. Copen- 
hagen, Denmark. 


Rasmussen, Knud (1908). People of the Polar North: A Re- 
cord, edited by G. Herring. London: K. Paul, Trench, 
Triibner. 


ROLF GILBERG 


162 Inuit 


Inuit 


See Eskimo 


lowa 


The Iowa (Pahodja) lived throughout much of the present 
state of Iowa and in adjoining parts of Minnesota and Mis- 
souri and were culturally related to the neighboring Oto and 
Missouri. They now live principally on the Iowa Indian Reser- 
vation (which straddles the Kansas-Nebraska state boundary 
along the Missouri River) and in a federal trust area in central 
Oklahoma. They speak a Chiwere Siouan language and num- 
bered about one thousand in the mid-1980s. 
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Irish Travelers 





ETHNONYMS: Irish Gypsies, Travelers 


Orientation 


Identification. _ Irish Travelers are a small, itinerant ethnic 
group in the United States. Distinct from present-day Irish 
Travellers in the Republic of Ireland, Irish Travelers in the 
United States earn their living as itinerant workers, spray 
painting, asphalting, or laying linoleum. Irish Travelers are 
identified by non-Travelers as Gypsies because of their itiner- 
ant life-styles, but Travelers consider the term a derogatory 
one. Nevertheless, Irish Travelers will often introduce them- 
selves to non-Travelers as Irish Gypsies because of the con- 
tinuing use of the label by non-Travelers. 


Location. Irish Travelers divide themselves into three 
groups based on historical residence: Georgia Travelers, Mis- 
sissippi Travelers, and Texas Travelers. There is also a group 
called Ohio Travelers that migrated to the Midwest in the 


late 1800s while other Irish Travelers moved south. Contact 
between the Ohio Travelers and the Travelers in the southern 
United States is minimal. 


Demography. Population figures on Irish Travelers in the 
United States are unavailable. The U.S. Census does not rec- 
ognize Irish Travelers as a unique ethnic group. The amount 
of itinerancy and the level of secrecy of the group make enu- 
meration very difficult. According to my research and Irish 
Travelers’ estimates, the Georgia Travelers’ camp is made up 
of about eight hundred families, the Mississippi Travelers, 
about three hundred families, and the Texas Travelers, under 
fifty families. The birthrate among Irish Travelers is surpris- 
ingly low for a very strict Roman Catholic group, with an av- 
erage of two to three children per family. 


Linguistic Affiliation. Irish Travelers in the United States 
speak English and an argot they call Cant. Cant is a combina- 
tion of Shelta, derived from Irish Gaelic, Romanes (the lan- 
guage of Romany Gypsies), and English. Travelers use their 
Cant among themselves in the presence of non-Travelers. 
Irish Travellers residing in Ireland also speak a similar Cant, 
but in the United States the Cant, over generations, has de- 
veloped into more of a pidgin English. Younger Travelers are 
not as fluent as previous generations and often know only a 
few phrases or words. 


History and Cultural Relations 


According to oral history, Irish Travelers believe that eight 
families emigrated separately from Ireland or England to the 
United States in the mid-1800s. Traveler families spread 
throughout the urban areas of the Northeast, practicing itin- 
erant occupations such as tinsmithing and peddling various 
goods, but gradually entered the mule trading business. Many 
Irish itinerants in Ireland were horse and mule traders, so the 
occupation was not new to those in the United States. Irish 
Travelers increased their numbers by marrying other Irish 
itinerants in the mule business, and more rarely, Romany 
Gypsies they encountered in their travels. Before the Civil 
War, Irish Travelers began trading in the southern states be- 
cause of heavy use of horse and mule power on southern 
farms. Irish Travelers would spend winters in the South, trad- 
ing horses and mules, and return to the North for the warmer 
months. As the need for horse and mule power decreased in 
the North but continued in the South, Irish Travelers began 
to set up their home bases in Nashville, Tennessee, and later 
Atlanta, Georgia, where the Irish Travelers began using the 
label “Georgia Travelers.” Once in Georgia, Irish Travelers 
began to migrate to other areas of the South. A group of fami- 
lies moved to Mississippi for economic reasons and were then 
called “Mississippi Travelers.” The two groups, Georgia Trav- 
elers and Mississippi Travelers, consisted of families who 
worked different stock centers. Communication and interac- 
tion between the two groups was and is still constant. A third 
group, Texas Travelers, has since emerged and is composed of 
both Georgia Traveler and Mississippi Traveler families who 
became interested in asphalting. Moving to Texas allowed 
them to conduct business in the growing urban areas affected 
by the oil boom of the 1970s. 


Settlements 


Prior to the 1930s, Irish Travelers moved throughout the 
Northeast and South in horse-drawn barrel-shaped wagons 
like those used by Irish Tinkers in Ireland. With the increased 
use of automobiles by the general population, Irish Travelers 
began using trucks after 1927 and camping in large tents with 
wooden floors. Gradually tents were replaced with small trail- 
ers, and since the 1960s, Irish Travelers have purchased large 
mobile homes. The size of the mobile homes has made it diffi- 
cult to pull the homes on a regular basis, leading Irish Travel- 
ers to set up what they call camps or villages. Some of the 
more affluent Georgia Travelers have been building large 
homes worth over $200,000 in their villages, but this is 
unique to the Georgia Travelers and cause of much suspicion 
by non-Travelers concerning the source of the money. Missis- 
sippi, Georgia, and Texas Travelers have their own villages in 
the South, although they remain itinerant in terms of occupa- 
tion. Families will travel throughout the year for work and re- 
turn periodically to their villages. 


Economy 


Subsistence and Commercial Activities. Irish Travelers 
began their itinerant occupations in the mid-1800s, tin- 
smithing or trading horses and mules. By the mid-1920s, 
some Irish Travelers began peddling linoleum and spray 
painting, while others continued to work with livestock. Dur- 
ing World War II, a number of Irish Traveler families who 
owned stables provided the U.S. government with mules for 
the war. Most Irish Travelers were spray painting and ped- 
dling linoleum by the 1960s and continue the occupations 
today. Many elderly Travelers receive Social Security benefits 
and also financial support from family members. Travelers are 
very proud of the fact that they do not take part in the welfare 
system in the United States. 


Division of Labor. _ Irish Traveler women are not expected 
to work outside the home. Throughout their history in the 
United States, the women have peddled various items such as 
Irish lace and handbags. Only recently have younger, unmar- 
tied women entered the labor force with non-Travelers. 
Owing to their low educational level, lack of skills, and the 
suspicions held by non-Travelers, Irish Traveler women must 
often take factory jobs, but are expected by the Traveler com- 
munity to quit their jobs once they are married. Traveler 
women are responsible for all aspects of the home and the 
children, including managing the money earned by their hus- 
bands. Most transactions are in cash, from paying for dinner 
to purchasing a new truck. Trading and bartering are still 
used by Travelers in business dealings. Irish Traveler men are 
expected to work until their health becomes a problem. Eld- 
erly women are not expected to peddle goods, but are respon- 
sible for helping raise the grandchildren. Many elderly women 
remain in the villages throughout the year and do not travel 
with their married children as was the practice in the past. 


Kinship 
Irish Traveler descent and inheritance is bilateral, although 
the children, as is the general custom in the United States, 
take the father’s last name. Travelers recognize each other as 
close relatives compared to outsiders. Kinship responsibilities 
within the group, however, are usually limited to immediate 
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family members and first and second cousins. Working part- 
nerships for Irish Traveler men are varied and may include fa- 
thers and sons, brothers, or fathers-in-law and sons-in-law. 
Cousins become partners only when a more immediate family 
relation is absent. Beause of the residential pattern of each 
group of Irish Travelers, whenever a party or ceremony involv- 
ing a Traveler occurs, the entire village is invited. 


Marriage and Family 


Marriage. _ Irish Travelers are endogamous. There are more 
females than males within the Traveler communities, so com- 
petition for marriage partners is strong. Marriages are still ar- 
ranged by the mothers, sometimes at birth, although these 
early agreements are often broken. The young couple may 
have a say in finalizing the match, and rarely do the mothers 
arrange a marriage without prior approval from the couple. 
Traveler men are usually over twenty-one years of age when 
they marry, but their brides may be as young as twelve with 
the average being between fifteen and eighteen. An exchange 
of money, up to $200,000 in cash for the young man, is not 
uncommon among the more affluent Traveler families. 
Among the less affluent Georgia Travelers, the number of 
women marrying outside the group has been steadily increas- 
ing. Without a large dowry to offer a boy’s family, these girls 
must choose between the possibility of remaining unmarried 
for life or marrying outside the group. Mississippi, Georgia, 
and Texas Travelers do marry across groups, but the growing 
population of each group contributes to a reduction in the ex- 
change. Marriage between second cousins is allowed by Irish 
Travelers and is within the law of most southern states. Local 
officials have adapted to the cultural practices of the Irish 
Travelers by waiving the requirement for a court order from 
juvenile court for a marriage involving someone under fifteen. 
Weddings are usually held after Christmas because of the 
likelihood of a large number of Travelers being in the villages 
for the holidays. The holidays provide the Travelers with a 
chance to arrange marriages and then to organize the cere- 
mony before the families return to the road. 


Domestic Unit. Residential units are usually composed of 
nuclear family members. Grandparents, even when widowed, 
may maintain their own residence unless disabled. The 
grandparent whose health is poor will live with a daughter 
and her family. The unmarried children continue to live with 
their parents until marrying. 


Socialization. Traveler children from age five are socialized 
to their future roles in the community. The young girls learn 
to take care of younger siblings or cousins, clean the home, 
and manage money. The young boys begin helping their fa- 
thers in their occupations at an early age, often traveling with 
the older men for long periods of time. 


Sociopolitical Organization 


Social and Political Organization. _ Irish Travelers in the 
United States are not politically active on their own behalf. 
Although they have been victims of discrimination and preju- 
dice since their early itinerant days, Irish Travelers react to 
outsiders by withdrawing into the group and reinforcing the 
boundary rules. For example, Irish Travelers now enroll their 
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children in school for a longer period of time than earlier gen- 
erations did, but because of their increased contact with non- 
Travelers, Travelers are marrying each other at younger ages. 


Social Control. Irish Travelers have very strict boundary 
rules against outsiders. Close social contacts with non- 
Travelers are prohibited unless the non-Traveler is a religious 
person such as a priest or nun. If a Traveler is even suspected 
of befriending a non-Traveler for any reason other than busi- 
ness, the Traveler and the family may be ostracized by the en- 
tire village for a short or even permanent period. The chance 
of being ostracized has proven to be a very successful method 
of social control. The prejudice and discrimination Travelers 
feel from non-Travelers only reinforce the need for accept- 
ance by fellow Travelers. 


Religion and Expressive Culture 


Religious Beliefs and Practices. Irish Travelers are Ro- 
man Catholic and continue to raise their children in the 
Catholic church. But because of the lack of formal instruc- 
tion, most Travelers have integrated into their observances a 
number of their own religious practices. Some, such as nove- 
nas or praying for several days for a special intention, are 
older Catholic practices that are not widely encouraged by 
the church, because of the tendency of the practitioners to 
show signs of superstition rather than affirm their faith. Trav- 
eler women’s religiousness is strong, whereas the men partici- 
pate in the sequence of sacraments but do not regularly at- 
tend church. All Travelers are baptized as infants, receive first 
communion around eight years of age, and are confirmed be- 
tween thirteen and eighteen. The women continue to attend 
mass, receive communion, and often go to confession 
throughout their lives. Most men attend mass only on holi- 
days and for special events. The older Traveler women attend 
mass daily for “extra graces” or special intentions. There are 
four major concerns for which Travelers, especially women, 
pray, in order of importance: that their daughters marry; that 
their daughters, once married, become pregnant; that their 
husbands or sons quit drinking; and that any health problems 
in the family are overcome. Because of the amount of time 
Traveler men are on the road and the fatalities that have oc- 
curred from automobile accidents, Traveler women worry 
about the level of social drinking practiced by the men. Pres- 
sure from the women has resulted in Irish Traveler men “tak- 
ing the pledge.” They ask a local priest to witness in front of 
the church altar their taking the pledge or promising to quit 
drinking for a specific amount of time. This is done inside the 
church with no other witnesses. 


Death and Afterlife. Irish Travelers believe, as the Roman 
Catholic church teaches, that there is an afterlife. Travelers 
do not believe anything that diverges from the mainstream 
Catholic way of thinking. In the past, Traveler funerals were 
held once a year to enable as many Travelers as possible to at- 
tend. The distance Travelers must travel from their villages to 
obtain work has made it difficult for some families to attend 
all the activities held by other Travelers. Because of the diffi- 
culty in including all Travelers in the funeral plans and the in- 
crease in funeral costs, funerals are now being held within six 
months of the person’s death. Irish Travelers continue to 
bury their dead in cemeteries used by their ancestors, al- 


though recently, Travelers have begun to bury their relatives 
in local cemeteries. 
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Iroquois 





ETHNONYMS: Five Nations, League of the Iroquois, Six 
Nations 


Orientation 


Identification. The League of the Iroquois was originally a 
confederacy of five North American Indian tribes: the 
Mohawk, Oneida, Onondaga, Cayuga, and Seneca. A sixth 
tribe, the Tuscarora, joined the League in 1722 after migrat- 
ing north from the region of the Roanoke River in response to 
hostilities with White colonists. In the 1980s members of the 
six Iroquoian tribes lived in Quebec and Ontario, Canada, 
and New York, Pennsylvania, Wisconsin, and Oklahoma in 
the United States. 


Location. On the eve of European contact the Iroquois 
territory extended from Lake Champlain and Lake George 
west to the Genesee River and Lake Ontario and from the St. 
Lawrence River south to the Susquehanna River. Within 
these boundaries each of the original five tribes occupied a 
north-south oblong strip of territory; from east to west, they 
were the Mohawk, Oneida, Onondaga, Cayuga, and Seneca. 
The region was primarily lake and hill country dissected by 
numerous rivers. Deciduous forests of birch, beech, maple, 
and elm dominated the region, giving way to fir and spruce 
forests in the north and in the higher elevations of the Adi- 
rondack Mountains. In aboriginal times fish and animal spe- 
cies were diverse and abundant. 


Demography. In 1600 the population of the Five Nations 
is estimated to have been about fifty-five hundred and that of 
the Tuscarora about five thousand. By 1904 the six Iroquois 
tribes numbered at least sixteen thousand, not including sev- 


eral thousand persons of mixed blood. In the 1980s the total 
population of the six tribes was estimated to be over twenty 
thousand. 


Linguistic Affiliation. The languages of the six tribes are 
classified in the Northern Iroquoian branch of the Iroquoian 
language family. The languages of all six tribes are still 
spoken. 


History and Cultural Relations 


The Iroquoian confederacy was organized sometime between 
1400 and 1600 for the purpose of maintaining peaceful rela- 
tions between the five constituent tribes. Subsequent to Eu- 
ropean contact relations within the confederacy were some- 
times strained as each of the five tribes sought to expand and 
maintain its own interests in the developing fur trade. For the 
most part, however, the fur trade served to strengthen the 
confederacy because tribal interests often complemented one 
another and all gained from acting in concert. The League 
was skillful at playing French and English interests off against 
one another to its advantage and thereby was able to play a 
major role in the economic and political events of northeast- 
ern North America during the seventeenth and eighteenth 
centuries. The Iroquois aggressively maintained and ex- 
panded their role in the fur trade and as a result periodically 
found themselves at war with their neighbors, such as the 
Huron, Petun, and the Neutral to the west and the Susque- 
hannock to the south. Much of the fighting was done by the 
Seneca, the most powerful of the Iroquoian tribes. 

From 1667 to the 1680s the Iroquois maintained friendly 
relations with the French, and during this time Jesuit mis- 
sions were established among each of the five tribes. Iroquois 
aggression and expansion, however, eventually brought them 
into conflict with the French and, at the same time, into 
closer alliance with the English. In 1687, 1693, and 1696 
French military expeditions raided and burned Iroquois vil- 
lages and fields. During Queen Anne’s War (1702-1713) the 
Iroquois allied with the English and at the war’s end were ac- 
knowledged to be British subjects, though they continued to 
aggressively maintain and extend their middleman role be- 
tween English traders at Fort Orange (Albany) and native 
groups farther west. The victory of the English over the 
French in North America in 1763 weakened the power of the 
Confederacy by undermining the strategic economic and po- 
litical position of the tribes and by promoting the rapid ex- 
pansion of White settlement. 

When the American Revolution broke out in 1775 nei- 
ther the League as a whole nor even the tribes individually 
were able to agree on a common course of action. Most of the 
Iroquois allied with the British and as a result during and 
after the Revolution were forced from their homelands. In the 
period following the American Revolution the members of 
the Iroquois tribes settled on reservations in western New 
York state, southern Quebec, and southern Ontario, where 
many of their descendants remain today. 


Settlements 


Villages were built on elevated terraces in close proximity to 
streams or lakes and were secured by log palisades. Village 
populations ranged between three hundred and six hundred 
persons. Typically, an enclosed village included numerous 
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longhouses and several acres of fields for growing crops; sur- 
rounding the village were several hundred more acres of crop- 
land. Longhouses were constructed of log posts and poles and 
covered with a sheathing of elm bark; they averaged twenty- 
five feet in width and eighty feet in length, though some ex- 
ceeded two hundred feet in length. Villages were semiper- 
manent and in use year round. When soil fertility in the fields 
declined and firewood in the vicinity became scarce, the vil- 
lage was moved to a new site. This was a gradual process, with 
the new village being built as the old one was gradually aban- 
doned. The settlements of the five tribes lay along an east- 
west axis and were connected by a system of trails. 


Economy 


Subsistence and Commercial Activities. Traditionally, 
the Iroquois were farmers and hunters who practiced a slash- 
and-burn form of horticulture. In addition, they fished and 
gathered berries, plants, and roots. Before the arrival of Euro- 
peans the primary weapons were bows and arrows, stone axes, 
knives, and blowguns; however, by the late seventeenth cen- 
tury European trade goods had almost completely replaced 
the traditional weapons and tools. The principal crops were 
maize, beans, and squash which, in addition, were prominent 
in ceremonial activities. In good years surplus crops were 
dried and stored for future use. After the harvest of crops in 
the late summer, the seasonal round included fall hunting 
that lasted until the winter solstice, early spring fishing and 
hunting of passenger pigeons, and then spring and summer 
clearing and planting of fields. Farming has now been largely 
abandoned by the Iroquois, although the annual cycle of fes- 
tivals and ceremonies associated with planting, harvesting, 
and other traditional economic activities persist. In the 1980s 
most Iroquois who are employed work off the reservations be- 
cause economic opportunities are so limited on them. Some 
men, for example, work in high steel construction, which has 
been an important source of employment for the Iroquois 
since the late nineteenth century. 


Industrial Arts. The Iroquois knew how to bend and 
shape wood when green or after steaming. House frames, 
pack frames, snowshoes, toboggans, basket rims, lacrosse 
sticks, and other wood products were made using these tech- 
niques. Rope was made from the inner bark of hickory, bass- 
wood, and slippery elm, and burden straps and prisoner ties 
were made from the braided fibers of nettle, milkweed, and 
hemp. Pipes of fired clay were among the many types of items 
manufactured by the Iroquois. They are known for making 
ash and maple splint baskets, although this craft may be of 
European origin. 


Trade. Long before European contact the Iroquois, as 
mentioned above, were involved in an intricate trade network 
with other native groups. Clay pipes were an important trade 
item that reached other native groups all along the east coast 
of North America. The aggressive behavior the Iroquois ex- 
hibited toward their neighbors during the fur trade period has 
been interpreted by some as the result of their aim to protect 
and expand their middleman role. Others have suggested that 
the behavior was related to the scarcity of furs in their own 
territory and the resulting difficulty in obtaining European 
trade goods. According to this theory, the Iroquois warred 
primarily to obtain the trade goods of their neighbors who 
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were in closer contact with Europeans. After the center of fur 
trading activities had moved farther west, the Iroquois con- 
tinued to play an important role as voyageurs and trappers. 


Division of Labor. Traditionally, men hunted and fished, 
built houses, cleared fields for planting, and were responsible 
for trade and warfare. In addition, men had the more visible 
roles in tribal and confederacy politics. Farming was the re- 
sponsibility of women, whose work also included gathering 
wild foods, rearing children, preparing food, and making 
clothing and baskets and other utensils. 


Land Tenure. Matrilineages were the property-holding 
unit in traditional Iroquoian society. 


Kinship 


Kin Groups and Descent. Méatrilineages were organized 
into fifteen matrisibs. Among the Cayuga, Onondaga, 
Seneca, and Tuscarora, the matrisibs were further organized 
into moieties. Among the Mohawk and the Oneida, no moi- 
ety division was recognized. Descent was matrilineal. In mod- 
ern times, the stress placed on patrilineal inheritance by Ca- 
nadian authorities has undermined the traditional system. 


Kinship Terminology. Traditional kinship terminology 
followed the Iroquoian pattern. In one’s own and the first as- 
cending and descending generations parallel relatives were 
classed with one’s lineal relatives and cross relatives were re- 
ferred to separately. 


Marriage and Family 


Marriage. At one time marriages were a matter of individ- 
ual choice, but in the historic period the matrilineage, partic- 
ularly the mother, played an increasingly important role in 
the arrangement of marriages. Postmarital residence was 
matrilocal. Polygyny was practiced, but by the late eighteenth 
century had entirely disappeared. Divorce was possible, and 
when it occurred the mother retained full control over her 


children. 


Domestic Unit. The basic economic unit consisted of 
matrilineally extended family groups of women, their spouses, 
and their children. Each extended family group occupied a 
longhouse within which individual nuclear families occupied 
designated sections and shared common hearths. Each long- 
house was under the control and direction of the elder 
women in the extended family group. 


Inheritance. Traditionally, property was inherited matri- 
lineally. In the 1980s matrilineal inheritance continued to be 
practiced among Iroquois on reservations in the United 
States, but not so for those in Canada, where the government 
has enforced a patrilineal system of inheritance. 


Socialization. The life cycle pattern of the Iroquois is not 
well understood. There was a clear dividing line between the 
activities of men and women and the ideals of male and fe- 
male behavior, and roles were communicated to children by 
elders through oral traditions. Except for those who achieved 
political office, no formalized rites of passage marked the 
transition to adulthood for boys or girls. 


Sociopolitical Organization 
Social Organization. The members of matrisibs cooper- 


ated in economic activities and were obligated to avenge the 
death or injury of any other member. Moieties had reciprocal 
and complementary ceremonial functions and competed 
against one another in games. Matrisibs cut across tribal 
boundaries so that members were found in each tribe and vil- 
lage and often within each longhouse. 


Political Organization. The Iroquois confederacy oper- 
ated under a council of fifty sachems representing the five 
original tribes. When the Tuscarora joined the League in 
1722, no new sachem positions were created for it. The coun- 
cil was a legislative, executive, and judicial body that deliber- 
ated only on the external affairs of the confederacy, such as 
peace and war, and on matters common to the five constitu- 
ent tribes. The council had no voice in the internal affairs of 
the separate tribes. Tribal representation on the council was 
unequally distributed among the five tribes, although abuse 
of power was limited by the requirement of unanimity in all 
council decisions. Below the level of the League council were 
separate tribal councils concerned with the internal affairs of 
each tribe and each tribe’s relations with external groups. The 
tribal council was composed of the sachems who represented 
the tribe on the League council. Sachem positions were he- 
reditary within each tribe and belonged to particular matri- 
sibs. The women of the matrisib nominated each new sa- 
chem, who was always a male, and had the power to recall or 
“dehorn” a chief who failed to represent the interests of his 
people. Theoretically, each sachem was equal to the others in 
power, but in practice those with better oratorical skills 
wielded greater influence. After the confederacy had been 
functioning for a period of time a new, nonhereditary office of 
pine tree chief was created to provide local leadership and to 
act as adviser to the council sachems, although later they ac- 
tually sat on the League council and equaled the sachems in 
power. Pine tree chiefs held their position for life and were 
chosen by the women of a matrisib on the basis of skill in war- 
fare. Iroquois involvement in the fur trade and war with the 
French increased the importance and solidarity of the League 
council and thereby strengthened the confederacy. Its 
strength continued to grow until the time of the American 
Revolution when Iroquois alliances were divided between the 
British and the American colonists. 


Social Control. Part-time religious specialists known as 
keepers of the faith served in part to censure antisocial behav- 
ior. Unconfessed witches detected through council proceed- 
ings were punished with death, while those who confessed 
might be allowed to reform. 


Conflict. Witchcraft was the most serious type of antiso- 
cial behavior. The Iroquois believed that witches, in concert 
with the Evil Spirit, could cause disease, accident, death, or 
other misfortune. Because witches were thought to be able to 
transform themselves into other objects, they were difficult to 
catch and punish. 


Religion and Expressive Culture 


Religious Beliefs. The supernatural world of the Iroquois 
included numerous deities, the most important of which was 
Great Spirit, who was responsible for the creation of human 
beings, the plants and animals, and the forces of good in na- 


ture. The Iroquois believed that Great Spirit indirectly guided 
the lives of ordinary people. Other important deities were 
Thunderer and the Three Sisters, the spirits of Maize, Beans, 
and Squash. Opposing the Great Spirit and the other forces 
of good were Evil Spirit and other lesser spirits responsible for 
disease and other misfortune. In the Iroquois view ordinary 
humans could not communicate directly with Great Spirit, 
but could do so indirectly by burning tobacco, which carried 
their prayers to the lesser spirits of good. The Iroquois re- 
garded dreams as important supernatural signs, and serious 
attention was given to interpreting dreams. It was believed 
that dreams expressed the desire of the soul, and as a result 
the fulfillment of a dream was of paramount importance to 
the individual. 

Around 1800 a Seneca sachem named Handsome Lake 
received a series of visions which he believed showed the way 
for the Iroquois to regain their lost cultural integrity and 
promised supernatural aid to all those who followed him. The 
Handsome Lake religion emphasized many traditional ele- 
ments of Iroquoian culture, but also incorporated Quaker be- 
liefs and aspects of White culture. In the 1960s, at least half 
of the Iroquoian people accepted the Handsome Lake reli- 
gion. 


Religious Practitioners. Full-time religious specialists 
were absent; however, there were part-time male and female 
specialists known as keepers of the faith whose primary re- 
sponsibilities were to arrange and conduct the main religious 
ceremonies. Keepers of the faith were appointed by matrisib 
elders and were accorded considerable prestige. 


Ceremonies. Religious ceremonies were tribal affairs con- 
cerned primarily with farming, curing illness, and thanksgiv- 
ing. In the sequence of occurrence, the six major ceremonies 
were the Maple, Planting, Strawberry, Green Maize, Harvest, 
and Mid-Winter or New Year’s festivals. The first five in this 
sequence involved public confessions followed by group cere- 
monies which included speeches by the keepers of the faith, 
tobacco offerings, and prayer. The New Year's festival was 
usually held in early February and was marked by dream inter- 
pretations and the sacrifice of a white dog offered to purge the 
people of evil. 


Arts. One of the most interesting Iroquoian art forms is 
the False Face Mask. Used in the curing ceremonies of the 
False Face Societies, the masks are made of maple, white 
pine, basswood, and poplar. False Face Masks are first carved 
_in a living tree, then cut free and painted and decorated. The 
masks represent spirits who reveal themselves to the mask 
maker in a prayer and tobacco-burning ritual performed be- 
fore the mask is carved. 


Medicine. _ Illness and disease were attributed to supernat- 
ural causes. Curing ceremonies consisted of group shaman- 
istic practices directed toward propitiating the responsible su- 
pernatural agents. One of the curing groups was the False 
Face Society. These societies were found in each village and, 
except for a female keeper of the false faces who protected the 
ritual paraphernalia, consisted only of male members who 
had dreamed of participation in False Face ceremonies. 


Death and Afterlife. When a sachem died and his succes- 
sor was nominated and confirmed, the other tribes of the 
League were informed and the League council met to perform 
a condolence ceremony in which the deceased sachem was 
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mourned and the new sachem was installed. The sachem’s 
condolence ceremony was still held on Iroquois reservations 
in the 1970s. Condolence ceremonies were also practiced for 
common people. In early historic times the dead were buried 
in a sitting position facing east. After the burial, a captured 
bird was released in the belief that it carried away the spirit of 
the deceased. In earlier times the dead were left exposed on a 
wooden scaffolding, and after a time their bones were depos- 
ited in a special house of the deceased. The Iroquois believed, 
as some continue to believe today, that after death the soul 
embarked on a journey and series of ordeals that ended in the 
land of the dead in the sky world. Mourning for the dead 
lasted a year, at the end of which time the soul’s journey was 
believed to be complete and a feast was held to signify the 
soul’s arrival in the land of the dead. 
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Jews 





ETHNONYMS: Ashkenazim, Hebrews, Sephardim 


Orientation 


Identification. The Jews of North America are a relatively 
assimilated ethnic group in the United States and Canada. 
The name “Jew” is an Anglicized version of the Hebrew word 
yehudi, meaning “Hebrew, the language of the kingdom of 
Judah,” and originally referred to the members of the tribe of 
Judah, one of twelve tribes of Israel in the Middle East about 
four thousand years ago. Jewish self-identity rests on a num- 
ber of factors including a unique set of religious beliefs and 
practices, ancestry from Jewish peoples, a shared understand- 
ing of the Holocaust, and a belief in Israel as the Jewish 
homeland. 


Location. Jews in North America live primarily in cities or 
adjacent suburbs. Although urban Jewish ghettos no longer 
exist, a pattern of residential isolation persists, with many city 
neighborhoods or suburban communities defined as “Jewish” 
because of the large number of Jews who reside there and the 
Jewish institutions such as synagogues, community centers, 
and kosher food stores located there. Sixty percent of Jews 
live on the East Coast of the United States and about 20 per- 
cent on the West Coast, with relatively few, save those in 
major cities, in the South and Midwest. In Canada, the same 
pattern holds, with two-thirds of the Jewish population living 
in or near Toronto or Montreal. 


Demography. In 1986 the Jewish population in North 
America was about 6.3 million, with 5.9 million in the United 
States and 305,000 in Canada. Thus, North American Jews 
constitute about 43 percent of the 14.5 million Jews in the 
world. By way of comparison, in Europe there are 4.1 million 
Jews, in Asia 3.3 million, in South America 600,000, in Af- 
rica 159,000, and in Oceania 72,000. The United States has 
the largest Jewish population in the world and Canada the 
seventh largest. In North America, the majority of Jews live in 
twelve large cities, with 1.9 million in the metropolitan New 
York City region (over 30 percent of U.S. Jews), 500,000 in 
Los Angeles, 300,000 in Philadelphia, 250,000 each in 
Miami and Chicago, over 100,000 each in Boston, Washing- 
ton, D.C., Montreal, and Toronto, and over 50,000 each in 
Baltimore and San Francisco. In Canada, the other Jewish 
population centers are Winnipeg, 15,000, and Vancouver, 
14,000. The Jewish population has been relatively stable for 
the past decade, despite a relatively low birth rate, offset 
somewhat by recent emigrations of Jews from the Soviet 
Union and Israel to the United States and Canada. 


Linguistic Affiliation. The overwhelming majority of 
North American Jews use English as their primary or only do- 
mestic language, or French in the French-speaking provinces 
of Canada, with about 20 percent of Canadian Jews bilingual 
in the two languages. Recent immigrants from Europe and 
the Middle East often speak the language of their homeland, 
those from the Soviet Union speaking Russian, those from 
Syria speaking Arabic, and those from Israel speaking He- 
brew. Hasidic Jews use Yiddish, written with Hebrew charac- 
ters, and some Jews of central and eastern European ancestry 





speak Yiddish at home. Yiddish, the traditional language of 
Jews of Eastern Europe, shares common medieval roots with 
High German and contains Slavic loan-words, although it is 
usually written with Hebrew characters and from right to left 
as is Hebrew. A number of Yiddish words have become part of 
the U.S. English lexicon, including blintze, chutzpah, goy, kib- 
itz, landsman, mensh, nebbish, shlemiel, shlock, shnook, and 
shmooz. 

Hebrew is the religious language for Orthodox and some 
Conservative Jews, with prayerbooks written in and prayers 
chanted in Hebrew. Hebrew is a branch of the Canaanite 
group of Semitic languages. Reform Jews use English in their 
religious services. 


History and Cultural Relations 


The immigration history of Jews to the U.S. and Canada dif- 
fers as does the nature of cultural relations between Jews and 
other groups in those nations. 


United States. The first Jews in North America—23 Se- 
phardic Jews from South America—arrived in New Am- 
sterdam (now New York City) in 1654. Since then Jews have 
continued to immigrate to North America, with the bulk ar- 
riving in three periods: 1830-1880, 1881-1924, and 1935- 
1941. Prior to 1830 most Jews in North America were Se- 
phardic (see “Social Organization” below) and numbered 
about six thousand in 1830. From 1830 to 1880 the Jewish 
population increased to 250,000, most of whom were Ash- 
kenazi Jews who emigrated from Germany, as part of a larger 
movement of Germans to North America. Not only did these 
immigrants, largely young, rural or small-town peoples escap- 
ing religious persecution, swell the Jewish population, but 
they also spread across the continent establishing communi- 
ties in dozens of cities. The second period of migration from 
1880-1924 closed with a Jewish population of over 4 million 
in the United States, mostly urban and mostly on the East 
Coast. This time the immigrants were mostly Ashkenazi Jews 
from eastern and central European countries such as Poland, 
Romania, Hungary, and especially western Russia. These im- 
migrants were the forebears of about 80 percent of Jews in 
North America today. Restrictive immigration laws in the 
United States and the depression slowed immigration, but 
beginning in the mid-1930s until the late 1940s, some 
200,000 Jews fleeing Nazi-controlled Europe and extermina- 
tion in concentration camps arrived in the United States. 
The 1900-1950 period was also a time of upward (socially 
and economically) and outward (from the cities to the sub- 
urbs) mobility for the eastern European Jews. Since the estab- 
lishment of the state of Israel in 1948, Jews have arrived in 
the United States mainly from the Middle East, the Soviet 
Union, and most recently from Israel. One key feature of Jew- 
ish immigration is that most of the immigrants stayed, with 
only one in fourteen returning to their homelands as com- 
pared to about one in three returns for most other ethnic 
groups. 

Despite overt discrimination in education and employ- 
ment in the past and organized anti-Semitism in some sectors 
of American society, laws have generally guaranteed Jews reli- 
gious freedom and relations with other ethnic and religious 
groups have been generally peaceful if not friendly. Political 
ties to the African-American community are no longer as 
strong as they once were. Current tensions with the African- 





Americans reflect, in part, Jewish concerns over African- 
American support for the Palestinians in the Middle East and 
African-American concerns over Jewish ties to South Africa 
and lack of Jewish support for affirmative action programs. 
Jews generally distinguish themselves from all non-Jews who 
are classified and referred to as goyim, commonly understood 
to'mean “non-Jew.” Some scholars suggest that Jews in the 
United States today are more apt to stress the secular aspects 
of Jewishness, such as the use of Yiddish words, as opposed to 
the religious aspects such as following Jewish law regarding 
dietary restrictions. 


Canada. In contrast to the immigration history in the 
United States, the majority of Jewish immigrants to Canada 
arrived after 1945, with about 40 percent of the current Ca- 
nadian Jewish population composed of recent arrivals as com- 
pared to about 20 percent for the United States. In 1900 
there were 15,000 Jews in Canada, but by 1915 the popula- 
tion had grown to 100,000 through mass emigrations from 
eastern Europe. Few Jews immigrated to Canada in the years 
before World War II, and about 200,000 have arrived since 
then. These include Jews fleeing war-torn Europe, Hungarian 
Jews escaping from Hungary in 1956, French-speaking Jews 
coming from North Africa, and, most recently, about 22,000 
arriving from Israel and 8,000 from the Soviet Union. 

Largely because Canada is a bicultural nation with dis- 
tinct French- and English-speaking populations and because 
of greater acceptance of cultural diversity, Jews in Canada, 
like other ethnic groups, are relatively less assimilated than 
their counterparts in the United States. While this has led to 
a more visible emphasis on religious elements of Jewishness 
and the survival of European customs, it has also placed Jews 
outside the two mainstream Canadian religious traditions of 
Catholicism and Protestantism. This position as a third reli- 
gion and other factors have sometimes subjected Jews to laws 
interfering with traditional religious practices. Laws intro- 
duced after World War II removed most of these restrictions. 
Today, Canadian Jews are slowly becoming more like U.S. 
Jews, with the use of European customs and languages dis- 
appearing. 


Economy 


Jews are now largely integrated into the U.S. and Canadian 
economic systems. Although they work in most trades and 
professions, they are overrepresented (as a percentage of the 
population) in several, including ownership of small and 
middle-sized businesses, the communication and entertain- 
ment industries, public service, and professions such as medi- 
cine, dentistry, law, accounting, teaching, and scientific re- 
search. Past and present discrimination has been cited by 
some as the cause of the relatively few Jews found in the upper 
echelons of the banking industry and large corporations in 
general. Civil rights legislation of the 1960s and 1970s has 
outlawed old laws and private covenants that restricted Jew- 
ish ownership of land or membership in private associations. 
The traditional Jewish division of labor with men working 
outside the home and women working in the home has given 
way to many women having professional employment. 
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Kinship, Marriage and Family 


Marriage and Family. Jewish marriage and kinship prac- 
tices conform to those of mainstream North American cul- 
ture: monogamous marriage, nuclear families, bilateral de- 
scent, and Eskimo-type kinship terms. Surnames are patri- 
lineal, although there is a trend toward women keeping their 
own surnames at marriage or hyphenating their husbands’ 
surnames and their own. The importance of family continuity 
is emphasized by the custom of naming children after de- 
ceased relatives. Although marriage with non-Jews (goyim) 
was proscribed and sanctioned by ostracism in the past, the 
intermarriage rate today is increasing as among North Ameri- 
cans in general. Though Jewish families have fewer children, 
they are often described as child-oriented, with family re- 
sources freely expended on education for both boys and girls. 
Jewish identity is traced matrilineally. That is, if one’s mother 
is a Jew, then that person is Jewish according to Jewish law 
and entitled to all the rights and privileges that status brings, 
including the right to emigrate to and settle in Israel as 
citizens. 


Socialization. As with most Americans and Canadians, 
early socialization takes place in the home. Jewish parents are 
indulgent and permissive and rarely use physical punishment. 
Socialization as a Jew takes place in the home through story- 
telling and participation in Jewish rituals, and through atten- 
dance at Hebrew school in the afternoon or evening and par- 
ticipation in Jewish youth groups at the synagogue or 
community center. Orthodox Jews often run their own gram- 
mar and high schools, whereas most non-Orthodox Jews at- 
tend public or private secular schools. Acquisition of knowl- 
edge and the open discussion of ideas are important values 
and activities for Jews, and many attend college and profes- 
sional schools. 

The Bar Mitzvah ceremony for a boy at age thirteen is an 
important rite of passage as it marks him as an adult member 
of the community for religious purposes, and the Bat Mitzvah 
ceremony for a Reform or Conservative girl at age twelve or 
thirteen serves the same purpose. In the past the Bar Mitzvah 
ceremony was much more elaborate and spiritual in focus; 
today both ceremonies have become important social as well 
as religious events for many Jews. 


Sociopolitical Organization 


Social Organization. Today, Jews are highly integrated 
into the North American class system, with Jews found in the 
upper, middle, and working classes. Upward social mobility is 
an important value, and has been achieved for about three 
generations largely through education. Although Jews are 
often thought to be concentrated in the upper-middle and 
lower-upper classes, there is still a sizable number in the work- 
ing class and some elderly Jews live below the poverty line. 
Vestiges of discrimination remain and Jews are still excluded 
from some social organizations open to non-Jews. In commu- 
nities with large Jewish populations, exclusively or largely Jew- 
ish social organizations such as community centers, the 
Young Men’s and Young Women’s Hebrew Associations 
(ymHa, ywua), B’nai B’rith, and Hadassah are important. And 
in some communities the synagogue (shul) plays an impor- 
tant social and recreational role. Many Jews are also involved 
in or contribute to national or international organizations 
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that support Jewish causes such as the Anti-Defamation 
League of the B’nai B’rith, the United Jewish Appeal, and the 
United Jewish Welfare Fund. 

Internally, Jews have no formal social or political organi- 
zation, although they can be and are often divided into sub- 
groups on the basis of three overlapping criteria: degree of re- 
ligiousness, place of one’s own or one’s ancestor’s birth, and 
Ashkenazic or Sephardic ancestry. Degree of religiousness is 
reflected in the labels Orthodox, Conservative, or Reform Ju- 
daism. Orthodox Jews generally follow and resist changes in 
traditional religious beliefs and practices, which they base on 
the halakhah, the Jewish literature that covers ethical, reli- 
gious, civil, and criminal matters. Conservative Judaism com- 
prises a combination of thought reflecting different philo- 
sophical, ethical, and spiritual schools. In general, Conserva- 
tives stress change from within, Zionism, and an ingathering 
of all Jews. Because of the diversity of opinion, Conservative 
religious practices run a wide gamut, although most are less 
traditional than those of Orthodoxy. Reform Judaism, as the 
name suggests, reflects a modification of Orthodoxy in light 
of contemporary life and thought. Thus, Reform Jews do not 
believe that Jewish law is divinely revealed and eschew many 
practices central to Orthodoxy such as eating only kosher 
foods, wearing a skull-cap (yarmulke) when praying, and 
using Hebrew in prayer. The differences among Orthodox, 
Conservative, and Reform Jews go well beyond religion and 
are manifested in many day-to-day activities and events and 
the degree to which members of each are assimilated into 
North American society. Other categories of Jews based on 
degree of religiousness include Hasidic (ultra-Orthodox) 
Jews, Reconstructionalists, and “Civil” Jews. 

As mentioned above, Jews arrived in North America in 
waves, largely from European nations and these places of an- 
cestry are used to delineate one Jew or group of Jews from an- 
other. Thus, for example, one speaks of German Jews, Rus- 
sian Jews, Polish Jews, Syrian Jews, and so on, or in a more 
general sense, eastern, central, or southern European Jews. 
These distinctions are no longer especially important, al- 
though German Jews are still looked upon as wealthier and of 
higher status than other Jews. 

The final major distinction is between Jews of 
Ashkenazic (Ashkenazim) or Sephardic (Sephardim, Sfar- 
dim) ancestry. Ashkenazim Jews are those descended from 
the Ashkenazic Jews of eastern and central Europe and cur- 
rently make up about 90 percent of North American Jews. Se- 
phardim are descended from the Sephardic Jews who lived in 
southern Europe from about the seventh to the fifteenth cen- 
tury when they were expelled from Spain by Queen Isabella 
and King Ferdinand. Most of the exiles settled in the Middle 
East and North Africa. Beyond a difference in place of ances- 
try, Ashkenazic and Sephardic Jews differed and in some ways 
continue to differ in language (Yiddish or European lan- 
guages versus Judeo-Spanish or Middle Eastern languages), 
the pronunciation and spelling of Hebrew, liturgy, and sur- 
names. But members of both groups freely acknowledge that 
members of the other group are Jews, although some 
Ashkenazim were less accepting of Sephardim in the past. Al- 
though North American Judaism is dominated by Ash- 
kenazim because of their large numbers, there are important 
Sephardic communities in New York, Los Angeles, Seattle, 
Atlanta, Chicago, Montreal, Rochester, and Indianapolis. 





These communities derive from a migration occurring from 
1900 to 1925 when Sephardic Jews left areas that are now 
Turkey, Greece, Yugoslavia, Rhodes, and other territories of 
the Ottoman Empire. 

Finally, mention should be made of other Jewish groups 
such as Karaites (Qaraites), Israeli, and Russian Jews who 
have recently immigrated to North America from their re- 
spective countries, and Black Jews who have formed their 
own sects (though by Jewish-defined criteria most of these 
sects are not considered Jews). These groups, who sometimes 
follow an ultra-Orthodox life-style or a life-style different 
from that of assimilated Jews, also sometimes choose to live 
in relatively isolated urban communities and form their own 
synagogues. The recent emigrants from Israel are looked 
upon by some with puzzlement, as they seem to be rejecting 
the aliyyah, or ascent to the land of Israel, a marker of Jewish 
identity if not a goal for many Jews. 


Political Organization. Although North American Juda- 
ism has no overarching political structure similar to that of 
Roman Catholicism or the Church of the Latter-Day Saints 
(Mormons), the Orthodox, Conservative, and Reform syna- 
gogues are aligned with central organizations—the Union of 
Orthodox Congregations of America, the United Synagogue 
of America (Conservative), and the Union of American He- 
brew Congregations (Reform). Although in the past the syn- 
agogue played an important organizational and leadership 
role, it no longer does so for most Jews. Similarly, the rabbi, 
the spiritual and moral leader of the synagogue congregation, 
now rarely plays a leadership role in the community, based 
solely on his status as the rabbi. 

Jews have been seen (often by anti-Semitic commenta- 
tors) as aligned with liberal or radical political philosophies 
including socialism, communism, unionization, and the New 
Deal and tended to vote heavily in favor of candidates of the 
Democratic party in the United States; in the past decade or 
two, a marked trend toward conservatism and identification 
with the Republican party has been noted among a minority 
of Jews. Jews, despite being only about 2 percent of the popu- 
lation, are an important voting bloc because large numbers 
vote and because they make up a sizable percentage of the 
population in some large states such as New York and Florida 
and the Canadian provinces of Ontario and Quebec. Jews 
run for and have been elected to numerous local and state 
offices. 


Social Control and Conflict. Integrated as they are into 
U.S. and Canadian society, Jews generally resolve legal con- 
flicts with Jews or non-Jews through the legal system. Legal 
remedies available through Jewish agencies are rarely used. 
Among the Orthodox there is recourse to some religiously 
sanctioned social control such as Orthodox divorce. Al- 
though overt discrimination against Jews is waning in North 
America, there is a long tradition of anti-Semitism, reflected 
in limited access to certain professions and residential isola- 
tion. Within the Jewish communities in both nations, there 
are long traditions of supporting Jewish causes and institu- 
tions through charitable donations to and work for syna- 
gogues, schools, community centers, social welfare agencies, 
and the state of Israel. 


Religion and Expressive Culture 


Religious Beliefs. Judaism is the oldest monotheistic reli- 
gion to survive to modern times. To Jews, God is the Supreme 
Being, the Creator of the Universe, and ultimate Judge of 
Human Affairs. Some importance is also given to particular 
prophets and angels. The Hebrew calendar is a lunar calendar 
(based on the movement of the moon around the earth) and 
has 354 days, 12 months of 29 or 30 days each with extra days 
added so that the lunar calendar conforms to the solar (Gre- 
gorian) calendar, and seven days in a week. The Hebrew cal- 
endar is based on the date 3761 B.c., the year traditional Jew- 
ish scholars believed the world began. Thus, the years 
5748-5749 are the equivalent of 1989 in the Gregorian cal- 
endar. Jewish weekly synagogue attendance is relatively low at 
about 20 percent compared to other religions. Because of the 
wide divergence of religious belief and practice (Orthodox/ 
Conservative/Reform, Ashkenazic/Sephardic, and so on), no 
single all-encompassing system of Jewish belief and practice 


can be described. 


Religious Practitioners. There is no hierarchy of religious 
leaders. The rabbi (master, teacher) is the spiritual leader of 
the synagogue congregation. Today, the role and status of the 
rabbi is roughly the same as that of a Protestant minister or 
Catholic priest and involves pastoral, social, educational, and 
interfaith responsibilities. Reform Jews and Reconstruction- 
alists permit women to be ordained as rabbis. Cantors are also 
important, leading the congregation in the chanting of 
prayers (prayers are chanted, not recited) and in training boys 
for the Bar Mitzvah. 


Ceremonies. Rosh Hashanah (New Year) and Yom Kip- 
pur (the Day of Atonement), the High Holy Days, usually fall 
in September. Pesach (Passover), Shavout (Festival of 
Weeks), and Succot (Feast of the Ingathering) were originally 
harvest festivals involving pilgrimages to the Temple. Pass- 
over today marks the escape of the Hebrews from ancient 
Egypt about 3,500 years ago and is widely celebrated. Minor 
holy days or festivals include Hanukkah (dedication Feast of 
Lights), Purim (Festival of Lots), and Tisha B’Av (Ninth 
Day of Av). Although of less importance today, Rosh Hodesh 
(Beginning of a New Moon) is still noted and marked by spe- 
cial prayers. Shabbat (the Sabbath) is the only Holy Day 
mentioned in the Ten Commandments and is celebrated 
from sundown Friday to sundown Saturday each week of the 
year. The Sabbath is a day of rest and reflection. In addition 
to these Holy Days and festivals, all major life-cycle events— 
birth, age of religious majority, marriage, and death—are 
marked by prayer and ritual observances. 


Death and Afterlife. Jewish law requires that the deceased 
be buried within twenty-four hours of death. Some Reform 
Jews allow cremation. For close relatives there is a seven-day 
mourning period (shivah) involving prayer and restrictions 
on the activities of the mourner. Regular prayer in memory of 
the deceased follows at set intervals following the mourning 
period. Jewish beliefs concerning the soul and afterlife are 
vague and vary from one group to another. 

See also Hasidim, and entries on Jews in the Europe and Mid- 
dle East, Soviet Union and China, and South Asia volumes 
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Jicarilla 





ETHNONYM: Tinde 


Orientation 


Identification. The Jicarilla are an American Indian group 
whose names for themselves, “Haisndayin” and “Dinde,” 
have been translated as“people who came from below” and 
“people.” The name “Jicarilla” was used first by the Spanish 
in 1700 in reference to a hill or peak associated with the loca- 
tion of the tribe at that time. 


Location. The homelands of the Jicarilla were located in 
the high country of present-day southern Colorado and 
north-central New Mexico. The Sangre de Cristo Mountains, 
ranging in height from two thousand to fourteen thousand 
feet, roughly bisect the former Jicarilla territory from north to 
south and are flanked on the east and west by high plains. 
The considerable variation in the topography of this region 
results in a varied climate, but one that is generally moderate 
with low annual precipitation. Summers are hot and dry and 
winters cold and snowy. The principal rivers in the region are 
the Rio Grande, the Arkansas, the Canadian, and the 
Chama. Spruce, fir, aspen, juniper, and pinion trees are found 
at the higher elevations, while short grasslands predominate 
on the high plains and in the intermontane basins. 


Demography. In 1860 the Jicarilla numbered 860. By 
1900 their numbers had declined to 815 and continued to 
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decline to 588 in 1920. This decline in population was due 
most directly to tuberculosis, but the spread of the disease it- 
self was the result of poverty and poor nutrition associated 
with limited employment and insufficient rations on their 
New Mexico reservation. In the 1920s government programs 
to improve health and economic conditions on the reserva- 
tion helped reverse the population decline. By 1955 the num- 
ber of Jicarilla exceeded 1,000 and in 1981 stood at 2,308 on 
the Jicarilla Reservation in north-central New Mexico. 


Linguistic Affiliation. The Jicarilla language is a dialect of 
the Apachean group of Southern Athapaskan languages. 


History and Cultural Relations 


The Jicarilla are descendants of Southern Athapaskan hunt- 
ers who migrated from the subarctic region west of Hudson 
Bay to the Southwest between 1300 and 1500. The probable 
route of migration was through the plains along the eastern 
edge of the Rocky Mountains. The Apacheans in general 
came into contact with the Spanish in the mid-sixteenth cen- 
tury, and until the beginning of the eighteenth century con- 
tacts with the Spanish were limited and generally friendly. 
During the 1700s Hispanic settlement of Jicarilla lands grad- 
ually increased through land grants by the Mexican govern- 
ment to its citizens. The Jicarilla never agreed to these land 
grants. After the Jicarilla territory passed to the jurisdiction of 
the United States in 1848, American settlement of Jicarilla 
lands also increased. 

The expansion of Hispanic and American settlement 
rendered the Jicarilla’s traditional way of life impossible, and 
in response they began to raid White wagon trains and settle- 
ments. In 1854 the government of New Mexico declared war 
on the Jicarilla and the following year forced them to sign a 
peace treaty providing for their removal to a reservation. The 
plan for the Jicarilla reservation did not materialize until 
1887. When it did, the system of individual land allotments 
intended to transform the people into farmers failed owing to 
the unfavorable climate and terrain of the reservation site, 
which led to social dislocation and dependence on govern- 
ment welfare. After the turn of the century the federal govern- 
ment added new lands to the reservation in an unsuccessful 
attempt to promote livestock raising. At this time living con- 
ditions on the reservation reached their low point, with wide- 
spread unemployment, poverty, malnutrition, and disease. Fi- 
nally, in the 1920s the federal government succeeded in 
introducing sheep raising, and conditions on the reservation 
improved. 

Culturally, the Jicarilla were heavily influenced by the 
Plains Indians to their east and the Pueblo Indians to their 
west, with the result that their own culture exhibited a combi- 
nation of nomadic hunting and settled farming characteris- 
tics. One of the Plains Indian traits prominent in Jicarilla cul- 
ture was an emphasis on raiding and warfare. After Spanish 
contact raiding increased in frequency and intensity with the 
use of and need for horses. At the beginning of the eighteenth 
century the Jicarilla commonly raided the Plains tribes to 
their east and used the fruits of their successes to trade with 
the Pueblo Indians and the Spanish. During the second dec- 
ade of the eighteenth century Comanches who had obtained 
guns from the French drove the Jicarilla out of Colorado and 
into the foothills and mountains of northern New Mexico. 
Subsequently, the Jicarilla sought help from the Spanish by 


offering allegiance to the king of Spain, but with little result. 
In 1779 a combined force of Jicarilla, Ute, Pueblo, and Span- 
ish soldiers defeated the Comanche, who, after another seven 
years and several more military campaigns, finally sued for 
peace. Thereafter the Jicarilla were able to reestablish them- 
selves in southern Colorado. 


Settlements 


The Jicarilla lived in local groups of 150 to 400 people who 
occupied semipermanent, dispersed settlements or camps 
usually situated along the banks of rivers and streams and 
from which they conducted their hunting and raiding activi- 
ties. Dwellings were low, dome-shaped structures, called 
wickiups, which consisted of a pole frame covered over with 
leaves and bark. Animal skins were laid over the structure for 
additional protection from the cold. 


Economy 


Subsistence and Commercial Activities. The Jicarilla 
economy was based on hunting and gathering, but agriculture 
was also practiced and increased in importance over time. 
Animals hunted included large game such as bison, moun- 
tain sheep, antelope, deer, elk, and small game such as bea- 
ver, rabbit, squirrel, porcupine, and prairie dog. Antelope 
were killed in communal drives, and bison (after Spanish 
contact) were hunted on horseback and dispatched with 
bows and arrows and lances. Turkey, grouse, and quail were 
also hunted, and fish were taken in shallow pools, with the 
use of baited nooses and bows and arrows. Gathered foods in- 
cluded juniper berries, mesquite beans, yucca fruit, choke- 
cherries, prickly pears, acorns, and pinion nuts. Cultivation 
was practiced by the Jicarilla after the late 1600s and resulted 
from contact with the Pueblo Indians. Crops included maize, 
beans, squash, pumpkins, peas, and melons, which were 
planted in plots along river and stream banks. Over time agri- 
culture increased in importance and became more sophisti- 
cated. By the time of the American occupation of the Jicarilla 
territory in the mid-1800s, irrigation dams and ditches were 
constructed and used to supplement the region’s scanty rain- 
fall. Agricultural tools included crude wooden plows and im- 
plements for clearing irrigation ditches. Sheep raising became 
popular in the 1920s, but was eclipsed in importance in the 
1950s by revenues from tribal-owned oil, gas, and timber re- 
sources. Since that time nonagricultural wage labor has in- 
creased with the development of small businesses and indus- 
tries subsidized by the tribe’s natural resource revenues. 


Industrial Arts. A chief Jicarilla industry was basket mak- 
ing, the products of which were an important item of barter in 
trade with other native groups. Some baskets were sealed with 
pitch and used as water vessels. The Jicarilla also made pot- 
tery and ceremonial clay pipes. 


Trade. Baskets, meat, salt, and tanned bison hides were 
traded to Pueblo Indians for maize and other agricultural 
products. The Indians of San Juan Pueblo, from whom the 
Jicarilla also obtained songbird feathers, were special trading 
partners. 


Division of Labor. Men hunted and women gathered. In 
farming, men prepared the fields, worked the irrigation 
ditches, and helped with the harvest, and women were re- 
sponsible for planting, hoeing, weeding, and harvesting. 


Land Tenure. Local groups of homesteads maintained 
somewhat ill-defined territories or camping grounds associ- 
ated with some familiar geographical landmark. In 1891 
lands on the Jicarilla reservations were allotted on an individ- 
ual basis. In 1939 the allotted lands were returned to tribal 
ownership. 


Kinship 


Kin Groups and Descent. Local groups of extended fami- 
lies had a base in marriage and blood ties. However, kin 
groups with economic or political functions above the level of 
the local group did not exist. Kinship ties were reckoned 
bilaterally. 


Kinship Terminology. _Jicarilla kinship terminology fol- 
lowed the Iroquoian system. The father and the father’s 
brother were classed under a single term, as were the mother 
and the mother’s sister. Parallel cousins were grouped with 
siblings and cross cousins were classed separately. No termi- 
nological distinction was made between maternal and pa- 


ternal grandparents nor between male and female grand- 
children. 


Marriage and Family 


Marriage. Young women were eligible for marriage after 
reaching puberty and young men when they proved them- 
selves capable of supporting a family. In arranging a marriage, 
the man was required to obtain the permission of the parents 
of his prospective bride, and it was completed when a dowry 
was offered and gifts were exchanged. Marriages were usually 
monogamous, though polygyny was practiced on a limited 
basis with the sister or cousin of the first wife as a preferred 
second mate. Postmarital residence was matrilocal. Divorce 
was common and second marriages were allowed. When a 
spouse died the survivor could marry again only after a period 
of mourning and after proper purification rituals were per- 
formed. In such cases, levirate and sororate marriages were 
preferred. A widower was considered unlucky and could re- 
marry only after a temporary union with a woman whom he 
was not permitted to wed. The temporary union lasted less 
than a year and was believed to bring the widower back from 
his state of ill fortune. 


Domestic Unit. The basic unit of Jicarilla society was the 
extended family consisting of parents, their unmarried chil- 
dren, and their married daughters and their husbands and 
children. Within the extended family each nuclear family unit 
occupied a separate household. Among modern Jicarilla the 
nuclear family has replaced the extended family as the basic 
social unit. 


Inheritance. Property was inherited, but not according to 
any specific rules. 


Socialization. Grandparents, especially on the maternal 
side, played an important role in the training of the young. 
Boys’ training for hunting began in childhood when they were 
taught the use of the bow and arrow and the techniques of 
trapping, calling animals, and reading animal signs. At about 
age twelve they were taken on their first hunt and, if success- 
ful, were initiated into the fraternity of hunters and taught 
the rules and rituals of successful hunting. For girls, upon 
reaching puberty an adolescent rite was held in which the ori- 
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gins of the Jicarilla and the traits each woman should person- © * . 


ify were revealed to them in prayers and songs related by eld- 
erly men. The purpose of the rite was to ensure initiates a long 


and fruitful life. 


Sociopolitical Organization 


Social Organization. The Jicarilla were divided into two 
bands, the Olleros, or“potters,” in the west, and the Llaneros 
or “plains people,” who ranged east of the Rio Grande. These 
two bands have been referred to by some authors as moieties. 
There were no important cultural differences between the 
bands, and their members intermarried freely. Each band was 
composed of several local groups, of which there were four- 
teen in the mid-nineteenth century, six belonging to the 
Olleros and eight to the Llaneros. Each local group, consist- 
ing of a geographical cluster of extended families associated 
by ties of blood, marriage, and strong friendship, formed a co- 
operative unit for economic and ceremonial activities for 
which the individual extended family was too small. 


Political Organization. Political authority was weakly de- 
veloped. Within each local group an influential elderly head 
of an extended family usually acted as a leader, but his au- 
thority was quite limited. Such leaders had no coercive power 
and their position was not inherited. Above the level of the 
local group there was no formal political hierarchy, although 
a few respected individuals such as religious leaders and warri- 
ors sometimes took responsibility for dealing with other na- 
tive groups, the Spanish, and the Americans. This system 
changed somewhat during the period of American occupa- 
tion when several inherited chieftainships existed within each 
of the two bands. During the period from 1888 to 1896 the 
Jicarilla were under the direct control of the Bureau of Indian 
Affairs, which shared some authority with the native leaders. 
In 1937, under the provisions of the Indian Reorganization 
Act, the Jicarillas adopted a tribal government consisting of 
an elected tribal council. 


Social Control. Disputes over matters such as land and re- 
venge within and between local groups were usually negoti- 
ated by local group leaders. 


Conflict. In the late 1800s the Olleros and the Llaneros 
opposed each other over the location of the Jicarilla Reserva- 
tion. Once settled, they occupied separate areas of the reser- 
vation. The animosities stemming from this period have per- 
sisted into the twentieth century, with the Olleros usually 
identified as progressives and the Llaneros as conservatives. 


Religion and Expressive Culture 


Religious Beliefs. The Jicarilla held that a strong tie ex- 
isted between themselves and the land because all natural ob- 
jects and all living things were representations of the power of 
their chief deity, Hascin. Hascin was believed to have been 
born of the union of Black Sky and Earth Mother, two 
supernaturals who lived in the inner womb of the earth and 
who had existed since the beginning of time. In Jicarilla my- 
thology Hascin was responsible for the creation of Ancestral 
Man and Ancestral Woman and also for the creation of the 
animals and the sun and moon. Sun and Moon were consid- 
ered important supernaturals. According to their mythology 
the Jicarilla were the sole descendants of the first people to 
emerge from the underworld, the abode of Ancestral Man 
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and Ancestral Woman who produced the first people. Ani- 
mals were revered and entreated by the Jicarilla with special 
ceremonies prior to hunting because it was believed they were 
descended from the first animals who had used their powers 
to facilitate the emergence of the first people from the under- 
world. In the 1970s approximately 70 percent of Jicarillas 
continued to hold to their traditional religious beliefs. 


Religious Practitioners. The Jicarilla believed that at 
birth a child might receive a special power from an animal, a 
celestial body, or some natural phenomenon. In later years 
this power would appear to the select individual who then 
had to decide whether to accept the power and become a sha- 
man. If the person accepted it, he or she underwent a test of 
courage and then a period of training under the guidance of 
an experienced shaman during which prayers, songs, and ritu- 
als were learned. The shaman’s power could be either good or 
evil and was believed to be a finite resource, the effectiveness 
of which diminished with too frequent use. 


Ceremonies. _Jicarilla religious ceremonies were of two 
types, personal or shamanistic ceremonies and long-life cere- 
monies. Shamanistic ceremonies included curing and divin- 
ing rituals that required the shaman’s special power. Long-life 
ceremonies did not require such special personal power. One 
of the most important long-life ceremonies was the annual 
autumn Relay Race that pitted the young men of the Ollero 
and Llanero bands against one another. The purpose of the 
race was to ensure an abundant food supply during the com- 
ing year. Participants were painted and decorated with feath- 
ers and yucca leaves according to their band affiliation and 
raced on an east-west-oriented course. If the Olleros won the 
race, it was believed that plant foods would be abundant; if 
the Llaneros, animal foods. In the 1930s long-life ceremonies 
enjoyed much popularity among the Jicarilla, and in the 
1970s the Relay Race was still active and supported by the tri- 
bal council. 


Arts. Ground drawings were an integral part of the Relay 
Race ceremony. On the evening preceding the race each band 
selected a leader who, with his assistants,“painted” colorful 
drawings in the ground with pollen and colored materials. 
The drawings usually included the images of the sun and 
moon and two fast birds. The evening also included a good 
deal of singing, with the bands competing with one another 
and singing songs to the race participants. 


Medicine. The Jicarilla attributed a variety of sicknesses 
and ailments afflicting children to contact with birds and 
other animals. For example, the shadow of a turkey vulture 
flying overhead could make a child sick and die. Contact with 
eagles or the tracks of snakes and bears could give a child 
rheumatism. Contact with menstrual blood could also cause 
rheumatism. Some sicknesses were believed to be caused by 
ghosts. Ghost sickness was marked by nervousness, hysteria, 
and derangement. Curing ceremonies were of both the 
shamanistic and the long-life type. One of the most impor- 
tant long-life ceremonies, the Holiness Rite, was a curing cer- 
emony. Held three days prior to the appearance of a full 
moon, this ceremony was conducted inside a tipi within a 
brush enclosure. Patients were confined to the tipi and were 
the object of extended periods of singing by shamans for three 
successive nights. On the fourth night sacred clowns entered 
the tipi and participated in the cure with special prayers. On 


the morning of the fifth day the patients and participants re- 
ceived a blessing within the tipi and then exited the tipi and 
the brush enclosure to the east where they “deposited” their 
ailments on a tree especially prepared by a medicine man. At 
the conclusion of the ceremony all returned to the brush en- 
closure without looking back and had their faces painted by a 
shaman. 


Death and Afterlife. The Jicarilla believed that in the 
process of dying an individual’s ghost or spirit was conducted 
northward to the edge of the earth where it was offered fruit. 
If the ghost refused the offer, it returned to its physical body 
and life, but if it accepted, it slid down into the afterworld and 
death occurred. Upon death close relatives of the deceased 
went into mourning and one or two relatives prepared the 
corpse. Burial took place during the daytime as soon after 
death as possible. Some personal possessions were buried 
with the deceased, and the person’s horse was killed at grave 
side. The burial party returned from the grave site by a route 
different from that by which it had come, being careful not to 
look back and refraining from discussing the location of the 
grave with others when they returned. The burial party then 
discarded their clothes and washed themselves thoroughly. 
These elaborate precautions by the burial party were followed 
in order to avoid the vengeful, evil nature of the ghost of the 
deceased. The Jicarilla believed that the evil of ghosts was the 
result of the accumulation of its frustrations, conflicts, and 
disappointments while living and that ghosts could return to 
the living to avenge some past injury. Ghosts were believed to 
visit the living in the form of coyotes, which were considered 
an omen of one’s own death or the death of a close relative. 
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Kalapuya 





ETHNONYM: Calapooya 

The Kalapuya are an American Indian group who in the 
late eighteenth century numbered about three thousand and 
occupied the Willamette Valley of western Oregon. The Kala- 
puya language belonged to the Penutian language phylum. A 
smallpox epidemic in 1782-1783 wiped out an estimated two 
thousand Kalapuya, and between 1850 and 1853 large num- 
bers were again taken by the disease. After being removed to 
reservation lands in 1854 and 1855, the Kalapuya dwindled 
to near extinction by the early twentieth century and today 
number no more than about a hundred. 

The Kalapuya subsisted mainly as hunters of deer, elk, 
bear, and beaver and gatherers of nuts and berries, although 
they also fished with spears and traps. The group consisted of 
nine tribes or subdivisions, each of which was further subdi- 
vided into small villages led by chiefs. 

Religious life centered around personal quests for guard- 
ian spirits. According to traditional customs, the dead were 
buried with their personal possessions, mourners cut their 
hair, and widows painted their faces red for a month. 
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Kalispel 


The Kalispel (Kulleespelm, Pend d’Oreilles), including the 
Semteuse (Sematuse), lived around Pend d’Oreille River and 
Lake and around Priest Lake in northern Idaho. They now 
live on the Flathead Indian Reservation in Montana and the 
Colville Indian Reservation in Washington. They are largely 
assimilated into European-American society. They speak an 
Interior Salish language and probably number about 250. 
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Kansa 


The Kansa (Kaw, Hutanga) lived in the general area of the 
Kansas River in northeastern Kansas and in the adjoining 
part of Missouri. They now live in a federal trust area in 
north-central Oklahoma, where they are largely assimilated 
into the White community. They spoke a Dhegiha Siouan 
language and numbered about nine hundred in the 1980s. 
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Karok 





ETHNONYMS: Arra-Arra, Ehnek, Karuk, Pehtsik, Quoratem 


Orientation 


Identification. The Karok are an American Indian group 
located in northern California. The name “Karok” is from 
karuk, “upriver,” by contrast with the name “Yurok” for a 
neighboring tribe, from yuruk, “downriver.” The Karok’s 
name for themselves is simply “’Araar,” (human being). 
“Karuk” is now the official name for the tribe. 


Location. Aboriginally, the Karok lived along the Klamath 
River in Humboldt and Siskiyou counties, northwestern Cali- 
fornia, and on the tributary Salmon River. Since the nine- 
teenth century, Karok have also lived in Scott Valley, farther 
east in Siskiyou County. The region is characterized by steep 
forested slopes and a moderate climate, with abundant fish, 
game, and plant foods. 


Demography. The aboriginal Karok population was esti- 
mated at 2,700 in 1848. In 1930, the U.S. Census reported 
755 people of Karok descent. In 1972, the state of California 
identified 3,781 individuals of at least partly Karok ancestry. 


Linguistic Affiliation. The Karok language is not closely 
related to any other language, but may be distantly related to 


other languages of California that have been classified as 
Hokan. 


History and Cultural Relations 


The Karok have lived on the middle course of the Klamath 
River for as long as we know, in close contact with the Yurok 
downstream, and with the Hupa on the tributary Trinity 
River. These groups shared most elements of a culture typical 
of northwestern California, with relationships to the Pacific 
Northwest cultural area of coastal Oregon and Washington. 
The Karok had little contact with Whites until gold miners 
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arrived in 1850 and 1851, resulting in widespread disease, vi- 
olence, social dislocation, and cultural breakdown. By 1972, 
however, ceremonials were being revived, and there were re- 
newed prospects for the preservation of Karok identity. 


Settlements 


Since aboriginal times, the Karok have lived on small areas of 
flat land, locally called “river bars,” which border the Klamath 
River. Families were grouped into villages, some of which 
have become modern communities such as Orleans and 
Happy Camp. Transportation was formerly via river canoe or 
overland trails. Certain larger villages, such as Orleans, 
served as ceremonial centers for villages upriver and down- 
river from them. At present the Karok live either in the towns 
or on individual homesteads. The “living house,” one per 
family, and the sweat house, which served as a men’s club- 
house and dormitory for a whole community, were the major 
structures. Traditional houses were semisubterranean; mod- 
ern Karok usually live in wood frame houses. 


Economy 


Subsistence and Commercial Activities. The aboriginal 
Karok subsisted by fishing, hunting, and gathering wild plant 
foods; the only cultivated crop was tobacco. Salmon, whose 
yearly upriver runs were the basis of ceremonial activity, were 
generally caught in nets from platforms on the riverbank. The 
prize game was deer, the hunting of which was also encom- 
passed by ritual activities. The major plant food was the acorn 
of the tanbark oak prepared by cracking, drying, and grinding 
to flour, and then leaching to remove the bitter flavor of tan- 
nic acid. The resulting dough was diluted and boiled by plac- 
ing it with heated rocks in a large basket to make “acorn 
mush” or “acorn soup.” Hazel twigs and pine roots were used 
in basketry. Present-day Karok still fish and hunt, and occa- 
sionally make acorn soup. Subsistence is difficult for many 
modern Karok, as agriculture, industry, and tourism are very 
limited in the area where they live. In aboriginal times, the 
dog was the only domestic animal. After White contact, 
horses, cattle, pigs, and cats became familiar parts of Karok 
life. 


Industrial Arts. The principal art of the aboriginal Karok 
was basketry, practiced by the women; baskets were woven so 
tightly they held water. Much care was lavished on intricate 
decorative designs, woven as overlays. Men carved wood with 
stone tools, producing storage boxes and household objects, 
and they carved various utensils from soapstone, horn, and 
shell. Obsidian was chipped to make knives and arrowheads; 
large blades of chipped obsidian were prized wealth objects. 
In modern days, basketry survived for a time, but is in danger 
of extinction. There are no current sales of Karok art to 
tourists. 


Trade. Aboriginal trade was of minor importance, since 
most commodities were available locally. But the Karok 
traded with the downstream Yurok for redwood dugout ca- 
noes, for ornamental shells, and for edible seaweed. The prin- 
cipal Indian money was dentalium shells, which originated in 
British Columbia, but circulated among many tribes as a me- 
dium of exchange, with larger shells important in displays of 
wealth. 


Division of Labor. Men hunted, fished, and carved, while 
women gathered plant resources and wove baskets. Strict ta- 
boos forbade female contact with men engaged in hunting 
and fishing. 


Land Tenure. In aboriginal times, individual families 
owned the land closest to the river where they lived and had 
rights to particular fishing sites on the river. Hunting and 
gathering lands were used communally. The Karok are one of 
the few tribes in California for whom reservation land was 
never set aside. Most of Karok territory today is national for- 
est land, with some plots owned privately either by Indians or 


by Whites. 


Kinship 
Kin Groups and Descent. The aboriginal Karok recog- 


nized no social groups other than the family, within which de- 
scent was patrilineal. 


Kinship Terminology. The basic terms father, mother, 
son, and daughter are used without extensions of meaning. 
Grandparents and grandchildren are designated by three re- 
ciprocal terms: male grandrelative through a woman (mother's 
father or daughter’s son), female grandrelative through a 
woman, and grandrelative through a man. Siblings are dis- 
tinguished as male and female, older and younger. There is a 
complex set of terms referring to deceased relatives, and 
another for relatives through a deceased person—corre- 
sponding to a taboo on reference to the dead. 


Marriage and Family 


Marriage. In aboriginal times, marriage was largely a fi- 
nancial transaction: the bridegroom struck a bargain with the 
bride’s father, and the prestige of a family depended on how 
much money had been paid for the wife. If a man could not 
pay a full bride-price, he could become “half married” —that 
is, go to live with and work for his father-in-law. Monogamy 
was the norm; however, a widow was expected to marry either 
her husband’s brother or her sister’s husband, and this could 
result in polygyny. The newly married couple lived in the hus- 
band’s parents’ home. Later a husband might acquire his own 
house, usually adjacent to that of his parents. Either partner 
could seek a divorce on grounds of unfaithfulness or incom- 
patibility; the central process was a repayment of money, with 
negotiation of the amount depending on the number of 


children. 


Domestic Unit. Small extended families commonly 
shared a house or a group of adjacent houses. 


Inheritance. The bulk of an estate was divided among a 
man’s sons, with smaller shares to daughters and other 
relatives. 


Socialization. From around three years old, male children 
left the family living house to sleep with adult males in the 
sweat house, where they were indoctrinated in the virtues of 
thrift and industry, and taught fishing, hunting, and ritual. 
Girls remained in the living house, learning female skills from 
their mothers. The recitation of myths, typically by grandpar- 
ents in the family house on winter nights, was another impor- 
tant means of socialization. 


Sociopolitical Organization 


Social Organization. No formal distinctions of social class 
were recognized by the Karok, although prestige was associ- 
ated with wealth. 


Political Organization. There was no formal political or- 
ganization, either for villages or the Karok as a whole; the 
group can be delineated only by its shared language and habi- 
tat. In keeping with the general prestige associated with 
wealth, however, individuals and families who were consid- 
ered rich tended to be regarded as community leaders. Tribal 
names were used to identify neighboring peoples such as the 
Yurok and Hupa, but the Karok had no name for themselves 
other than “’Araar” (people). After White contact, the U.S. 
government failed for over a century to recognize the Karok as 
a tribe. It was not until the 1970s that federal recognition was 
obtained; a tribal headquarters now exists at Happy Camp. 


Social Control. Behavior was regulated by the set of values 
that tribal members shared, and no crimes against the tribe or 
community were recognized. Instead, undesirable behavior 
was interpreted as either (1) transgression against the super- 
natural, by the breaking of taboos, which would bring retribu- 
tion to the wrongdoer in the form of bad luck, or (2) trans- 
gression against private persons or property, which would 
have to be paid for through indemnities to the offended indi- 
viduals or families. If one refused to pay, he would likely be 
killed by the offended party; and this killing could in turn re- 
sult either in immediate compensation or in further feuding 
between the families concerned until a final settlement was 
negotiated. 


Conflict. What is sometimes called “war” among the 
Karok refers to the feuding described above, expanded to in- 
volve fellow villagers of the aggrieved parties. Such feuds 
could be settled with the help of a paid go-between. When a 
financial settlement was reached, opposing parties would face 
each other and do an armed “war dance” while singing songs 
to insult the other side. If this did not provoke a renewal of vi- 
olence, then the settlement would conclude with a breaking 
of weapons. Following White contact, the Karok suffered 
greatly in clashes with miners, settlers, and soldiers, but there 
was no organized warfare. At the present time, White policy 
toward the Karok is mainly one of “benign neglect.” Differ- 
ences of opinion among the modern Karok themselves are as- 
sociated with the degree of adherence to traditional values, 
but there are no sharp dividing lines. 


Religion and Expressive Culture 


Religious Beliefs. | No creation myth has been recorded for 
the Karok; however, many myths relate the deeds of the 
’ikxareeyavs, a prehuman race which ordained the characteris- 
tics of the present world. At a certain moment, the human 
species came spontaneously into existence, and at the same 
time the ‘ikxareeyavs were transformed into prototypes of the 
animals and plants that now exist (and, in some cases, into 
geographical features or disembodied spirits). In an especially 
large and popular class of myths, Coyote ordains the princi- 
pal features of human culture, but is at the same time trickster 
and buffoon. The recitation of certain myths and the singing 
of associated songs were believed to confer magical success in 
hunting, gambling, and love. Following White contact, many 
Karok became Christians, at least nominally; but native 
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beliefs survived underground and have surfaced in the pres- 
ent-day revival of interest in ritual and shamanism. 


Religious Practitioners. Annual ceremonies were pre- 
sided over by priests, with their male and female assistants; 
these positions were not permanent, but were assigned each 
year by community consensus. Shamans were of two types: 
(1) the “sucking doctor,” usually female, who used a spirit 
helper to extract disease objects from the bodies of patients, 
and (2) the “herb doctor,” of either sex, who administered 
herbal medicine along with recitation of magical formulas. Fi- 
nally, some individuals (of either sex) were believed to have 
secret powers of witchcraft, which they could use maliciously 
to make their neighbors sicken and die; these witches were 
greatly feared. 


Ceremonies. The principal Karok rites concerned “renew- 
ing the world” and ensuring its stability between annual ob- 
servances. These were correlated with the seasonal availabil- 
ity of major food resources such as salmon and acorns and 
involved ritual activity by priests and priestesses, along with 
feasting, display of wealth, and dancing to the accompani- 
ment of songs. Best known is the autumn Deerskin Dance, 
when the skins of albino deer were displayed as wealth ob- 
jects. Less important were the Brush Dance, held to cure a 
sick child; the Kick Dance, to initiate a sucking doctor; and 
the Flower Dance, celebrating a girl’s first menstruation. In 
modern times, the Brush Dance has survived partly as a social 
and recreational function; and since the 1970s, the autumn 
ceremony of world renewal, with its Deerskin Dance, has 
been performed in several traditional sites. 


Arts. Singing was considered to have magical power—as 
an accompaniment to ceremonial dances, as an interpolation 
in the recitation of myths and magical formulas, and as an ac- 
companiment to gambling. The recitation of myths itself was 
of considerable ritual importance. Visual arts were limited to 
body ornamentation (important in ceremonies) and basketry 
design. In modern times, knowledge and interest continue 


‘particularly in Brush Dance songs and performance. 


Medicine. The two major types of aboriginal shamanism 
have been described above. It was believed that serious illness 
was usually caused by a supernatural “pain” or disease object, 
lodged in the patient’s body. In children, illness could also be 
caused by wrongdoing on the part of a family member; when 
the shaman elicited a public confession, the child would re- 
cover. Shamans’ fees were paid before treatment, but had to 
be refunded if the patient died. Since White contact, native 
medical practice has declined in importance, but nowadays 
some interest exists in reviving it. 


Death and Afterlife. The bodies of the dead were buried 
with the observance of many taboos—for example, mourners 
were forbidden to engage in hunting, gathering, basket mak- 
ing, travel, sex, or gambling. After five days, the spirit of the 
deceased was believed to go to the sky, where an especially 
happy place was reserved for rich people and ceremonial lead- 
ers. If anyone in a community wished to sponsor a dance 
within a year after someone’s death, the mourners had to be 
paid an indemnity. Uttering the name of a dead person was a 
serious insult; whether done deliberately or by accident, it 
had to be compensated by payments to the survivors. 
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Kaska 





ETHNONYMS: Casca, Kasa, Nahane, Nahani 

The Kaska, a group of Athapaskan-speaking Indians 
closely related to the Tahltan, live in northern British Colum- 
bia and southeastern Yukon Territory in Canada. Formerly 
spread out thinly over a wide area, most now live on several 
reserves in the region. There are four bands or subgroups: 
Frances Lake, Upper Liard, Dease River, and Nelson Indians 
(Tselona). Most Kaska today are relatively fluent in English. 
There may be as many as twelve hundred Kaska now living on 
the reserves in the general area. 

Continuous contact with Whites began early in the nine- 
teenth century when the Hudson’s Bay Company established 
trading posts at Fort Halkett and other locations. Roman 
Catholic and Protestant missionization has been in progress 
since the first part of the twentieth century. A Roman Catho- 
lic mission was established at McDame Creek in the Dease 
River area in 1926. Today most Kaska are nominally Roman 
Catholics, although they are not particularly devout. Few ves- 
tiges of the aboriginal religion seem to remain, most of them 
changed by exposure to Christianity. 

Traditionally, the Kaska built sod- or moss-covered coni- 
cal lodges made from closely packed poles, and A-frame 
buildings made from two lean-tos placed together. In recent 
times they have lived in log cabins, tents, or modern frame 
houses, depending on the season and location. Traditional 
subsistence was based on the collecting of wild vegetable 
foods by the women while the men secured game by hunting 
(including caribou drives) and trapping; fishing provided the 
primary source of protein. With the advent of the trading 
posts and fur trapping, the technological and subsistence sys- 
tems changed radically. Traditional technology, based on the 
working of stone, bone, horn, antler, wood, and bark gave way 
to the White man’s hardware, clothing (except for that made 
of tanned skins), and other material items, obtained in 





exchange for furs. Traditional travel by snowshoes, tobog- 
gans, skin and bark boats, dugouts, and rafts has generally 
given way to motorized scows and trucks, although dogsleds 
and snowshoes are still used in running the winter traplines. 
The local band—generally an extended family group 
plus other individuals—was part of the amorphous regional 
band. Only the local band had headmen. The Kaska “tribe” 
as a whole, however, has a government-appointed chief who 
exercises little political control. Most Kaska belong to one or 
the other exogamous matrimoieties named Crow and Wolf, 
whose main function seems to have been preparing for burial 
the bodies of persons belonging to the opposite moiety. 
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Kawaiisu 


The Kawaiisu live in the Tehachapi and Piute mountains to 
the northeast of Los Angeles, California. They speak a Sho- 
shonean language and probably number less than fifty. 
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Keres Pueblo Indians 





ETHNONYMS: Keresans, Qqueres, Queres, Queresans 


Orientation 


Identification. The name “Keres” refers to seven present- 
day Keresan-speaking Pueblo Indian tribes of New Mexico. 
Acoma and Laguna are commonly designated as Western 
Keresans as contrasted with the Eastern Keresan villages, or 
pueblos, of Santa Ana, Zia (Sia), San Felipe, Santo Do- 
mingo, and Cochiti. Each pueblo, together with its satellites, 
constitutes an independent tribe with its own political, cere- 
monial, and social structures. 


Location. The Western Keresan villages, Acoma and 
Laguna, lie, respectively, some sixty and forty miles west of 
Albuquerque, in west-central New Mexico. Santa Ana and 
Zia are located on the Jemez River some miles above its 
confluence with the Rio Grande and twenty-seven and 
thirty miles north of Albuquerque. Cochiti, Santo 
Domingo, and San Felipe are on the Rio Grande and lie, re- 
spectively, twenty-five, thirty, and thirty-five miles south- 
west of Santa Fe. 


Demography. The Keresan Pueblos, individually, have 
varied in size and also in comparison with one another at any 
particular time through the historic centuries. Dutton gave 
the following population figures for the Keresan tribes as of 
the census of 1980: Acoma, 3,592; Laguna, 6,233; Santa 
Ana, 517; Zia, 645; San Felipe, 2,145; Santo Domingo, 
2,857; and Cochiti, 918. 


Linguistic Affiliation. The Keresan language is regarded 
as standing alone by most linguists; connections with other 
linguistic stocks are not generally accepted. Within the group 
of seven Keresan Pueblos, there are significant differences be- 
tween the Western and Eastern subgroups. Communication 
between the subgroups is commonly regarded as difficult at 
best. Within each of the two subgroups, minor dialectic dis- 
tinctions are generally recognized. Members of the several 
tribes chide other Keresan speakers for speaking strangely. 
Under the impact of television, increasing numbers of mar- 
tiages with non-Keresan spouses, and the overall influence of 
outside relationships, the smaller Keresan tribes are currently 
greatly concerned over the imminent loss of their native 
language: without this language, the ceremonial or religious 
life of the tribe suffers, and without a viable religious life, the 
way of life of the entire native culture is threatened with 
extinction. 


History and Cultural Relations 


Laguna Pueblo was founded by refugees from various Rio 
Grande Keresan villages and from Acoma in the late seven- 
teenth and early eighteenth centuries. The other six Keresan 
Pueblos of today, along with at least some of their satellite vil- 
lages, are in approximately the same locations where the 
Spaniards first contacted them in the sixteenth century. The 
Keresans have occupied a central position along the Rio 
Grande and the Jemez River between other Puebloan tribes to 
the north and also the south; they have served as something 
of a cultural filter between these Rio Grande, or Eastern, 
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tribes and the Western Pueblos of Zuni in New Mexico and 
Hopi in Arizona. 


Settlements. As noted, the Keresans have remained, for 
the most part, where the Spaniards first found them. Some 
tribes have shown a tendency to divide and establish new vil- 
lages as a result of abandoning an old site that had become 
unhealthful (bewitched) or depleted of resources (deforested, 
or increasingly desiccated and unable to support the needs of 
their rudimentary agriculture). Archaeological findings reveal 
a slow but continual reoccupation of sites where conditions 
had improved with the passage of years or decades. For the 
late nineteenth and early twentieth centuries, there are docu- 
mented instances in which economic and/or political consid- 
erations have caused segments of tribes to migrate en masse 
to villages where other languages are spoken—for example, 
the Laguna migration to Isleta (Tiwa speakers) and a group of 
San Ildefonso Pueblo Indians (Tewa speakers) moving to 
Cochiti. Apparently, the overriding factor was the availability 
of arable land at the new home or a greater compatibility in 
the political or some other phase of life in the new commu- 
nity. Size of the migrant group, in itself, does not seem to 
have been important in arriving at the decision either to move 
or to receive newcomers into the community. 


Economy 


Subsistence and Commercial Activities. For centuries 
prior to the arrival of the Spaniards in the area, the Keresans 
depended for the most part on an agricultural economy. 
Among the Western Keresans, herding was a significant addi- 
tion to the economy; this was less true of the Eastern Kere- 
sans. All Pueblo tribes, however, benefited from the introduc- 
tion of sheep and cattle by the Spanish. Oxen, mules, and 
horses were also involved, but in lesser numbers in the begin- 
ning. Of essentially equal importance were the metal-tipped 
agricultural implements—shovels, hoes, rakes, plows, and 
other tools—that enabled the Pueblo Indians to improve 
their relatively primitive ditch systems and expand the acre- 
age of fields served by these ditches. New crops—a variety of 
grains and alfalfa—were also important additions to the agri- 
cultural scene. 

In the years following World War II, there has been a 
steady growth in nonagricultural pursuits. Some of these in- 
volvements have taken the Keres to such Anglo-Spanish cen- 
ters as Albuquerque, Santa Fe, Los Alamos, Grants, and 
other communities, some at considerable distances, where 
wage-earning has assumed increasing significance. Another 
important economic development has occurred in the area of 
arts and crafts, or, as some observers have noted, fine arts. 
This has involved painting and the making of pottery, jewelry, 
drums, leather goods, and other creations. Potters have ex- 
panded their products to include figurines such as the famous 
“Story Tellers” introduced by Helen Cordero of Cochiti 
Pueblo and now widely made, both among other Cochiti pot- 
ters and potters elsewhere. With the unexpected and disas- 
trous seepage from the recently completed Cochiti Dam on 
the Rio Grande a mile north of Cochiti Pueblo, agriculture at 
that pueblo has virtually ceased—being replaced by wage- 
earning and a variety of arts and crafts. 


Trade. Through the centuries, the trading of agricultural 
produce and other material goods—pottery, baskets, woven 


180 Keres Pueblo Indians 


belts and blankets, jewelry, and other items—has served to 
establish relations between pueblos and also to reinforce 
these ties over time by repeated visits, generally reciprocal in 
nature. 


Division of Labor. From aboriginal times until at least the 
post-World War II period, the division of labor between the 
sexes was rigidly observed. In recent decades, however, the 
line between male and female activities has been all but oblit- 
erated. Pottery making and decorating are no longer exclu- 
sively the bailiwick of women; jewelry making and other crafts 
have become essentially bisexual endeavors. Artists of both 
sexes have achieved wide recognition for their paintings, 
sculptures, and other creations. 


Land Tenure. Traditions in land tenure—land and crops 
in the field belonging to the man, and harvested produce and 
the house belonging to the woman—have remained little 
changed. There has been, nonetheless, a gradual shift away 
from the old customs. In such cases, there has been a ten- 
dency to switch to Spanish-Anglo practices when the situa- 
tion seems better served by such changes. Rules of inheri- 
tance, as an integral facet of land tenure, have shown a 
similar tendency to switch when circumstances indicate the 
advisability of making changes. 


Kinship 


Kin Groups and Descent. The kinship systems of the 
Western Keresans differ from one another and also from the 
systems of the Eastern Keresans. Matrilineal exogamous clans 
prevail in both the Western and Eastern tribes. Both Acoma 
and Laguna lack the patrilineal moieties, or kiva organiza- 
tions, that are found among the Eastern Keresans. Laguna 
shows a tendency to link clans in what can be considered ru- 
dimentary phratries. Among the Eastern Keresans, clans and 
kiva groups operate independently; it has been suggested that 
the kiva groups were once endogamous, making the clans in 
each moiety distinct. Today, where moieties, or kiva groups, 
are concerned, each moiety normally contains a number of 
clans that are also present in the other group. A major dis- 
tinction between the Keresan clan and the moiety is the ease 
with which a kiva affiliation may be changed; adoption from 
one clan into another still involves considerable ceremony. 
The literature on Santa Ana Pueblo suggests a unique rela- 
tionship between clan and kiva that is found in no other 
Keresan tribe. Kiva membership, because it may be easily 
switched, is sometimes discussed under the heading of non- 
kin associations. Marriages can occur within the kiva group; if 
not, the wife shifts to the kiva of her husband. Later, under 
certain circumstances, the couple may change their member- 
ships to the other kiva. 


Kinship Terminology. The Western Keresans show 
greater variability between themselves and also when com- 
pared to the Eastern Keresans. Terms of kinship tend to be 
similar among the several Eastern Keresan tribes. Distinc- 
tions are commonly made between terms of address used by 
the two sexes, and recognition of age-generational differences 
has also been noted. 


Marriage and Family 


Marriage. Keresan marriages have always been monoga- 
mous, and they have traditionally occurred in accordance 


with the rule of clan exogamy. Upon marriage, each spouse 
retains his or her affiliation, and children belong to her clan. 
As noted above, the wife changes to the kiva of her husband if 
she is not already a member of the same kiva group. Children 
take their kiva affiliation from their father. Occasionally, 
when a clan is numerically strong, a marriage between clan 
members may occur; here, the rules of Catholicism concern- 
ing incest are followed. Most marriages are performed by a 
Catholic priest, with native rites usually following. With Ca- 
tholicism present in all villages and observed to varying de- 
grees of faithfulness by families and individuals, divorce tends 
to be unusual. When it does occur, it is commonly a matter of 
the couple no longer living together rather than any formal 
procedure. The man often leaves the village and takes up resi- 
dence elsewhere. 


Domestic Unit. The nuclear family continues to be the 
basic domestic unit. In addition, within the household, there 
are often unmarried siblings of the couple, usually the wife, 
present. Single grandparents are often included. Extended 
family units may occupy adjacent or nearby houses, although 
this practice is being followed less and less. 


Inheritance. The passing of real and/or personal property 
from one generation or individual to another continues to be 
somewhat traditional. There is, however, an increasing ten- 
dency to pass possessions on by sex and by more personal 
considerations than strictly adhering to traditional ways. 


Socialization. In contrast to the pre-World War II period, 
when most children were born at home in the pueblo with the 
aid of midwives or, in difficult cases, the assistance of medi- 
cine men, such births are almost unknown today, the mother 
being able to reach the hospital in most instances. Upon ar- 
rival in the pueblo, infants today experience varying blends of 
traditional and modern practices. Cradle boards are still used, 
but cribs are sometimes favored by mothers or families with a 
tendency to emulate modern ways. Young children are com- 
monly raised by the extended family, the members of which 
still enjoy participating in feeding, watching, and generally 
caring for and interacting with these newest members of the 


household. 


Sociopolitical Organization 
Social Organization.. The typical family continues to con- 


sist, in most cases, of the father, mother, and children. Varia- 
tions would include single-parent units, families with step- 
children and stepparents where remarriages have occurred, 
and households with relatives who share in much of the activ- 
ities. As explained above the family’s kin affiliations are 
shaped by the wife’s (mother’s) clan membership and by the 
couple’s kiva membership. In families where a non-Cochiti is 
a parent, there are obvious deviations, particularly when the 
spouse is not only non-Cochiti but non-Indian. If the alien 
spouse is from another Pueblo, especially a Keresan tribe, the 
adjustments are easily made. If the spouse is a non-Pueblo 
person, or even a non-Indian, accommodation is not as read- 
ily made. 


Political Organization. For the Eastern Keresans, the po- 
litical structure reflects the general Puebloan pattern of dual- 
ism. The political organization is balanced against the cere- 
monial organization. In the political organization, presum- 
ably largely implanted by the Spaniards, there are the war 


captain, lieutenant war captain, governor, lieutenant gover- 
nor, fiscale, and lieutenant fiscale. The captains are assisted 
throughout the year by eight young men, the alguacilitos; sim- 
ilarly, the governors and fiscales are aided by eight fiscalitos. 
These assistants are chosen for their potential and are essen- 
tially on trial vis-a-vis their possible future service as major of- 
ficers. A common feature of these offices is that the senior of- 
ficers are all from the same kiva, and the junior officers are 
from the other kiva. Senior and junior officers are tradition- 
ally appointed by medicine men, who are prominent in the 
ceremonial organization of each tribe. The selections for 
these offices are made anew at the end of each calendar year 
and announced to the tribe. The senior and junior positions 
alternate every year, again a feature of the characteristic bal- 
ance maintained between the two kivas. Traditionally these 
officers serve without monetary compensation, their rewards 
coming from the fact that each has served to the best of his 
ability and the community acknowledges this fact. But in re- 
cent years, several of the tribes have begun to pay some of 
these officers for their efforts in behalf of all the people. 

For many years, the tribal council was composed of the 
major officers. Once a man became a council member, he 
served for the remainder of his life. In recent years, younger 
men who have some particular experience and knowledge 
have been invited to serve on the council even though they 
have not yet served in a major office. Governing has long 
been conducted by the council. Unanimous decisions once 
were required, but majority votes have begun to be 
recognized—a result of the need to reach decisions more rap- 
idly, time-consuming debate no longer being affordable. De- 
cisions by the major officers often are made in accordance 
with council decisions made in past times. When precedents 
are not feasible, the matter in question is taken up by the en- 
tire council. Common law has been satisfactory over the 
years, but some tribes have become increasingly interested in 
the possible advantages of a written constitution. Beyond the 
boundaries of the respective tribes, there are such bodies as 
the All-Indian Pueblo Council, in which the various Pue- 
bloan tribes participate without exception. 


Social Control. Traditionally, social controls have been 
those employed in many small societies—gossip, ridicule, and 
ostracism. From time to time, more drastic measures such as 
public whippings or confiscation of property have been em- 
ployed. Trials held before the council convened to hear alle- 
gations of misdeeds have led to such penalties as whippings, 
or sentences of so many hours or days of community labor. 
Here, the larger pueblos have been able to be more rigid or 
stringent. In the smaller villages, however, matters must be 
carefully weighed. If an imposed penalty is deemed too harsh, 
the guilty person may take offense to the extent that he leaves 
the village, either alone or taking his family with him. This is 
something the tribal officers try to avoid. It is a delicate bal- 
ancing act—making the punishment sufficient to serve as a 
deterrent and yet not running the risk of driving one or more 
people from the tribe. As acculturation progresses with the 
changing times, maintaining the tribe’s numerical strength is 
a genuine concern. The old ways of dealing with deviations 
have proved less and less effective in recent years; often the 
officer attempting to enforce a judgment is, in effect, pena- 
lized as severely as the wrongdoer. 
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Conflict. As the forces of acculturation gather momentum 
and most of the Keresan Pueblos become involved with resi- 
dents whose origins are from outside the particular tribal cul- 
ture, there are increasing numbers and varieties of conflicts. 
Such clashes also arise when different generations are in- 
volved. More exposures to the mainstream educational sys- 
tem and its different values have led to dissonance that some- 
times results in alienation and at least a temporary departure 
from the tribal culture. 


Religion and Expressive Culture 


Religious Beliefs. The Keresan Pueblos, both Western 
and Eastern, practice a blend of their native religious prac- 
tices and beliefs and those of Roman Catholicism. Some 
Protestant sects are present, but they have remained relatively 
insignificant in the overall religious picture. Because of strin- 
gent requirements in terms of time, energy, and dedication, 
the numbers of members in the various secret societies are 
slowly declining rather than growing. As these societies lose 
members, there comes a time when one or another disappears 
from the ceremonial scene. Subsequently, some of its prac- 
tices may be taken over by another society. If not, the tribe 
simply carries on without the services of the defunct society. 
In time, however, if there is sufficient interest, members of 
that tribe may go to another tribe where there is such a society 
and learn what is necessary to reinstate the society in their 
own tribe. There are still widespread beliefs, especially among 
the older people, in the supernaturals traditionally respected 
in the tribe. These are commonly revered along with the 
Christian beliefs acquired through contacts with the Francis- 
can priests who have served the Keresan Pueblos since the 
Spanish reconquest in the 1690s. The feast days of the vari- 
ous patron saints associated with the missions, the Christmas 
season, and the Easter season are all celebrated. Variations in 
the intensity of these observances are found when pueblos are 
compared; similarly, the degree of intensity varies among the 
residents of any one village—the same as one would find in 
mainstream communities or among families within a commu- 
nity. Among the Keresans, Christian practices are often com- 
bined with dances and other activities from the native reli- 
gious life. No conflict is seen in this blending of the two 
religious traditions. 


Religious Practitioners. As explained above, religious du- 
ties are carried on at present much as they have been per- 
formed traditionally. There are, however, continual losses 
among personnel with the result that portions of the old ways 
have been lost to the tribe. Newcomers in the religious struc- 
ture may have sufficient training to continue; in other in- 
stances, these apprentices may not have had time to learn 
their roles completely. Accordingly, content is lost unless it 
can be made up with the aid of society members in another 
tribe. 

Ceremonies. The ceremonial observances referred to in 
the previous section may occur as separate and distinct activi- 
ties, or they may be combined, as noted. Outsiders are usually 
welcome to attend and observe such ceremonies; exceptions 
are in the cases of secret dances or rites, at which time the 
performers may be either masked or unmasked. Although the 
Hopi and Zuni Pueblos allow outsiders to witness aspects of 
such masked dances, the Keresans rarely, if ever, do. Unlike 
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the Tewa Pueblos to the north of Santa Fe, the Keresans per- 
mit no photography, sketching, recording, or note-taking at 
their ceremonies even when they do allow the ceremonies to 
be watched. Ceremonial information is jealously guarded 
from the non-Indian, or nonbeliever; one can detect some 
erosion and loss of knowledge over the years. It is claimed 
that if there is knowledge of a ce”remonial, or any part of it, it 
cannot be termed extinct. But there are increasing instances 
in which the qualified personnel or necessary paraphernalia 
can no longer be called into play, despite the fact that the cer- 
emony, at least in its broad outlines, can be recalled. 


Arts. As is the case in essentially all cultures having a non- 
technological base, the Keresans have made their material 
items from wood, bone, leather, clay, stone, feathers, and var- 
ious fibers. For items not easily handcrafted, trading networks 
were established among the Keresans themselves or with 
other Puebloan and non-Puebloan groups. At times, trade in- 
volved travel to the Gulf of California, the Pacific coast, or 
the Gulf of Mexico; if not actually covering such distances, 
tribes living in the intervening areas often served as middle- 
men, facilitating the exchanges between the Keresan villages 
and the more distant sources of desired goods. In the years 
since World War II, Keresan Indians have been among the 
leaders from the pueblos in general in the conversion of these 
former utilitarian products to objects aimed at the tourist and 
collector trade. Many of these have been termed “objects of 
fine art rather than ‘arts and crafts.’”” 


Medicine. Traditionally, illnesses and injuries were treated 
by medicine men or medicine societies, usually those present 
in the particular village. If circumstances permitted, such 
practitioners would be sought in neighboring pueblos. In 
cases of childbirth, midwives usually took care of matters; 
however, if the birth were difficult, the assistance of a medi- 
cine man was sought. In recent times, since about 1950, more 
and more use has been made of hospitals, trained nurses, and 
doctors. At present, the health and health care enjoyed by the 
people are greatly improved over what existed prior to mid- 
century. Today, very few babies are born away from the hos- 
pital and modern medical care. Older people still have a 
tendency to consult the native medicine men for more psy- 
chological problems or what might be termed psychosomatic 
ailments. 


Death and Afterlife. When death occurs with little or no 
warning, the body is prepared by the family or medicine men, 
and burial (in a blanket rather than a casket) takes place in a 
matter of hours. Time usually does not permit the summon- 
ing of the Catholic priest, and the sacristan will officiate. The 
priest blesses the grave when he is next in the village. The 
Keresan Indians, if one may generalize, vary in their beliefs 
between the teachings of the Catholic church or other Chris- 
tian faiths and the traditional ideas of the soul going to live 
with the ancestors and/or becoming a kachina, in some cases 
returning to the pueblo in the generic form of rain-bringing 
clouds. Much of this has to do with the degree of accultura- 
tion attained by individual Indians and by the pueblos in 
which they live. 
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Kickapoo 





ETHNONYMS: Igabu, Kikapu, Kiikaapoa, Kiwegapaw, Kiwika- 
pawa, Ontarahronon, Shakekahquah, Shikapo 


Orientation 


Identification. The name “Kickapoo” no longer has any 
evident meaning to the Kickapoo people other than that is 
how they refer to themselves. The variety of the other names 
by which they are known, however, demonstrates the extent 
of their contacts with other groups, ranging from the Great 
Lakes region to Mexico. These far-reaching migrations were 
probably responsible for an earlier translation that indicated 
that the term Kiwikapawa meant “he moves about, standing 
here, now there,” today known to be linguistically impossible. 


Location. Because of their nomadic nature, the Kickapoo 
cannot be assigned to a specific geographic area. Aborigi- 
nally, they ranged throughout the southern Great Lakes re- 
gion, eventually being pushed west and south in the wake of 
European contact. Today they comprise three groups living 
respectively near Horton, Kansas; McCloud, Oklahoma; and 
Melchor Muzquiz, Coahuila, Mexico. Many members of the 
last group have dual residency near Eagle Pass, Texas, and 
continue a migratory life-style that takes them throughout 
Colorado, Utah, Wyoming, Montana, and North Dakota as 
agricultural workers. 


Demography. Owing to the Kickapoo’s migratory adapta- 
tion and their tendency to disperse and recombine in differ- 
ent groups, accurate population figures have always been dif- 
ficult to obtain. It has been estimated that they numbered 
2,000 in 1650. This population was probably split into at 
least three bands. At present, all three groups are roughly 
equal in population with between 650 and 750 members 
each. 


Linguistic Affiliation. The Kickapoo language is of the 
Algonkian family. It is most closely related to Sauk and Fox 


and is also similar to other central Algonkian languages such 
as Shawnee, Potawatomi, Menominee, and Ojibwa. Virtually 
all Kickapoo in Mexico and Oklahoma, and a significant 
number in Kansas, retain the aboriginal language, although 
there are slight dialectical variations to be found among the 
three groups. 


History and Cultural Relations 


The Kickapoo may have been seen as early as 1612 by Samuel 
de Champlain, but continuous contact can be traced only 
from the mid-seventeenth century. The present existence of 
three decidedly different bands is representative of the cul- 
tural pattern of the tribe since precontact times. For over 
three centuries the Kickapoo have undergone a series of mi- 
grations, fragmentations, and reassociations. During the sev- 
enteenth century, constant attacks by the Iroquois, who were 
expanding their territory farther west to maintain their fur 
trade with the French, sent the Kickapoo and other tribes 
fleeing to the west and south. In their attempts to secure their 
own territory and interest in the fur trade, the Kickapoo 
shifted loyalties and alliances with other tribal groups as well 
as the French, British, and Spanish. 

After the American Revolution, increased pressures to 
settle created divisions among the Kickapoo. Those who fa- 
vored a more acculturated life-style became known as the 
“Progressives,” whereas those who wished to maintain the 
traditional life-ways were called the “Kicking Kickapoo.” The 
Progressives became associated with an Indian prophet, 
Kenekuk, and settled on reservation land in Kansas in about 
1834. That reservation remains the home of the Kansas Kick- 
apoo with whom the Potawatomi merged in 1851. The more 
traditional Kickapoo moved south into Texas, at that time a 
part of Mexico, where they settled among a combined group 
of Cherokee, Delaware, and Shawnee. 

The anti-Indian policy that was established after Texas 
won independence, and ultimately bécame a state, drove the 
Kickapoo, along with a contingent of Seminoles and escaped 
African-American slaves, into Mexico. In 1852 they were 
given land by the Mexican government in return for protec- 
tion against the Apache and Comanche. During the next two 
decades, the Kickapoo were repeatedly charged with raiding 
Texas ranches from their settlements across the Rio Grande. 
In 1873 the Fourth U.S. Cavalry crossed the Mexican border 
to decimate an undefended Kickapoo village. Captives were 
taken to Indian Territory (now Oklahoma). Eventually, ap- 
proximately half the tribe agreed to remain in their village of 
El Nacimiento, Coahuila, Mexico. This last group became a 
tribe recognized by the U.S. government in 1983 and, in addi- 
tion to their holdings in Mexico, now have a reservation near 
Eagle Pass, Texas. In the United States they are officially 
known as the Kickapoo Traditional Tribe of Texas, and in 
Mexico, where they spend most of their time, as the Mexican 
Kickapoo (Tribu Kikapu), the term by which they still refer to 
themselves. 


Settlements 


In aboriginal and early historic times the Kickapoo were semi- 
nomadic and this remains true for the conservative Mexican 
group today. Aboriginally, the Kickapoo summer villages 
were semipermanent, being associated with nearby agricul- 
tural fields. After crops were planted, a few residents, usually 
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elderly, remained to care for them while most of the popula- 
tion set out on communal hunts. In winter, the village resi- 
dents broke into smaller band units and established tempo- 
rary hunting camps. The semipermanent villages were 
associated with an area for dancing and games and a burial 
place. The houses (wiikiaapi) were constructed of elm bark or 
rush mats placed over a vertical framework of saplings. They 
were usually rectangular in shape with a covered, but open- 
sided extension on the front. The domed winter houses were 
oval in shape and covered with the same mats. The mats were 
readily transportable so that new camps could be constructed 
with ease. 

Bark is no longer available, but the same construction 
techniques for both summer and winter houses are utilized in 
the Mexican village of Nacimiento today. A few of the tradi- 
tional houses are still constructed by members of the Okla- 
homa Kickapoo, although this is rare and even rarer in Kan- 
sas. In Mexico, compounds are small and arranged in a close 
communal pattern. A typical compound consists of at least 
one wiikiaapi, a cook house, a menstrual hut (nianotegaani), 
and perhaps some facility for storage. Women build and own 
the houses, and several related women and their nuclear fami- 
lies often share a compound. There may also be a Mexican- 
style house in the compound. In Oklahoma, settlement is 
more dispersed as the reservation land was allotted in 1894 
and many of the Kickapoo people have since lost any right to 
land ownership. In Kansas, the pattern is generally that 
common to a rurally fixed reservation that is agriculturally 
oriented. 


Economy 


Subsistence and Commercial Activities. The Kickapoo 
practiced a pattern of subsistence that combined a preferred 
hunting and gathering adaptation with less favored horticul- 
tural activity. Deer and bison were the major sources of meat, 
but other game animals, such as bear, elk, and small animals, 
were also utilized. Wild plants and nuts were supplemented by 
the maize, beans, and pumpkins they planted in the spring. In 
the wake of European contact, the Kickapoo became in- 
volved in the fur trade and later dealt in other goods as well, 
ultimately becoming known as shrewd traders. 

All these activities remain evident to some degree in the 
economy of the Kickapoo who live in Mexico today. A signifi- 
cant portion of their food still comes from hunting, gathering, 
and home-grown products, although some commodities are 
purchased. Cash income is provided primarily through their 
employment as agricultural laborers in the United States, an 
activity that allows them to maintain their pattern of seasonal 
migration. Many of those who maintain a residence in the 
United States also receive Department of Agriculture food 
stamps and Aid to Families with Dependent Children. Still 
others are eligible for Social Security benefits as a result of 
their seasonal employment. These government benefits are 
also available to members of the Oklahoma and Kansas Kick- 
apoo. Among these more acculturated groups, subsistence 
activities are more varied and there is a greater dependence 
on wage labor. Unemployment and underemployment re- 
main a problem, especially in Oklahoma where many Kick- 
apoo lack formal education and some do not speak English. 
Those who own land generally lease it to White farmers rather 
than working it themselves. On the Kansas reservation, devel- 
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opment projects have provided some jobs, but many of the 
same problems found among the Oklahoma Kickapoo exist 
there as well. 


Industrial Arts. In addition to weapons, aboriginal crafts 
included many skillfully made wooden objects such as deer 
calls, cradle boards, and ladles. Baskets and mats were made 
from rushes. With the introduction of European beads, the 
Kickapoo began to produce ornately beaded moccasins. 
These crafts are still commonly practiced among the Mexican 
Kickapoo. 


Trade. Trade among the Kickapoo and neighboring tribes 
was well established prior to and after European contact. The 
Kickapoo traded with Europeans as well, but avoided the 
strong dependency observed among other Indian groups. As 
the importance of fur trading decreased and the Kickapoo 
moved south, emphasis shifted to the trading of horses and 
livestock during the nineteenth century. Their ability to sup- 
ply these and other trade items was a valuable asset after they 
settled in Mexico. Some Mexican Kickapoo still carry on a 
brisk trade in used clothing and other items picked up at flea 
markets along their migrant route. 


Division of Labor. Aboriginally, all Kickapoo followed the 
traditional division of labor, which placed hunting activities 
as well as the protection of the village or camp in the charge 
of men. Men also cleared new fields for planting. Women 
were primarily responsible for gathering wild plant foods, 
planting and tending crops, building houses, cooking, and 
child care. On large hunting campaigns, everyone cooper- 
ated, the women processing the meat and later the hides of 
the animals.that the men killed. 

The division of labor changed for the Kansas and Okla- 
homa Kickapoo when they settled. Sedentary agriculture and 
eventually wage labor took precedence over hunting, and it 
was men who began to fulfill these tasks. For the Kickapoo in 
Mexico, the traditional divisions have undergone less change. 
Hunting remains important, although it has been replaced to 
some degree by agricultural wage labor. Nonetheless, it has al- 
lowed the continuation of the seasonal migratory pattern in 
which the male contribution to subsistence has been empha- 
sized. Women take primary responsibility for the subsistence 
crops planted in the village at Nacimiento. During the migra- 
tions they work in the fields whenever child care and cooking 
allow. But it is the role of men, who cooperate in patrilineal 
crews just as they traditionally did for hunting, that is para- 
mount. Religious rituals remain primarily the responsibility of 
men in both Oklahoma and Mexico, although healing prac- 
tices are conducted by both men and women. 


Land Tenure. Prior to European encroachment, the no-_ 


madic movements of the Kickapoo precluded emphasis on 
land tenure. Tribal groups had traditional hunting territories 
over which they ranged and their fields were planted near 
their semipermanent villages. The Kansas Kickapoo now live 
on communally held federal reservation lands. The reserva- 
tion lands of the Oklahoma Kickapoo were allotted individu- 
ally in 1894 and excess lands sold, so that there is no actual 
Kickapoo settlement. The Mexican Kickapoo village of Naci- 
miento is classified as an ejido and administered according to 
the Mexican Codigo Agrario. The original families who settled 
there still maintain rights to the land, but in general, usufruc- 


tory rights are respected. The reservation provided for this 
group in Texas is federally administered. 


Kinship 


Kin Groups and Descent. Kickapoo social organization 
features thirteen groups that direct the inheritance of per- 
sonal names. These nonunilineal, nonexogamous groups may 
have constituted patrilineal clans in the past. Association is 
now based on a personal name, or eponym, which is con- 
ferred by a namer who is of the same naming group. These ep- 
onymous units are groups in a system that determines recip- 
rocal obligations among them. There are also dual divisions, 
which were probably true moieties in the past. The various 
name groups are divided into one or the other of these: 
kiiskooha is symbolized by the color white and the direction 
north, and oskasa is associated with black and south. The 
dual divisions provide rival teams for ball games and contests, 
and thereby redirect competitions and rivalries away from 
family, lineage, and name group. The Kickapoo are also di- 
vided into four bundle societies, which are essentially differ- 
ent “denominations” of the Kickapoo religion. 


Kinship Terminology. Traditional kin terms follow the 
Omaha system. 


Marriage and Family 


Marriage. _In earlier times, clans were exogamous and mar- 
riage among relatives was prohibited. An exchange of gifts es- 
tablished the marital ties. There was some polygyny. Usually a 
year’s bride-service was required during which the groom sim- 
ply lived with the bride’s family and contributed to the econ- 
omy of the household. Divorce was a very simple matter as 
matrimonial bonds were severed without ceremony. Today, 
marriages and divorces are likely to be legally sanctioned for 
the Kansas Kickapoo and, to a lesser extent, among those in 
Oklahoma. The Mexican Kickapoo, however, retain many of 
the traditional customs, which are not based on a formal state 
legal system. There is little ceremony attached to marriage. 
Use of a whistle language for courtship is still practiced in 
Mexico. After a courtship period, the groom passes a night 
with the bride in her house. His discovery by the bride’s fam- 
ily on the following morning establishes the marital union. 
There is still a de facto period of bride-service. The newly 
married couple resides with the bride’s family, usually until 
the first child is born, at which time the wife builds a house 
for them in or near the compound of her maternal female rel- 
atives. During the period of migratory agricultural labor, how- 
ever, matrilocal residence gives way to temporary residency 
established around patrilineally organized bands, which also 
form field and orchard work crews. 


Domestic Unit. The household was traditionally the basic 
unit of production, with women tending to gathering and ag- 
ricultural activities and men hunting. This pattern, which al- 
ternated matrilocal compounds with patrilocal camps, effec- 
tively created extended cooperative groups, although the 
nuclear household was the norm. This same pattern can be 
observed among the Kickapoo in Mexico today. Nuclear fam- 
ily households are more customary in Kansas and Oklahoma, 
but extended families are also common. 


Inheritance. Most property is passed on according to the 
wishes of the deceased. This includes real property, vehicles, 


livestock, and so on. The traditional Kickapoo house is built 
and owned by women, and on a woman’s death, ownership 
usually passes to her oldest daughter. Personal belongings are 
divided among those who dig the grave and prepare the body 
for burial. 


Socialization. Children are raised in a permissive fashion 
and are allowed to make decisions for themselves even at an 
early age. Fear of witches and supernatural phenomena are 
used by adults to control and sanction behavior, particularly 
among the Kickapoo in Oklahoma and Mexico. Children in 
Kansas and Oklahoma attend school, some going on to voca- 
tional training or college. Until recently, members of the very 
conservative Mexican Kickapoo have sought to avoid the ac- 
culturative effects of formal education and have purposely 
prevented their children from attending school. This attitude 
is changing owing to a closer association with the United 
States, which resulted from the newly established reservation 
in Eagle Pass, Texas, made available to them in 1986. 


Sociopolitical Organization 
Social Organization. Traditionally, the Kickapoo were a 


nonstratified society in which both material wealth and co- 
gent authority were largely nonexistent. A religiously conser- 
vative people, individual Kickapoo acquire influence and 
prestige primarily from skills, accomplishments, and religious 
devotion and knowledge. Although ritual activities are pri- 
marily organized by and around men, women also have re- 
sponsibilities through which their devotion and competence 
can be observed. As religion is an integral part of all aspects of 
Kickapoo life, carrying out any task in an appropriate and re- 
sponsible manner constitutes performance of religious duties. 
This condition is still characterized by the Mexican Kicka- 
poo. Increased stratification, which is due to socioeconomic 
factors and acculturation, is more obvious among individual 
members of the Oklahoma and Kansas Kickapoo. 


Political Organization. Historically, the Kickapoo had a 
hereditary chief, who operated through influence rather than 
power, and a loosely structured council. This civil chief was 
primarily responsible for establishing hunting territories and 
deciding alliances. In time of war, control of the village 
passed to another chief who directed a council of warriors 
known for their military success. This group also acted as 
camp police, maintaining order and carrying out punish- 
ments. Today, political leadership for both the Kansas and 
Oklahoma Kickapoo comes from an elected tribal council. 
There is also a council, much more loosely structured, among 
the Mexican group. Business decisions notwithstanding, 
major influence comes from the religious leader. 


Social Control. Fear of retribution from supernatural be- 
ings has always been a strong deterrent of disapproved behav- 
iors among the Kickapoo. This remains so, particularly in 
Mexico and Oklahoma, where fear of witchcraft is strong. 
Fear of gossip and ostracism also plays an indirect role in so- 
cial control, but in the case of serious crimes, direct control is 
now left to local non-Indian authorities, whether in Kansas, 
Oklahoma, Texas, or Mexico. 


Conflict. The Kickapoo are a remarkably cohesive group 
despite an almost inherent factionalism that has persisted 
since contact. The Kickapoo have traditionally been very 
fluid, with bands breaking away and recombining. This pro- 
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tean pattern has served as a pressure valve to preserve 
intragroup solidarity. Since contact, there have been two per- 
manent splits, however, and a third is developing. These divi- 
sions are formed between progressives and conservatives. The 
progressives are characterized by a tendency to settle perma- 
nently and a tolerance for cultural change and intervention 
by the Bureau of Indian Affairs. The conservatives are associ- 
ated with a tendency to migrate as well as a stringently selec- 
tive acceptance of outside cultural elements and a rejection of 
outside interference by non-Kickapoo. On a continuum, the 
Kansas Kickapoo are at the progressive end, the Mexican 
Kickapoo at the conservative end, and the Oklahoma Kick- 
apoo in between. It is important to note that the Kickapoo 
identity is so strong that, except for disputes between individ- 
uals, there is no record of violent discord between factions. 
Groups of individuals who become sufficiently discordant in 
their cultural goals simply break away and form a new com- 
munity without severing ties with the old. 


Religion and Expressive Culture 


Religious Beliefs. Traditionally, the Kickapoo religion has 
been an intrinsic part of every facet of life. The religion is ani- 
mistic and includes a belief in manitous or spirit messengers. 
The supreme deity is Kisiihiat, who created the world and 
lives in the sky. Kisiihiat is assisted by a pantheon of 
manitous, or manitooaki (plural), who are embodied in the 
earth, objects of nature, and natural forces, and who serve as 
spirit messengers. There is also a culture hero, Wisaaka, the 
son of Kisiihiat, who created the Indian world and taught the 
Kickapoo to build their houses, which are a vital element of 
the Kickapoo religion. Religious practice is organized around 
sacred bundles, misaami, for clans and herbal societies. The 
religion is protected and practiced almost fanatically among 
the Mexican Kickapoo, whereas the Kansas Kickapoo have 
been strongly affected by Christianity. Most Oklahoma Kick- 
apoo practice the traditional religion, but some other reli- 
gions, such as the Native American church and Protestant 
denominations, have made some impact. 


Religious Practitioners. Each bundle society and clan has 
a leader to perform the various rituals associated with its re- 
spective sacred pack. Religious leaders have long years of 
training in order for them to attain the knowledge necessary 
to the performance of rituals, and they exercise considerable 
influence socially and politically. 


Ceremonies. A highly ritualized cycle of ceremonies plays 
a part in maintaining the cultural integration of Kickapoo so- 
ciety in Mexico and Oklahoma, but less so in Kansas. A dis- 
play of lightning and thunder, usually in early February, signi- 
fies the beginning of the New Year and hence the cycle of 
ceremonies. Festivals include clan and bundle rituals as well 
as ceremonies and dances that encompass all village mem- 
bers. Special ceremonial foods play a role in these feasts and 
are eaten with ceremonial ladles. 


Arts. Dancing and singing are important to Kickapoo cere- 
monial life as are the instruments of accompaniment such as 
drums, flutes, and rattles. Some dances and songs are owned 
by individuals and may be performed only at their invitation. 


Medicine. Religious ritual and herbal treatments are com- 
bined in traditional medical practices. A wide variety of 
plants are used in curing rituals and may be conducted by 
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clan leaders, members of bundle societies, and individuals. 
The Buffalo Dance and Woman’s Dance are often associated 
with treatment of illness and infertility. Modern medicine is 
accepted by all three Kickapoo groups, sometimes in combi- 


nation with traditional healing. 
Death and Afterlife. Death is accepted with some equa- 


nimity and is surrounded with little display of emotion or pro- 
longed mourning. The spirit will journey to a place in the 
West and reside there happily. There is some fear of the spir- 
its of the dead, however, and children and surviving spouses 
are considered at risk. Burial takes place after an all-night 
wake during which chants and prayers are performed. Several 
times a year, clan members gather to “feed the ghosts” of de- 
ceased relatives in the belief that they, too, get hungry. Be- 
tween four days and four years of death, a special friend of the 
same sex and approximate age will be adopted into the role of 
the deceased among his or her consanguineal kin. 
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Kiowa 





ETHNONYMS: Caigua, Kioway, Manrhoat, Watapahato 


Orientation 


Identification. “Kae-gua” (Kiowa plural) is an inflected 
form of an unanalyzable base; most historic appellations are 
variants of this form. Other traditional terms of self-reference 
include “Kwu’ da” and “Tepda,” both translated as “coming 
out, emerging”; and “Kompabianta,” “big tipi-flaps” (ex- 
plained as a reference to large smoke-hole flaps on Kiowa 
tipis). 

Location. Throughout their recorded history, the Kiowa 
heartland has been between 35° and 37° N and 98° and 
100° W in present-day Oklahoma, the Texas Panhandle, and 
southern Kansas. This territory, intersected by tributaries of 
the Arkansas, Canadian, and Red rivers, was the region 
within which tribal summer encampments were located; at 
other times, bands could be more widely dispersed, and hunt- 
ing, trading, and war parties traveled far from the heartland. 


Most Kiowa still live in this region of Oklahoma, centered 
around the towns of Anadarko and Carlisle. 


Demography. Population may have been from 2,000 to 
2,500 before contact. The first census, in 1875, reported 
1,070 members, and numbers remained low in succeeding 
decades, reaching 1,699 in 1920. A 1970 tribal count of 
6,250 included persons of part-Kiowa ancestry and the de- 
scendants of non-Kiowa individuals who were affiliated with 
the tribe in the treaty period; it is likely that no more than half 
of this number are of predominantly Kiowa descent. The 
1980 census lists 7,386 individuals claiming Kiowa descent. 


History and Cultural Relations 


The Kiowa are identifiable by name beginning around 1800; 
earlier evidence is complicated by the uncertainty of some 
identifications (for example, the “Manrhoat” of 1682). 
Kiowa cultural identity was forged in the Great Plains after 
the adoption of the horse into the regional culture and possi- 
bly after the entry of European traders. The time, place, and 
circumstances of ethnogenesis present problems to scholars. 
Tradition points to a northern homeland, located in the Yel- 
lowstone region of the Rocky Mountains; legendary accounts 
of emergence from an underworld and a long southward mi- 
gration continue to have strong emotional appeal to the 
Kiowa people. But serious efforts to trace Kiowa origins must 
also take into account their linguistic kinship to the Tanoan 
peoples of New Mexico, a connection that is echoed in cul- 
tural traits, including folklore motifs and details of ceremo- 
nial life. On the other hand, sociopolitical organization 
shows convergence to a Plains type, with strongest points of 
similarity to north Plains and Plateau tribes such as the Teton 
Dakota, Kutenai, and Sarsi. A preliminary model of Kiowa 
ethnogenesis must locate the ancestral population in the 
south plains, adjacent to related Tanoans of the Rio Grande 
valley, at a time prior to the entry of Apacheans into the re- 
gion, about AD. 1100 to 1300. 

Subsequent expansion of the Apache in the plains had 
the effect of separating the ancestral Kiowa from their 
cogeners, forcing their retreat eastward and northward. A 
part of this population remained as far south as the Arkansas- 
Canadian drainage, within or marginal to their aboriginal 
hunting range, while others, either as refugees or in pursuit of 
trade, traveled as far as the Yellowstone valley. Historical re- 
cords, including the journal of Lewis and Clark, confirm 
Kiowa claims of contacts with the Crow, Sarsi, and Chey- 
enne, and an association with the Black Hills region early in 
the nineteenth century. During the same years, Kiowa further 
south formed an alliance with the Comanche, who had dis- 
placed the Apache in the New Mexican borderlands region 
and were able to reestablish contacts with New Mexico. 
Throughout historic times, the Kiowa had a close relation- 
ship with the Kwahadi band of Comanche; they also main- 
tained friendly ties with Taos and other New Mexican Pueb- 
los in the west, and with the Wichita and other Caddoans in 
the east. They traded with most Plains tribes, claiming a spe- 
cial tie with the Crow. Although closely associated with the 
Kiowa Apache, relations were usually hostile with western 
Apachean groups, including the Navajo. In the east, the 
Osage were long-time enemies with whom the Kiowa finally 
made peace in 1837 under U.S. government pressure. Their 
geographical position enabled the Kiowa to deal with White 


traders in New Mexico and in the Mississippi valley; however, 
both hunting and trade declined before the treaty period. 

In 1867, the Treaty of Medicine Lodge was made be- 
tween the United States and the Comanche, Kiowa, and 
Kiowa Apache, who received combined reservation lands in 
Oklahoma. Despite outbreaks of violence during the follow- 
ing decade, and the arrest and imprisonment of their leaders, 
the Kiowa remained settled on lands within their traditional 
heartland. In 1892, under the Jerome Agreement, they ac- 
cepted individual allotments of 160 acres plus a tribal bloc of 
grazing land; the agreement is unique in making provisions 
for non-Kiowa attached to the tribe to receive a share in tribal 
lands. 


Settlements 


The nineteenth-century Kiowa followed a pattern of seasonal 
nomadism which was, at least in part, determined by the need 
for pasturage for their horse herds. From fall to early summer, 
the tribe dispersed; extended family groups formed the nuclei 
of bands, led by influential men or at times by brothers. The 
bands were flexible; small families and isolated individuals, 
whether related or not, might join the camp of a successful 
chief. During the summer months, the bands camped to- 
gether for a period of several weeks; during this time, the Sun 
Dance ceremony was held. The site was always on a sizable 
stream and was chosen for its access to grass, firewood, and 
game—especially bison. At an appointed time, the subtribes 
arrived in a prescribed order and took designated places in the 
camp circle. In the 1880s there were five Kiowa subtribes, 
with the Kiowa Apache occupying a sixth place in the circle. 
Until bison became scarce, the Sun Dance was the prelude to 
a communal hunt. Plans for the coming year were made dur- 
ing the summer encampment; band movements must have 
been coordinated, since messengers were able to travel 
quickly and directly between the scattered winter camps; a 
circuit to announce the time and place of the Sun Dance 
could be completed in about three days. 


Economy 


Subsistence and Commercial Activities. The early Kiowa 
were hunters on a large scale and processed products of the 
hunt (robes, leather, horn, sinew, meat) both for subsistence 
use and for trade. They also raised and bred horses, supple- 
menting their herds by raids into alien territories. The diet in- 
cluded bison, deer, and other game; wild plant foods such as 
berries and wild potatoes; and a substantial amount of maize, 
dried pumpkin, and other foods obtained in trade from both 


Indian and Hispanic populations of New Mexico. 


Industrial Arts. The most notable traditional craft was the 
processing of leather, mainly performed by women. Clothing, 
moccasins and boots, and parfleches and other containers 
were made of bison and deerskins, and decorated with paint 


and beads. 


Trade. The Kiowa were active traders and could be consid- 
ered a semispecialized trading group. Trade parties traveled to 
New Mexico and all parts of the Great Plains, and are known 
to have gone frequently into Canada and Mexico. The natu- 
ral pastures of the Kiowa provided a source of horses for 
northern tribes such as the Blackfoot, Sarsi, and Crow. From 
the time of La Salle, horses were delivered to White purchas- 
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ers; in the nineteenth century, the Kiowa often dealt with 
U.S. military parties. Raiders returned from Mexico with 
horses and mules to supplement the herds and with other 
goods. Mexican textiles, weapons, and musical instruments 
were valued and became important as ceremonial attire; fur- 
ther, the Kiowa were known as purveyors as well as users of 
peyote, which they transported from Mexico. In 1835, the 
Kiowa in Oklahoma had a relationship with the Chouteau 
trading company of St. Louis, which built trading posts in 
Kiowa territory in the next decade. It is possible that an ear- 
lier tie to U.S. or British trading companies in the Missouri 
drainage led the Kiowa to the north, explaining their tradi- 
tional claim to the Yellowstone country. 


Division of Labor. Traditionally, men were hunters, 
horsemen, warriors, and traders; women collected plants, pro- 
cessed foodstuffs and hides, made clothing, and erected and 
maintained the skin lodges. In reality, male and female roles 
probably overlapped, and many men were frequently away for 
war or trade. Numerous captives did not form a servile class, 
but were adopted by Kiowa families; they did have a special 
ceremonial status, given the task of handling sacred artifacts 
that were taboo to full tribal members. 


Land Tenure. Like other nomadic peoples, the Kiowa had 
a strong identification with their land but did not acknowl- 
edge individual tenure. The subtribes were essentially re- 
gional divisions; there is no indication that their territories 
were exclusive or strictly delimited. Private ownership of land 
began when treaty lands were apportioned in 1892. 


Kinship 


Kin Groups and Descent. There are indications of an 
early shift from patrilineal to the bilateral descent that has 
prevailed since the nineteenth century. The kindred, as de- 
fined by prohibition of marriage, extended to third cousins or 
beyond. There is no indication of the existence of corporate 
descent groups. 


Kinship Terminology. Early Kiowa kinship terminology is 
not well documented. A list published in 1923 reveals a bilat- 
eral system with Hawaiian cousin terminology. In the first as- 
cending generation, bifurcate merging terminology suggests 
an original Iroquois system. Certain sibling and in-law terms 
were differentiated for male and female speaker; grandparent 
and grandchild terms were identical; and sibling terms were 
used between great-grandparent and great-grandchild. Kin 
terms were extended to all band members. 


Marriage and Family 


Marriage. Bands were, in effect, exogamous, since mar- 
riage was prohibited to all classed as kin. Polygyny (usually 
sororal) was practiced; important chiefs often had several 
wives. The levirate was common, but not obligatory. Horses 
were the usual marriage gift, the number signifying the wealth 
and status of the groom. Divorce was common: a wife’s kin 
might, with cause, remove her from the husband’s household, 
or a marriage could end with absconding or elopement, fol- 
lowed by payment of compensation. 


Domestic Unit. Residence was normally patrilocal; as one 
exception, a chief would give away a daughter to a promising 
young man, who then joined the camp of his father-in-law. 
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Inheritance. At death, personal possessions were de- 
stroyed. Horses (the only important form of private property) 
would normally pass from a man to his brother or son. Inheri- 
tance of a position—for example, as band chief or Taime 
(priest) —was preferably patrilineal but, in practice, was se- 
lective within the kindred. Custodianship of a medicine bun- 
dle might ideally go to a son, but in known cases this position 
passed to a variety of relations, male and female; a willingness 
to comply with the rigid demands of the position could influ- 
ence the decision. 


Socialization. Small children were, by all accounts, treated 
with affection and indulgence. The tie between siblings was 
emphasized; the brother-sister relationship took precedence 
over that of husband and wife. A favored child, male or fe- 
male, was raised in status by a give-away of horses and prop- 
erty, and received special care and privileges. At around six 
years, all boys became members of the Rabbit Society and 
were instructed as a group in horsemanship and other skills; 
in adolescence they joined the adult military societies. Brav- 
ery, restraint, wisdom, and generosity were qualities admired 
in men and, to a degree, in women as well. 


Sociopolitical Organization 


Social Organization. Status distinctions reflected wealth, 
warfare honors, and political power. Highest prestige went to 
chiefs of the largest bands and to religious leaders. The fact 
that many historic Kiowa chiefs bore names that were epony- 
mous of the bear (such as White Bear, Many Bears, Sitting 
Bear) and were passed from generation to generation suggests 
a continuity in leadership that may, at an earlier time, have 
been vested in a lineage or other descent group. Women had 
fewer opportunities to achieve individual prestige; however, 
folklore and personal histories indicate that a high value was 
placed on strong, resourceful Kiowa women, whose impor- 
tance in community life should not be underestimated. Ex- 
captives had a marginal position but were able to achieve dis- 
tinction in warfare and other pursuits. 


Political Organization. Through most of the year, bands 
were largely independent; successful chiefs, who attracted 
and retained the largest following, had the greatest renown 
and influence. During the summer season, the Taime priest 
was in charge of the Sun Dance camp; order was maintained 
in the camp and during the hunt by military societies, which 
cut across the band membership but included all adult men of 
the tribe. For at least four generations, the Kiowa were politi- 
cally unified under a head chief; the last to hold this rank was 
Dohasan (Little Bluff), who died in 1866. After his death, at 
the beginning of the reservation period, leadership became 
factionalized between chiefs such as Satanta (White Bear) 
and Lone Wolf, who resisted surrender, and others, including 
Kickingbird, who favored compromise. After a brief period of 
reservation life, the Kiowa were given individual allotments of 
land in 1892, and the area was opened to White settlement. 
A Kiowa Tribal Council, formed in 1969, represents Kiowa 
concerns in health, education, and economic development. 


Social Control. The secular power of chiefs and military 
societies was complemented by the spiritual authority of the 
Taime and medicine bundle priests. Within the tribe, a seri- 
ous affront might provoke revenge, but intervention by a 
priest prevented the escalation of quarrels. Offering the pipe 


and appealing to the fetishes served to invoke supernatural 
sanctions; violation of vows or a sanction imposed under 
these circumstances was potentially fatal, resulting in taido, 
an irreversible spiritual decline. 


Conflict. In historic times, the importance attached to 
horses promoted intertribal raiding; hostilities often esca- 
lated through the avenging of death or injury. The Kiowa usu- 
ally sought an intermediary to make peace with an enemy 
group. Chronic enmity toward the Apache and more recent 
hatred of Texans may have resulted from their expansion into 
Kiowa territory. Like other Plains tribes, the Kiowa suffered 
from the inroads of eastern Indians, such as the Cherokee 
and Shawnee, as these were moved westward in the nine- 
teenth century. 


Religion and Expressive Culture 


Religious Beliefs. A pervasive underlying supernatural 
power was seen primarily in natural phenomena, which were 
personified and at times deified. The Kiowa revered the Sun, 
constellations such as the Pleiades, and natural forces such as 
the Cyclone, and gave special respect to the bison, bear, and 
eagle. Sendeh (or Sainday) is the main protagonist in Kiowa 
tales, as both culture hero and trickster; he has human rather 
than animal attributes. Spider Woman, Twin Heroes (Split 
Boys), and Coyote, suggestive of Southwestern affinities, ap- 
pear in origin and explanatory tales. Personified natural 
forces and animal spirits were encountered in visionary expe- 
riences. Individuals sought power through the Sun Dance 
and personal visionary experiences. The Taime, an anthropo- 
morphic effigy; medicine bundles; and several other fetishes 
were prominent in hunting, curing, and purification rites. In 
1873, Quaker mission efforts began among the Kiowa, fol- 
lowed by Methodist, Baptist, and other denominations. The 
Native American Church also increased in importance as the 
Sun Dance and other hunting and war ceremonies declined. 
Protestant affiliation is now the norm; however, traditional 
practices continue and have experienced revival. As in earlier 
days, tribal ceremonies are concentrated in the summer, now 
centered on July 4. 


Religious Practitioners. The Taime and medicine bundle 
priests were subject to numerous taboos and requirements of 
circumspect behavior. The Taime was housed in a special tipi 
and carried in public display by its priest; a select group of 
men, who had received visions, assisted him. Owners of the 
ten medicine bundles were called upon to intervene in dis- 
putes and could give sanctuary. Buffalo doctors were espe- 
cially qualified to treat illness attributed to violation of taboos 
on the bear. 


Ceremonies. The Sun Dance was held annually until 
1887 when it was prohibited by the government and halted by 
military force. Other traditional dances, such as those of the 
warrior societies, also performed in the summer season, are 
now part of the July 4 celebration. A scalp dance followed the 
return of men from war; curing ceremonies were held at any 
time. The Feather Dance, the Kiowa response to the Ghost 
Dance movement, became institutionalized as the Invisible 
O0O0Church and held semiannual dances until prohibited in 
1916; beliefs and iconography were a blend of Kiowa tradi- 
tion and Christian influences. Some vestiges of this move- 
ment carried over into sectarian Christian churches. Peyo- 


tism now follows the pan-Indian ceremonialism of the Native 
American Church. 


Arts. Tipi covers were often decorated with designs that 
symbolized the accomplishments of the owner; these designs, 
handed down through generations of the same family, consti- 
tuted a type of heraldic emblem. The painted designs of Sun 
Dance shields also had symbolic significance, related to mem- 
bership in warrior or medicine societies. Calendar histories, 
painted on buffalo hide, depicted important events of succes- 
sive summer and winter periods; these are a valuable source of 
information about the nineteenth-century Kiowa. More re- 
cently, individual Kiowa have shown remarkable talent in 
graphic arts; a group known as the “Kiowa Five” (Spencer 
Asah, Stephen Mopope, Jack Hokeah, James Auchiah, and 
Monroe Tsatoke) became internationally recognized early in 
the present century, setting a pattern for Kiowa successes in 
the arts; literary artists include the poet N. Scott Momaday. 
Kiowa craftsmen have been active in the production of jew- 
elry and silverwork based on traditional designs and marketed 
through the Oklahoma Indian Arts and Crafts Cooperative. 


Medicine. The sweatbath was used for curing and for rit- 
ual purification. Ill health as well as misfortune was often 
seen as the result of supernatural harm or the violation of 
taboo. Certain older women served as herbalists and mid- 
wives, assisting with difficult births. Buffalo doctors and 
other curers received power through visionary experiences; 
shamanistic methods were used in healing. 


Death and Afterlife. The elderly and disabled were aban- 
doned if they could no longer travel. Mourning involved 
slashing of clothing, gashing the skin, cropping the hair; 
women might amputate finger joints. The dead were buried, 
preferably in a remote, isolated spot. Personal property of the 
deceased was destroyed and the name tabooed, unless be- 
stowed on an heir before death. 
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Kiowa Apache 





ETHNONYMS: Prairie Apache, Semat 

The Kiowa Apache are a small Athapaskan group who at 
the time of sustained contact with Europeans in the early 
nineteenth century lived in the northwestern plains. Later 
they relocated to the general area of the Oklahoma Panhan- 
dle and adjoining sections of Kansas, Colorado, Texas, and 
New Mexico. They now number about nine hundred and are 
associated with the Kiowa and Comanche in southwestern 
Oklahoma. The Kiowa Apache speak an Athapaskan lan- 
guage closely related to Jicarilla Apache and Lipan Apache. 
All other Apache groups were forced to migrate to the south- 
west under pressure from the Comanche, but the Kiowa 
Apache remained on the plains and since that time have not 
had any political connection with other Apache tribes. They 
were able to resist the Comanche through their close rela- 
tionship with the Kiowa. The Kiowa Apache became one of 
the seven bands of the Kiowa, camping with them in the sum- 
mer to hunt bison and celebrate common rituals. There was 
also some intermarriage with the Kiowa. Along with the 
Kiowa they obtained horses early, and as a result the bison be- 
came the mainstay of their subsistence economy. Agricultural 
products were obtained through trade with the Pueblos and 
other sedentary peoples. 

Throughout the nineteenth century, the Kiowa Apache 
maintained generally friendly relations with Whites. In the 
twentieth century, they at first shared a joint tribal constitu- 
tion with the Kiowa and Comanche and then in 1972 ratified 
their own constitution, placing tribal governance in the 
hands of a tribal business council. Most Kiowa Apache chil- 
dren now attend public schools, and many continue their ed- 
ucation at vocational schools or college. 

See also Kiowa 
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Klallam 





ETHNONYMS: Clallam, Tlalem 

As described here, “Klallam” refers to an American In- 
dian group that includes the Klallam proper, the Lummi, 
Nootsack (Nooksack), Samish, Samiamoo (Semiahmoo), 
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Songish (Lkungen), and the Sooke. They live in the general 
area of the shores of northern Puget Sound, more specifically 
on the northeastern part of the Olympic Peninsula in Wash- 
ington, on the southeastern tip of Vancouver Island, and on 
the adjacent coast and islands of northwestern Washington. 
Today, they reside on a number of reservations in the United 
States, among them the Lower Elwha Reservation, the 
Lummi Reservation, and the Port Gamble Reservation, with 
others living on reserves in British Columbia. Numerous indi- 
viduals and families have relocated to cities such as Vancou- 
ver, Victoria, Port Angeles, and Seattle. There are about 
twenty-five hundred Klallam living in the region today. 

First contact with Europeans was probably with Juan de 
Fuca in 1592, although it was another two hundred years be- 
fore contacts with the Spanish explorer Manuel Quimper and 
the British captain George Vancouver led to sustained con- 
tact. Much change to the traditional culture resulted from the 
establishment of the city of Victoria on Vancouver Island in 
1843, as it became a meeting place for Whites and numerous 
Indian tribes. 

The traditional Klallam culture was similar to that of 
other Northwest Coast groups. Subsistence was based on 
fishing, mainly for various species of salmon, but also for her- 
ring, smelt, cod, flounder, halibut, and trout. Whales and 
seals were hunted when available, and several types of shell- 
fish were gathered. Women collected berries and nuts, camas 
bulbs, and fern roots. Wood, especially the red cedar, was a 
key resource and was the basic material in house and canoe 
building. Steamed and bent cedar strips and cedar bark were 
made into boxes, utensils, dishes, clothing, rope, and furnish- 
ings. 

Like most other Northwest Coast groups, Klallam soci- 
ety was stratified into classes of nobles, commoners, and 
slaves. There were numerous villages along the coastline, 
each ruled by a chief who ruled on the basis of heredity and 
wealth. Chiefs gave potlatches to enhance their prestige, 
often organizing them at the time of marriages and girls’ pu- 
berty rites and to honor the dead. The Klallam waged war 
with the Makah, Squamish, and other neighboring groups as 
well as northern groups such as the Haida and Tsimshian 
who raided them for slaves. They were regularly involved in 
trade, both with neighboring groups and with groups on the 
eastern side of the Cascade Mountains. Items traded include 
horses, dried clams, blankets, skins, oils, dried fish, and veni- 
son. 

Most of the Klallam groups have been converted to 
Christianity, the Lummi being mainly Roman Catholic and 
the others Protestant. They are largely assimilated into White 
society. The Lummi are noted for their aquacultural project, 
growing amd harvesting food from the nearby waters, and for 
their fish hatchery program. 
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Klamath 





ETHNONYMS: Clamath, Lutuami, Maklaks 


Orientation 


Identification. The Klamath were an American Indian 
group who lived in southern Oregon and northern California. 
Although the Klamath no longer exist as a distinct cultural 
entity, descendants of the Klamath who are identified as eth- 
nically Klamath still live in their aboriginal territory. During 
the reservation period from 1864 to 1954 the Klamath were 
closely tied to the Modoc and the Yahuskin Paiute, with the 
latter two groups being largely assimilated into the Klamath 
during this period. The Klamath name for themselves is 
“Maklaks,” meaning “people” or “community.” 


Location. As far can be determined, the Klamath had lived 
for some time before contact in what is today southern Ore- 
gon and northern California. The Modoc were situated 
mostly in northern California. Prior to the reservation period, 
the Klamath and Modoc claimed over 20 million acres of 
land in this region. The Klamath Reservation was located in 
Klamath County, Oregon, at about 121° to 122° W and 42° 
to 43° N. This region, with elevations over four thousand 
feet, is characterized by streams and marshes, and long, snowy 
winters. Fish, mussels, and-water fowl were abundant. Cultur- 
ally, this area is on the boundaries of the Great Basin, Pla- 
teau, and California regions. The Klamath displayed a num- 
ber of cultural features typical of the aboriginal Plateau 
groups and, in later times, of the Northwest Coast region. 
The Modoc displayed some cultural features of northern Cal- 
ifornia groups. 


Demography. Estimates in the late 1700s placed the 
number of Klamath at from 400 to 1,000. In 1848 there were 
about 1,000. In 1930, 2,034 Klamath and Modocs were 
counted, and in 1958, shortly after the Klamath Reservation 
was terminated, the Klamath numbered 2,133. Since they 
were mixed with other Indian groups and Whites after being 
placed on the reservation, accurate population counts are not 
possible. 


Linguistic Affiliation. The Klamath and the Modoc spoke 
dialects of the Lutuami language, which is classified in the 
Klamath-Sahaptin family of Penutian languages. There are 
probably no more than a few speakers of Klamath alive today. 


History and Cultural Relations 
The Klamath and Modoc believe that they entered the south- 


ern Oregon region as one people, later separating as the 
Modoc settled farther to the south. That they spoke dialects 
of the same language provides some support for this belief. 
The earliest influences of European society were indirect, pri- 
marily through trade relations with Northern Great Basin 
groups who had obtained horses and other goods from Plains 
tribes. Sustained contact began in 1826, and the Klamath 
were quickly drawn into a trading network with Whites and 
other Indian groups at The Dalles and other trading centers. 
Unlike many other groups, the Klamath did not suffer from 
European-introduced epidemic diseases nor from hostilities 
with White settlers. 

In 1864 the Klamath entered into a treaty with the fed- 
eral government, ceding their aboriginal land in return for the 
over one-million-acre Klamath Reservation, where they were 
joined by the Modoc and Yahuskin Paiute. In 1866 the Kla- 
math Agency was established, leading to federal government 
control of Klamath life that was to continue until termination 
in 1954. Beginning in 1895, reservation land began to be al- 
lotted to individual Klamath and later to Modocs who re- 
turned from Oklahoma where they had been sent following 
their defeat by the federal government in the war of 1872- 
1873. 

In the first half of the twentieth century, Klamath society 
underwent profound economic and political changes through 
contacts with neighboring Whites and the policies of the vari- 
ous federal agents who administered the reservation. During 
this same period, they were involved in a series of land claims 
and natural resource suits with the federal and state govern- 
ments and local land companies. In August 1954 a majority 
of the Klamath agreed to a federal proposal to end federal 
oversight and administration of the reservation. This led to 
serious problems as federal and Bureau of Indian Affairs pro- 
grams were ended, individual Klamath were awarded large 
cash payments, and many individuals lost a sense of Klamath 
identity. Beginning in 1964, the Klamath were involved in a 
series of legal battles about old land claims and the sale of the 
reservation land and were eventually awarded over $20 mil- 
lion in settlements. Efforts to reverse termination and regain 
federal recognition as an Indian tribe have so far been un- 
successful. 


Settlements 


Prior to the reservation period, the Klamath lived in settled 
villages during the cold, snowy winter months. These villages 
were often located along streams or in sheltered spots and 
contained anywhere from a few to dozens of semisubter- 
ranean earthlodges. Major villages were located at Klamath 
Lake, Klamath Marsh, and on the Williamson and Sprague 
rivers. In the spring and summer they generally moved to fish- 
ing spots and lived in mat-covered lodges. Once on the reser- 
vation, the population shifted to a number of towns: 
Chiloquin, Modoc Point, and Klamath Agency at the south- 
ern end and Sprague River and Beatty at the northern end. 
Over time, many Klamath also settled off the reservation, 
though near it, in search of jobs, schools, and stores. Since 
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many Whites also settled in the reservation towns, the Kla- 
math were usually a minority in the communities where they 


lived. 


Economy 


Subsistence and Commercial Activities. Aboriginally, 
the Klamath were fishers, gatherers, and hunters. Fish and 
pond lily seeds (wokas), which were ground into flour, were 
the dietary staples. Fruit, berries, and roots were gathered and 
deer, antelope, and waterfowl hunted. A surplus was obtained 
and stored in communal pits or in the earthlodges for con- 
sumption in the winter months. Once on the reservation and 
under agency control, the economy changed markedly. Al- 
though fishing, gathering, and hunting continued, the Kla- 
math entered the regional cash economy as their economic 
base diversified. Stock raising became an important activity, 
with cattle raised for beef and for sale, and horses, mules, and 
pigs also raised. Attempts to introduce farming were less than 
successful and eventually focused on growing hay to feed the 
livestock. Rich in timberlands, the Klamath early on entered 
the logging industry and cut and hauled timber for their own 
use and for sale to Whites. Since federal rules forbade the cut- 
ting of live trees on the reservation, the Klamath and their 
customers developed schemes to circumvent this restriction. 
Hauling of freight, day labor, and work in the service sector 
also provided income during the reservation period. As more 
and more Klamath moved off the reservation, day labor, par- 
ticularly as farm workers, became more important. 


Industrial Arts. The Klamath made use of the variety of 
raw materials in their relatively rich environment. Wood- 
working was relatively unimportant, with the dugout canoes 
fashioned largely through burning. Mats from tule and 
swamp grass were used for inner and outer earthlodge covers 
and as bedding. Basketry was highly developed and was the 
source of most household utensils. Clothing, especially for 
the wealthy, was sewn from hides. The bow and arrow was 
used for hunting, supplemented by clubs, spears, and body 
armor for warfare. 


Trade. After contact in 1826 the Klamath were active par- 
ticipants in the trade network with other Indian groups and 
Whites. They traded slaves taken from California groups and 
wokas for horses, blankets, buffalo skins, and dried salmon 
mainly with groups from the Northwest Coast and Plateau. 
After settlement on the reservation, trade gave way to in- 
volvement in the regional cash economy. 


Division of Labor. Aboriginally, men hunted, women 
gathered, and both participated in fishing. Under the agency 
system, much of the new work went to men, leaving mostly 
domestic chores and traditional activities to the women. 


Kinship, Marriage and Family 


Kinship Terminology. Kin terms followed the Hawaiian 
system. 


Marriage. Marriage was by gift exchange, with the bride’s 
family generally giving more than the groom’s. Since marriage 
to kin was forbidden, village exogamy predominated, with a 
slight tendency toward marriage within the tribelet. Wealthy 
men might take more than one wife, with sororal polygyny 
and the levirate present. Postmarital residence was generally 
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patrilocal, though matrilocal residence did occur, particularly 
when the groom was poor. Divorce was easy and common. 


Domestic Unit. Earthlodges housed a number of nuclear 
families, with the residents all related to one another. In addi- 
tion, most residents of a village were kin. 


Socialization. Daughters of chiefs and other wealthy fami- 
lies were afforded a puberty dance at first menstruation. 
Other girls followed the same food taboos and other restric- 
tions, but did not dance in public. Boys at puberty were sent 
on a five-day dream quest. 


Sociopolitical Organization 
Social Organization. The winter village was the basic so- 


cial unit, with the same families returning to their earthlodges 
each year. Although true social classes were absent, a distinc- 
tion was made between the wealthy and the remainder of the 
population and slaves were kept. Wealth was symbolized by 
the possession of horses, slaves, beads, archers’ equipment, 
canoes, furs, hides, large lodges, and other material items. In 
1864 the slaves were freed, and many returned to their native 
groups. 


Political Organization. There were five or six geographical 
subdivisions or tribelets of the Klamath. The major tribelets 
were those living on Klamath Marsh and the middle 
Williamson River. Other tribelets were located near Agency 
Lake, Pelican Bay, Klamath Falls, and the Sprague River val- 
ley. These divisions disappeared after settlement on the reser- 
vation. Chieftainship was weakly developed, with some vil- 
lages having chiefs and others having none. Chiefs were men 
who had acquired prestige through warfare or wealth, were 
able public speakers and had some spirit experiences. The in- 
tensification of trade before placement on the reservation led 
a few men to acquire much wealth and increase their author- 
ity. During the reservation period, the Klamath had a general 
council, though they were largely under the control of the 
succession of agents at Klamath Agency. 


Social Control and Conflict. The Klamath warred with 
other groups. All Klamath tribelets fought together, perhaps 
under the direction of a principal chief. War was motivated by 
plunder, a desire for slaves, and for revenge. Traditional ene- 
mies included the Shasta, Northern Paiute, Takelma, Kala- 
puya, and Pit River groups. Relations were close with the 
Modoc and peaceful with the Molala and Wishram-Wasco. 
Blood feuds between tribelets were not uncommon and were 
often precipitated by the murder of a man living with a wife of 
another tribelet. The feuds were usually ended by a negoti- 
ated payment of compensation. 


Religion and Expressive Culture 


Religious Beliefs. | Every Klamath sought spiritual power in 
vision quests, which took place at life crises such as puberty 
and mourning. The spirits were poorly defined, but primarily 
took the form of nature spirits or anthropomorphic beings. 
Klamath mythology was dominated by the culture hero 
Kemukemps, a trickster figure who had created men and 
women. 


Religious Practitioners. Shamans enjoyed considerable 
prestige and authority, often more than did chiefs. Shamans 
were people who had acquired more spiritual power than had 


others. Shamanistic performances, during which the shamans 
became possessed, were the main forms of Klamath ceremon- 
ialism. These performances were held in the winter and lasted 
five days and nights. The shamans’ services could be invoked 
at any time during the year for such purposes as prophecy, 
divination, or weather control, in addition to curative 
funtions. 


Arts. The Klamath made a flute, three types of rattles, and 
a hand drum. Basketry was decorated with geometric designs. 


Death and Afterlife. The deceased were cremated, and 
their possessions and valuables given by others in their honor 
burned with the body. Mourning was a personal matter with a 
mourning period and behavioral restrictions without public 
ceremony. 
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Klikitat 


The Klikitat (Klickitat, Qwulhhwaipum), including the 
Mical and the Taidnapam (Taitnapam, Upper Cowlitz), lived 
in southwestern Washington on the north side of the Colum- 
bia River between The Dalles and Kelso, Washington. Most 
of them now live on the Yakima Indian Reservation, and are 
largely absorbed into the Yakima. They speak a Sahaptin lan- 
guage and numbered twenty-one in 1970. 
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Koyukon 


The Koyukon (Coyukon), including the Kolchan-Teneyna, 
both Athapaskan-speaking groups, live in the Yukon River 
basin south of the mouth of the Tanana River in central 
Alaska. There are about five hundred Koyukon speakers liv- 


ing in communities in their traditional area. 


Bibliography 


Clark, Annette McFadyen (1981). “Koyukon.” In Handbook 
of North American Indians. Vol. 6, Subarctic, edited by June 
Helm, 582-601. Washington, D.C.: Smithsonian Insti- 
tution. 


Kumeyaay 





ETHNONYMS: Dieguenio, Ipai, Kamia, Nytipai, Quemaya, 
Tipai, Yaguin 


Orientation 


Identification. The Kumeyaay are an American Indian 
group located in southern California and often called the 
“Diegueno” or “Tipai-Ipai.” The Spanish recorded dialect 
variants of “Kumayaay,” the people’s name for themselves. 
“Kamia” is a Mohave variant. The San Diego Mission named 
the nearby Indians “Diegueno.” Dialect variants of “Ipai” 
mean “people.” Some sib names: “Kwash,” “Kwamaay,” 
“Kuneil,” “Akwa’ala” (southerners) used by Kumeyaay for 
southern villages. 


Location. At contact, Kumeyaays held the area from below 
Todos Santos Bay, Baja California, to above Agua Hedionda 
Lagoon, California, approximately 31° to 33°15’ N. The 
northern boundary extended along the southern divide above 
San Luis Rey River to Palomar Mountain, across Valle de San 
Jose, to the desert along the northern divide above San Felipe 
Creek, then to the sand hills west of the Colorado River, and 
south to the river below Yuma. From south of Todos Santos 
Bay, the southern boundary angled northeast to the Colo- 
rado River above the Cocopa. Today, the Kumeyaay have 
thirteen small reservations in San Diego County and four 
in Baja California. 


Demography. In 1980, approximately 1,700 lived on or 
near Kumeyaay reservations in San Diego County and 350 in 
Baja California. These figures exclude those on mixed-tribe 
reservations and those living away, possibly another 1,700. In 
1769, approximately 20,000 existed, based on mission birth 
and death records and the 1860 federal census. 


Kumeyaay 193 


Linguistic Affiliation. Kumeyaay belongs to the Yuman 
language family, Hokan stock. Each village had its dialect 
with differences increased by distance. 


History and Cultural Relations 


Linguistically, about two thousand years seem to separate the 
Kumeyaay from the Quechan on the Colorado River. Some 
archaeologists recognize a gradual material culture change 
from 5000 Bc. to that recognized as “Dieguenio” by 100 B.c. 
Mythology and southern band territories suggest that the an- 
cestors of some Kumeyaays were there by 5000 to 8000 B.c. At 
contact, tribal neighbors in Baja California were speakers of 
Yuman languages: Cochimi, Kiliwa, Paipai, and Cocopa; to 
the east were Quechan and Mohave. On the north, Takic- 
speaking Shoshonean peoples entered about two thousand 
years ago, Luisefio on the coast, Cupeno at Warner Springs, 
and Cahuilla in the mountains and desert. Relations with 
neighbors alternated between war, trade, intermarriage, and 
ceremonial exchange. 

In 1769, continuous contact with Europeans began 
when Franciscans founded San Diego Mission with a military 
post, San Diego Presidio. Soon after, Dominicans established 
missions in northern Baja California. Except for the 1818 
foundation of Santa Ysabel Assistancia, Spanish and Mexi- 
cans controlled only coastal and near-coastal areas. Raids, re- 
volts, and fugitivism characterized Kumeyaay-mission rela- 
tions. Unlike other missions, San Diego and San Luis Rey 
kept only unmarried women, the sick, and the elderly at the 
missions owing to lack of agricultural land nearby. They 
brought in a group, taught them Catholicism, European agri- 
culture, and crafts, and then returned them to the village ex- 
cept for labor drafts and special ceremonies. After mission 
secularization, most Kumeyaay fled and revolted, holding 
Mexicans to the coast. 

America’s entrance in 1846 did not cause much land loss 
until the Civil War ended. The few 1875 executive order res- 
ervations were insecure until trust-patented in 1891, when 
additional lands were reserved for some villages. By then, 
most were pushed to dry slopes above their original well- 
watered agricultural valleys. Many received no reservation: 
some took refuge in a cemetery, Jamul, receiving federal rec- 
ognition in 1976, and others fled to Baja California, where 
non-Indian settlers did not crowd them until after 1940. 


Settlements 


Until evicted by settlers, villages were near permanent water 
sources, rivers, or springs. Depending upon a valley’s rich- 
ness, band territory extended ten to thirty miles on both sides 
of a stream to divides above the valley. Band population 
ranged from three hundred to more than five hundred per- 
sons. The Kwaaypaay (band chief), priests, and environmen- 
tal specialists lived in a central village; each family had a sepa- 
rate homestead near subsidiary water sources. Central villages 
held ceremonial grounds and meeting areas, and were sur- 
rounded by a cactus fence or nearby palisade refuge. Moun- 
tain villages were near fortified rocky peaks. Large villages had 
an area for trade or ceremonial visitors. European disease and 
starvation owing to land loss drastically reduced the number 
of villages and populations. On reservations, families follow 
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the pattern of scattered homesteads with a central ceremonial 
and meeting area. If possible, economic developments are 
away from homes. 

House structures varied with the environment: earth- 
covered in the desert, A-frame covered with cedar bark in 
mountains, and brush- or reed-covered willow branch domes 
near the coast. Building size varied from those holding four or 
five people to those holding forty. Settlers evicted them from 
the rectangular adobe homes introduced by the Spanish. 
Most modern reservation houses were built by Indians. The 
Bureau of Indian Affairs built some with the cost charged 
against Indian claims awards. Some Department of Housing 
and Urban Development housing also exists. 


Economy 


Subsistence and Commercial Activities. Southern Cali- 
fornia Indians had a mixed economy: plant husbandry, agri- 
culture, and collecting, combined with hunting and fishing. 
They tried all food, medicinal, and technological plants in 
every ecological niche from the Colorado River to the coast, 
increasing plant diversity to protect against famine during 
droughts. Techniques included planting seeds, vegetative 
cuttings, transplanting, various water guidance systems, and 
controlled burning in sequences of from one to fifteen years 
according to foods planted in an area. Staples were acorns, an 
extinct grain, and a small white bean, with maize and squash 
added in mountain and desert areas having summer rain or ir- 
tigation water. Game included deer, antelope, mountain 
sheep, rabbit, and fowl. European crops, fruits, and domestic 
animals expanded beyond the missions. When American ar- 
mies and settlers entered, southern California Indians began 
commercial agriculture along immigration routes and near 
settlements. By 1870, settlers had taken their best land. In 
1891, commercial farming and ranching started again on 
trust reservations, combined with wage labor. Crops included 
fruits, nuts, vegetables, chickens, sheep, and cattle. Then 
non-Indians diverted water from reservations and the Indians 
lost their orchards, crops, and animals. Labor for non-Indians 
increased to include skilled and professional positions. Now 
income comes from off-reservation employment, reservation 
economic development, Social Security, retirement pensions, 
and some government jobs and grants. 


Industrial Arts. Finely coiled baskets designed in tans, 
red, and black ranged from a few inches to over two feet in di- 
ameter. Women from leadership families made ceremonial 
basket hats with small colored feathers woven in the design. 
Abalone pendants and elaborate shell necklaces were made. 
Other crafts included pottery, manufacture of stone beads, 
pendants, and arrowshaft straighteners. 


Trade. Using shell money or barter, extensive intra- and 
intertribal trade existed between coastal and inland villages 
and the Southwest. The Spanish complained of the Indians’ 
trading acumen. 


ivision of Labor. Women planted and harvested most 
crops, gathered shellfish, and caught small game. They pre- 
pared and cooked food, made clothes, basketry, pottery, nets, 
and the tools they used. Men made their own tools, nets, 
weapons, and sacred equipment, and hunted, fished at sea, 
participated in the harvest of grain, acorn, and pine nut 
crops, cleared fields, and managed controlled burning. Men 





were political, military, and religious leaders, healers, and 
economic (ecological) specialists; many women were also 
healing specialists. The missions and Mexicans demanded 
heavy labor from both men and women, such as pulling plows 
and making adobes. Now both men and women are in skilled 
and professional positions, and participate in tribal gov- 
ernment. 


Land Tenure. National, band, family, and individual ter- 
ritory existed. National territory, open to all Kumeyaay, in- 
cluded trails between villages, sacred mountains, and certain 
mountain, desert, and coastal areas considered wild, except 
for tribal controlled burning. Each band had a primary village 
territory and specific mountain, desert, and coastal areas. 
Within the band territory, the band-owned land included 
trails, religious and band meeting areas, and harvest areas 
used and tended by the group under the chief’s direction. 
Bands had sacred solstice and equinox mountains, sacred 
healing areas, and an eagle’s nest. Each sib lineage owned 
land divided between families as strips extending from valley 
bottom to ridge top. Each family tended and harvested its 
own land. Specialists individually used and owned specific sa- 
cred or healing plants or other resources. Water sources and 
springs were owned at each level from individual to tribal. 
Some reservations were allotted when trust-patented, and 
each allottee received inheritable trust ownership of the allot- 
ment. Some had trust homesteads outside reservation bound- 
aries. The federal government is trustee of reservation land, 
allotted and unallotted, and homesteads. Few allotments 
have been taken out of trust or sold (a sole-survivor claimant 
took one reservation out of trust). Some have used wages to 
purchase and pay taxes on nontrust land. 


Kinship 


Kin Groups and Descent. In 4.D. 1769 an estimated fifty 
to seventy-five patrilineal sibs existed as named groups, each 
descended from a mythical ancestor. Each village, or band, 
had ten to fifteen sibs represented by a lineage within which 
descent was traced and kinship terms used. A sib managed in- 
heritance only if family or lineage lacked direct heirs. The sib 
system facilitated visiting and movement between bands and 
ecological areas. 


Kinship Terminology. While data are unclear, a variant 
of the Omaha system seems to have existed. 


Marriage and Family 


Marriage. The traditional system forbade marriage to a sib 
mate. Today, Kumayaays claim marriage was forbidden to all 
traceable relatives of both parents. But in the traditional sys- 
tem, cross cousins were not related and mission records reveal 
cross-cousin marriage was possibly favored. The levirate and 
sororate provided a replacement for a deceased or disabled 
spouse. Leaders often had several wives. Leaders’ families in- 
termarried with those of distant bands and tribes. Formerly, 
families arranged marriages and the groom presented gifts to 
the bride’s parents. Residence is generally patrilocal, though a 
couple may reside on either spouse’s reservation or elsewhere. 
Children are likewise registered on either reservation. 


Domestic Unit. Traditional extended families consisted of 
grandparents, one or two sons, their spouses, and children. 


Nuclear families now predominate with relatives’ homes 
nearby. 


Inheritance. Individual and family lands, water, and re- 
sources were inherited. Originally land went to whichever 
child remained to care for elderly parents, often the youngest 
son or daughter. Leadership, religious, and specialist posi- 
tions were inherited by the most capable son or daughter 
trained in the specialty. At death all personal property was de- 
stroyed, including the house, clothing, tools, songs, stories, 
and dances. Today, personal property is burned and house- 
hold furnishings given away. If a will is absent, the federal 


government follows state probate law. 


Socialization. Grandparents trained children to partici- 
pate in hunting, fishing, and harvesting, and to be able to sur- 
vive alone by age five. Village members shamed unnuly chil- 
dren who were strictly taught to be polite to elders, obey 
religious leaders, and not interfere with adults. Keeping chil- 
dren in Indian boarding or day schools and forbidding all reli- 
gious practices destroyed the strict socialization customs. A 
permissive system similar to that of non-Indians now exists. 


Sociopolitical Organization 


Social Organization. Organization was hierarchical, with 
status conferred by inherited position and special knowledge. 
Those developing new environmental knowledge, craft skill, 
or running speed acquired status. Hard work, precision, neat- 
ness, and industriousness contributed to status and wealth. 
Individuals could shift from band to band if land were avail- 
able and the new group willing. Subservient landless persons 
existed and had no voice in band affairs. 


Political Organization. Each band was independent, but 
was part of a Kumeyaay federation under a tribal leader, 
Kuchut Kwataay, who managed relations and ceremonies 
with other tribes, participated in solving interband disputes, 
organized defense, and managed tribal communications with 
a system of lookouts and relay runners carrying messages or 
warning of enemies. Each band also had a Kwaaypaay 
(capitan or leader), who managed band social, economic, po- 
litical, and religious affairs aided by a council of shamans 
(priests, singers, sun, and ecological specialists). Unlike the 
case in some neighboring tribes, a leader did not command, 
but was followed when found competent and knowledgeable. 
A primary duty was to adjudicate disputes within the band. 
At his death, all Kwaaypaay met to choose a successor from 
among their trained sons, one without sib mates or close kin 
in the band. By 1885, tribal and band leadership was under- 
ground, suppressed by Indian agents’ requirements for annual 
elections of men obedient to the agent and by the attack on 
religion. Traditional leaders began organizations opposing 
government actions and bringing lawsuits against the govern- 
ment. Public Law 280 ended the need for opposition; gradu- 
ally, elected councils and chairmen began managing reserva- 
tion affairs. Often they are descendants of traditional leaders. 


Social Control. Social control devices included shaming 
and teasing for minor offenses, fear of witchcraft, whipping, 
and exile for major offenses, and death for murder and witch- 
craft. Under the Indian agents, untrained police were often 
abusive as were the opposition tribal police. Now civil and 
criminal offenses are under state law ineffectually enforced by 
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county sheriffs and local courts. Because traditional sanc- 
tions are not allowed, in effect none exist. 


Conflict. Conflict occurred over trespass by stealing plants 
from family, band, or tribal land, or hunting on another 
band’s land. After 1846, conflict developed over how to deal 
with Indian agents—-whether to obey them or fight them in 
courts and Congress. While most agree on desired results, 
disagreements continue over economic development and pre- 
servation of land, and for some, over major issues resulting 
from Bureau of Indian Affairs actions. 


Religion and Expressive Culture 


Religious Beliefs. The Kumeyaay worshiped a high god 
and his prophet, Kuuchamaa, who taught moral rules and 
proper behavior. Eagles, red-tailed hawks, and ravens were 
messengers between chiefs and God. Lesser spirits in all living 
things were placated by rituals. The spirits of the mythology 
resided in sacred places and were potentially available for aid. 
Secondary spirits dealing with humans and all other things 
were also recognized. Witchcraft caused evil and disease. 
Many myths taught children expectations of the behavior of 
others in an unstable, erratic, untrustworthy world. They saw 
Spanish missionaries and soldiers as evil, thieving witches. 
Most Kumeyaay are now Catholics, viewing their God as 
identical with the Catholic God and their prophets as valid as 
biblical prophets. 


Religious Practitioners. Priests and singers were paid for 
services with valuables or food, as were ecological and curing 
specialists who managed their specialty through rituals vali- 
dated by the religion. 


Ceremonies. Ceremonies managed all life crises: naming, 
puberty (boys and girls), marriage, death, year after death, 
and a keruk for all who died over a several years’ period. Cere- 
monials celebrated solstices, equinoxes, and new moons, 
called for and stopped rain, dew, and fog. Others prepared for 
war or celebrated victory and peace. Ritual began and ended 
all ecological activity: controlled burning, planting, harvest- 
ing, and group hunts. Now Catholic baptisms, marriages, fu- 
nerals, and memorials have varying combinations of 
Kumeyaay and Catholic ritual. Major events and yearly fiestas 
begin with a combination of Catholic and Kumeyaay prayer 
and ritual. 


Arts. Rock art was probably ceremonial and included geo- 
metric designs, large mazes, and human and animal figures; 
some related to solstice ceremonies. Singers performed many 
elaborate four- and five-day rituals with songs timed by the 
movement of sun and stars. Men performed elaborate ritual 
dances, and women, complex social dances. 


Medicine. Although all Kumeyaay used herbs for common 
ailments, men and women healers specialized in specific dis- 
eases, experimenting with the medicinal qualities of herbs. 
Improper behavior or witchcraft caused serious diseases. 
Some rituals were for psychological illness; others were com- 
bined with herbal medicine. Many still use efficacious herbs 
or modern medicine, depending on the problem. 


Death and Afterlife. Formerly, at death a cremation cere- 
mony aided the spirit’s journey to an afterworld in the south. 
Memorial services returned the spirits for a last time to enjoy 
life’s activities: singing, dancing, peon (a gambling game of 
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skill). Today, funerals and memorials are important to honor 
an individual and free the spirit from the earth. 
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Kutchin 





ETHNONYMS: Dindjié, Gwich’in, Kootchin, Loucheux 

The Kutchin are a group of Athapaskan-speaking Indi- 
ans living in northeastern Alaska and extending eastward 
across the Mackenzie River in Canada in the northern Yukon 
Territory and northwestern Northwest Territories. Contact 
with Europeans began with Alexander Mackenzie’s exploring 
party in 1789. Trading posts were established by the North 
West Company in the early nineteenth century and by the 
Hudson’s Bay Company in mid-century and later. Roman 
Catholic and Anglican missionaries began their work in the 
area in the 1860s. Other European influences included epi- 
demics in the 1860s and 1870s, whaling along the north 
coast, the Klondike gold rush at the turn of the century, the 
arrival of government police in 1903, and the establishment 
of schools in the early twentieth century. 

In Canada, the Department of Indian Affairs and North- 
ern Development was established in 1953, leading to much 
house and other construction under its auspices. In Alaska, 
cooperative movements began in the late 1950s, and the re- 
sults of the Alaska Native Claims Settlement Act resulted in 
some economic development. Earlier probable native cultural 
influences from the Northwest Coast had been noted in some 
bands, specifically potlatching and slavery. Most Kutchin are 
now fluent in a Kutchin-influenced variety of English, al- 
though there are some who still speak only Kutchin. 

It has been estimated that there were over five thousand 
Kutchin in the mid-eighteenth century. The population prob- 
ably dropped to below one thousand in the nineteenth cen- 
tury, but has now rebounded to around twenty-two hundred. 
Most now live in fairly acculturated fixed communities, al- 
though many still feel they belong to one of the remaining 
bands. 

At the time of contact, Kutchin speakers were grouped 
into nine or ten regional bands, each centered in the drainage 


of a major river. Over the years certain areas have been de- 
populated with bands being forced to move because of pres- 
sure from other ethnic groups or possibly because of inacces- 
sibility to trading posts. In the late 1970s there were six bands 
remaining as well as subcommunities in the Mackenzie Delta 
in Canada and Birch Creek in Alaska. Each of the regional 
bands had a chief with limited authority—either hereditary or 
chosen for wealth or wisdom. The Kutchin were divided into 
three clans, which extended across tribal (ethnic group) lines 
to some extent. 

Marriage was usually outside the clan and often outside 
the band, with children belonging to the mother’s band. The 
nuclear family was fundamental. Some local groups of six to 
eight households existed, living within a few miles of each 
other. There was a general dichotomous wealth-ranking of 
families, with some marriage restrictions ensuing. Most mar- 
riages were monogamous, but some wealthy headmen were 
polygynous, with polyandry also being reported. 

Early basic house types seem to have been semisubter- 
ranean rectangular log houses roofed with moss, and a porta- 
ble dome-shaped skin house. The basic house type for most 
of the historical period has been the surface rectangular log 
house, frame houses becoming more frequent since the sec- 
ond quarter of the twentieth century. Canvas tents are used 
in warm weather and while traveling. 

Subsistence was based upon a wide variety of flora and 
fauna, with the hunting of large mammals being very impor- 
tant in terms of prestige, although daily subsistence depended 
largely on the taking of fish, small mammals, and birds. 

Religious and cosmological ideas were not systematically 
developed. There were no full-time religious practitioners. 
Shamans existed but were not particularly important. There 
was a close relationship to the natural world, especially with 
the caribou. Many supernatural beings and monsters were 
thought to exist. 
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Kutenai 





ETHNONYMS: Kitonaga, Kootenay, Sanka, Tunaha 

The Kutenai are an American Indian group living on the 
Kootenai Indian Reservation in Idaho, the Flathead Indian 
Reservation in Montana, and various reserves in British Co- 
lumbia. In the nineteenth century the North West Company 
and Hudson’s Bay Company established trading posts in the 
Kutenai territory. The Kutenai lived on peaceful terms with 
Whites during this time; their population, however, was grad- 
ually but greatly reduced by disease and alcohol-related prob- 
lems. In 1895 the remainder of the tribe was removed to the 
reservations in Idaho and Montana. The Kutenai language is 
classified as a language isolate in the Algonkian-Wakashan 
language phylum. 

On the Flathead Indian Reservation in Montana the 
Kutenai reside with the Flathead tribe and operate under a 
tribal council of ten elected officials. Income is derived 
mainly from forestry. In Idaho the Kutenai operate under a 
five-member tribal council headed by a chief with life tenure. 
In the late eighteenth century the Kutenai numbered about 
two thousand and inhabited the region of the Kootenay and 
Columbia rivers and Arrow Lake in Washington, Idaho, and 
British Columbia. At that time they were divided into an 
upper division subsisting mainly as bison hunters and a lower 
division living mainly as fishers. The upper and lower divi- 
sions were further subdivided into eight bands each headed 
by a nonhereditary chief. 

See also Flathead 
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Kwakiutl 





ETHNONYMS: Kwagulth, Kwakiool, Kwawkewlth, Kwawkwak- 
awakw, Southern Kwakiutl 


Orientation 


Identification. “Kwakiutl” was initially and properly ap- 
plied only to one local group, the Walas Kwakiutl of Queen 
Charlotte Strait, British Columbia, but was subsequently 
used by fur traders and others to designate the four groups 
(including the Walas Kwakiutl) that assembled at the Hud- 
son’s Bay Company’s Fort Rupert in the 1850s. By extension, 
missionaries, government officials, and ethnologists identi- 
fied all speaking obviously related dialects and languages as 
“Kwakiutl.” The word Kwakiutl is native and variously inter- 
preted as “smoke of the world,” “smoke from their fires,” and 
“beach at north side.” 
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Location. Groups covered in this summary are those col- 
lectively referred to as the Southern Kwakiutl: occupants of 
Vancouver Island, the neighboring mainland, and the numer- 
ous intervening islands. Their territory lies between approxi- 
mately 50° to 51°30’ N and 125° to 127° W. Most Kwakiutl 
remain in this area today: a few in their traditional winter vil- 
lages, more in larger settlements to which small groups have 
been attracted. 


Demography. Hudson’s Bay Company estimates for 
around 1835 put the population at about 8,575, but by then 
the numbers had already been reduced by disease. The popu- 
lation declined steadily during the nineteenth and early twen- 
tieth centuries. When Franz Boas’s studies began, there were 
about 2,000 Kwakiutl, and at lowest ebb in 1929, half that 
number. Approximately 4,000 now live in the area. 


Linguistic Affiliation. Kwakwala, the language of the 
Southern Kwakiutl, belongs to the North Wakashan division 
of the Wakashan stock. It contained at least three dialects: 
Koskimo, on the west coast of Vancouver Island centering on 
Quatsino Inlet; Newetee (or Nawitti), on the northern tip of 
Vancouver Island; and Kwakiutl for the balance of the area— 
predominantly the shores of Queen Charlotte and Johnstone 
straits and adjoining fjords and channels. Newetee is likely 
extinct. 


History and Cultural Relations 


Southern Kwakiutl border the Chickliset Nootka and Comox 
Salish on Vancouver Island and Homathco and Klahuse 
Salish and Owikeno Kwakiutl on the mainland. Relations 
with all these neighbors were similar to those that obtained 
among the Southern Kwakiutl groups themselves: a mixture 
of bellicose raiding and amicable feasting, marriage, and 
trade. The taking of slaves and other plunder had undoubt- 
edly long characterized relations with neighbors. At least in 
historic times, territorial acquisition also rose to prominence 
as the Lekwiltok Kwakiutl drove Comox Salish from the 
southern reaches of Johnstone Strait. Early contact with Eu- 
ropeans began for some groups in the 1780s with maritime fur 
traders, for others, with American, British and Spanish voy- 
ages of exploration in 1792. Through those groups on the north 
end of Vancouver Island there was direct participation in the 
early fur trade, but significant economic impact did not begin 
until the establishment of Fort Rupert (1849)—for many dec- 
ades the economic and ceremonial focus of the Southern 
Kwakiutl. In the 1870s, an Anglican missionary assembled 
his Fort Rupert converts at Alert Bay, where he later estab- 
lished a sawmill to employ natives in the developing timber 
industry. Native participation, as fishermen and cannery 
workers, in the even more rapidly expanding fishing industry 
grew through the later years of the nineteenth century. Early 
contact was marked by few incidents of conflict between 
Whites and native partners in the fur trade. Later, church and 
government, recognizing the pivotal role played by pot- 
latching in Kwakiutl culture, curbed this activity through ar- 
rests and confiscation of regalia. 


Settlements 


Each of the twenty-nine Southern Kwakiutl local groups oc- 
cupied a village in the winter months and moved, seasonally, 
to settlements situated at specific resource locales. At the 
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winter village and such repeatedly used locations as the eula- 
chon and salmon fisheries stood the permanently erected, 
heavy timber house frames on which the villagers placed split 
plank cladding carried with them on their seasonal moves. 
Short-term camps, such as those used as bases for shellfish or 
seaweed gathering, typically were occupied by village seg- 
ments. Shelters here were smaller and commonly formed of 
planks over a light pole framework. Winter village popula- 
tions ranged from 100 to 750; aggregations at the eulachon 
fisheries could reach several thousands. Lesser resource lo- 
cales might attract but one or two households. Dwellings were 
customarily ranged along the shores of a bay, protected chan- 
nel, or lower reaches of a river. Within the houses, which 
could be up to 29.5 feet square, mats, screens, and piled be- 
longings formed compartments for the occupant households. 
In the mid- to late-nineteenth century, the Hudson’s Bay 
Company post, sawmills, and canneries drew people into 
three principal settlements. Since formal establishment as re- 
serve communities, these three have expanded, attractive for 
the amenities and social services offered. Only four of the 
original groups remain at their traditional winter locations. 
Reserve housing stock has improved greatly in recent years 
and can now generally be described as of good rural standard. 
Large communities have one or more modified old-style big 
houses as a focus for traditional ceremonies and often a recre- 
ation center for more recently adopted activities. Separate 
band office structures and churches are found in all but the 
smallest reserve settlements. Two communities have attrac- 
tive, well-equipped, and professionally staffed museums. 


Economy 


Subsistence and Commercial Activities. Fishing for 
salmon, herring, eulachon, and halibut, hunting such sea 
mammals as seal and porpoise, gathering shellfish and other 
marine invertebrates, and foraging for wild plant foods char- 
acterized subsistence activities. For taking these predomi- 
nantly seasonal resources, the Kwakiutl possessed a wide vari- 
ety of devices, many specifically designed for particular 
species and circumstances. The most productive and efficient 
fishing techniques involved weirs and traps, of which there 
were several kinds. Movement from one resource locale to an- 
other matched subsistence activities with the highly localized 
resources, and preservation techniques (mainly based on dry- 
ing) permitted accumulation of surpluses for off-season con- 
sumption. They participated in the early maritime fur trade 
through direct contact at the north end of Vancouver Island 
and indirectly through exchanges across the island with the 
Nootka. Subsequently, with establishment of Fort Rupert, 
barter for food staples and goods increased in importance. 
Late in the nineteenth century, Kwakiutl became full partici- 
pants in a cash economy as commercial fishermen, cannery 
workers, and loggers. Although no canneries now operate in 
the Southern Kwakiutl area, commercial fishing remains the 
principal vocation. Others find employment in logging, the 
region’s small-scale service industries, and with various levels 
of government. A periodic government-regulated “food fish- 
ery” remains an important contributor to subsistence. 


Industrial Arts. Woodworking was of prime importance 
for the production of a very broad range of products, from 
dishes and spoons to houses and watercraft. The textile arts 
produced baskets, mats, and blankets. Many objects were 


tichly decorated, a tradition that has continued in this cen- 
tury through production of small carved tourist items. A few 
artists now specialize in two-dimensional paper art: paintings 
and prints in traditional or modified traditional style. 


Trade. Precontact trading patterns reflected only some 
local groups having direct access to eulachon fisheries. Eula- 
chon oil was widely traded both among Kwakiutl and with 
Nootka. The region’s nineteenth-century fur trade centered 
on Fort Rupert. Many outlying groups dealt through native 
middlemen, at least some of whom, in later years, became 
Hudson’s Bay Company rivals, traveling south to Victoria for 
their stock. 


Division of Labor. A gender-based division of labor pre- 
vailed. Women gathered plants and shellfish, processed all 
kinds of foods for storage, prepared meals, and manufactured 
nets, mats, fabrics, clothing, and baskets. Men built traps, 
made and used other hunting and fishing equipment, and did 
all woodworking, including manufacture of canoes and con- 
struction of houses. Men might be part-time specialists in the 
making of such items as masks, boxes, canoes, or crest poles. 
Women’s specializations included blanket weaving and fine 
basketwork. Slaves were employed at menial tasks, including 
carrying water, gathering firewood, drying fish, and paddling 
canoes. In the early decades of the commercial fishery, men 
worked in the troller, gillnet, or purse-seine fleets and women 
in the canneries. With the removal of fish-processing plants 
to urban British Columbia, females have found local employ- 
ment principally in the service industry and government. 
Males are still mainly employed as commercial fishermen. 


Land Tenure. Descent groups controlled all significant re- 
source locations and owned such constructions as traps and 
weirs. They were also identified with specific segments of the 
local group’s winter and other seasonal villages. When re- 
serves were allocated in the late nineteenth century, plots of 
land at many traditional resource locations, winter village 
sites, and burial areas were attributed to “bands”—remnants 
or amalgamations of the old local groups. Title to reserve land 
is held for each band by the Canadian government. As Kwa- 
kiutl signed no treaties ceding their land, they continue to 
press for compensation or restitution. 


Kinship 


Kin Groups and Descent. Each local group comprised 
several loosely structured, exogamous, nonunilineal descent 
groups (numayms). Affiliation with these was nominally 
ambilineal with pronounced patrilineal bias. Numayms disap- 
peared several generations ago. 


Kinship Terminology. Cousin terminology was of Hawai- 
ian type; aunt terms, lineal. 


Marriage and Family 


Marriage. Preferred spouses were from other similarly 
ranked numayms. High-ranking, wealthy individuals might 
engage in polygynous unions. Divorce was effected by return 
of property equivalent to those gifts exchanged by families at 
the time of marriage. For several generations, marriage prac- 
tices have conformed to those prescribed by the Anglican 
church and Canadian law. 


Domestic Unit. Independent households, centering on a 
nuclear or polygynous composite family but including other- 
wise unattached relatives and slaves, were fundamental units 
of production and consumption. They shared a single large 
dwelling with three to five or more other such units, forming 
an extended household usually linked by a core of patrilin- 
eally related male heads. For much of the year, there was little 
activity in which these larger domestic units collectively en- 
gaged, but seasonally they cooperated in some hunting and 
fishing activities and shared food surplus to any independent 
household’s needs. The typical domestic unit is now the nu- 
clear family-centered household. 


Inheritance. Most personal effects closely identified with 
an individual were burned at death. More valuable kinds of 
property (houses, coppers, ceremonial regalia, crests, dances, 
privileges, and titles) were transferred to heirs during one’s 
lifetime. The usual path of inheritance and succession was 
defined by a rule of primogeniture with no distinction made 
between a male or female heir. If there was no child, property 
seems rightfully to have gone to the eldest offspring of the 
next oldest sibling, although that next oldest sibling might as- 
sert a claim. Many items could be passed on only within the 
numaym; others (especially titles, dances, coppers) that had 
been received from in-laws could be conveyed to other in- 
laws. Positions as functionaries or performers in the winter 
ceremonies were patrilineally transmitted. 


Socialization. Children were raised with comparatively few 
restrictions until puberty, after which a girl was expected to 
become skilled at basket making and other women’s work. 
Girls were instructed by older female members of the house- 
hold. Boys learned appropriate skills from their fathers. Chil- 
dren continue to be raised in a setting of affection and 
permissiveness with the major responsibility for guidance fall- 
ing on the parents, especially the mother. In later childhood, 
peer group influences predominate. Gender stereotyping 
begins early but becomes particularly evident during ado- 
lescence. Missionary schools on many reserves and a gov- 
ernment residential school at Alert Bay were the main 
sources of instruction until the 1950s, after which time these 
were gradually replaced by secular instruction in provincial 
schools serving the region’s Indian and non-Indian commu- 
nities. Some in small remote villages rely on the province’s 
correspondence program. Postsecondary enrollment has in- 
creased with recent establishment of nearby branch college 
campuses. 


Sociopolitical Organization 


Social Organization. Major divisions of society separated 
free and slave castes and, within the free population, distin- 
guished title-holders and their families from other people. 
Title-holders were ranked within and among numayms and 
were under continual obligation to maintain and, if possible, 
advance the status of their names. Relative rank was readily 
apparent at potlatches where seating arrangement, order of 
distribution of food and property, and size or worth of gift all 
reflected relative positions of the assembled guests. The 
host’s display of affluence was an assertion of worth, but only 
the position assigned him when he was a guest at a subse- 
quent potlatch could tell him if fellow title-holders agreed. 
There may also have been broad distinctions between the 
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group holding the most important titles, those who had held 
these titles formerly but had given them up to their succes- 
sors, and the group holding lesser titles. Numayms were 
ranked with respect to one another within and among local 
groups, and there was a ranked order for local groups, them- 
selves. During the winter months, these social divisions were 
partly eclipsed by ones related to organization of the winter 
ceremonies. The uninitiated formed a segment of society dis- 
tinct from the group managing the ceremonies (“sparrows”) 
and the performers (“seals”). Sparrows were subdivided into 
several groups on the basis of gender and age and seals into 
ranked dancing societies, each of which contained several 
ranked categories of performers. 


Political Organization. The largest politically autono- 
mous units were the local groups, loosely governed by infor- 
mal consultation and consensus among the highest ranking 
title-holders of each numaym. Numayms were more signifi- 
cant political units and were each led by the highest ranking 
title-holder. Present-day bands have elected councillors and a 
chief councillor, and all but the smallest, an appointed band 
manager. 


Social Control. There were several sources of constraint 
on individual action. A shaman’s magic was available to con- 
trol difficult members of society, and one shaman, a sorcerer, 
assisted the highest ranking title-holder of each numaym 
when his wishes were opposed. Mistakes or inappropriate be- 
havior at potlatches, during winter ceremonies, or at any time 
for high-ranking people constituted shame that could be 
erased only by a formal distribution of property to those wit- 
nessing the embarrassing action. A killing called for revenge, 
which might be visited on any available member of the killer's 
numaym or local group, although properly it involved some- 
one of similar rank. 


Conflict. From early contact until the 1920s, numaym and 
local group rivalry was stimulated by and took the form of 
competitive potlatching, where the objective was to outdo op- 
ponents in the number and quality of possessions given away 
or destroyed. In earlier times, such competition may more 
commonly have been expressed by raids and fighting. Per- 
ceived excesses in potlatching and drinking led to a split 
among those gathered at Fort Rupert and withdrawal of many 
to Alert Bay. 


Religion and Expressive Culture 


Religious Beliefs. There was general recognition that most 
natural phenomena and all spirit beings possessed supernat- 
ural power, and the existence of such power made many activ- 
ities and contacts potentially dangerous. Prayers might be of- 
fered or rituals followed to enlist supernatural assistance and 
affect the outcome of various pursuits. At the same time, the 
Kwakiutl attitude toward much of the world in which they 
lived was pragmatic and secular. There were numerous un- 
earthly beings, including some identified with specific 
numayms and others with dancing societies. None was seen 
as particularly active in affecting the outcome of human af- 
fairs. Normally invisible, they might assume forms humans 
could see. Since missionization, most Kwakiutl have been 
Anglican. Some are members of evangelical Protestant 


churches. 
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Religious Practitioners. Shamans, of which there were 
several categories, were called on to impel or express spirit- 
induced sickness and to foretell or affect the outcome of 
events, cure bodily ills, or work sorcery. 


Ceremonies. Winter was a period of intensive religious ac- 
tivity when the various dancing societies initiated new mem- 
bers and reenacted the first contact with their supernatural 
guardians. Performances—dramatizations of myth-time 
events—were often staged with cleverly constructed props. 
Potlatching accompanied the initiations and was in other 
seasons offered as a ceremony in its own right. It involved 
host and guest groups, lavish feasting, formal speeches, and 
distribution of gifts to guests. Life-cycle events (including be- 
stowal of names, marriage, assumption of titles, and com- 
memoration of the dead), launching of a large canoe, or con- 
struction of a new house were all occasions for potlatches. 


Arts. The most intensely developed arts were those of 
sculpture, painting, dance, theater, and oratory. Prevalent 
themes and contexts were religious, including a distinctive 
and largely religious-based heraldry. Sculpture and painting 
conformed to conventionalized representations of animals 
and supernatural beings. Art was an applied form, richly dec- 
orating house fronts, mortuary and other commemorative 
monuments, boxes, seat backs, canoes, paddles, feast dishes, 
household utensils, tools, and personal possessions. Elabo- 
rate masks, robes, and other costume parts and complicated 
mechanical devices were important accompaniments of 
dance and theatrical performances. After a long period of lan- 
guor, the arts have been revived in modified form, with sculp- 
ture holding most closely to tradition. Limited edition prints 
are the basis of a lively art especially popular with collectors. 
At least one Kwakiutl dance troupe offers costumed perfor- 
mances incorporating traditional themes and movements. 


Medicine. _ Illness caused by soul loss or magic was treated 
by a shaman. Many ailments were attended to by specialized 
curers who might use plant, animal, or mineral compounds or 
decoctions or might prescribe bathing, sweating, or cauter- 
ization. 


Death and Afterlife. The body, in a decorated bentwood 
box, was placed in the branches of a tree, in a rectangular 
plank gravehouse, or a sheltered rock cleft or cave. The soul 
of the departed, at first a threat to the well-being of survivors, 
was after about a year content in its new home and no longer 
dangerous. The afterworld resembled the earthly one, with 
people living in villages and harvesting the abundant animals, 
fish, and berries. 
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Labrador Inuit 





ETHNONYM: Labrador Eskimo 


Orientation 


“Labrador Inuit” refers to the native Inuit people of Labrador, 
a section of Canada that is now within the provinces of Que- 
bec and Newfoundland. Scholars have recently suggested 
that the Inuit of Labrador are more accurately classified as 
two groups: the Labrador Inuit, on the coast of the Labrador 
Sea in Newfoundland, and the Inuit of Quebec, on the coasts 
of Hudson Bay and Hudson Strait and in the interior of Lab- 
rador. Aboriginally, the Labrador Inuit lived along the coast 
of the Labrador Sea from the Button Islands south to Cape 
Charles. In 1772-1773 there were about 1,460 Labrador 
Inuit in this region. Today, they live primarily north of Cape 
Harrison, in the villages of Postville, Makkovik, Hopedale, 
and Nain and number about 2,000. Also found in this region 
are people labeled “Settlers” who are descendants of Inuit- 
White marriages that occurred with considerable frequency 
after 1763. Settlers are generally not considered Inuit and 
have had greater access to European-Canadian society and a 
more stable socioeconomic position than the Inuit. Aborigi- 
nally, the Inuit of Quebec were composed of three regional 
bands: the Siqinirmiut on the coastline of Ungava Bay; the 
Tarramiut in the northernmost section of Quebec Labrador; 
and the Itivimiut on the coast of Hudson Bay and inland, 
south of the Tarramiut. In the early nineteenth century, they 
numbered about 2,000 and in 1969, numbered 3,561. 


History and Cultural Relations 


Contacts with the Labrador Inuit before 1700 generally in- 
volved hostilities with European whalers and fishermen. Ini- 
tial relations with French traders who began arriving in 1700 
were also characterized by hostility, but eventually gave way 
to peaceful trade, with the Inuit supplying cod and seal to the 
trading posts in southern Labrador. From 1763 to 1949, the 
Inuit were in contact with the British, and over that period 
the culture was transformed from an isolated hunter-gatherer 
one to one reliant on European-Canadian society. The Mora- 
vian missionaries who established a mission in 1771 were a 
key influence, and effectively replaced the traditional religion 
with Christianity and involved the Inuit in a trading post- 
based settlement and economic system. After 1926 the Hud- 
son’s Bay Company replaced the mission store as the central 
trading post. 

As regards the Inuit of Quebec, the first trading post was 
established near their territory in 1750. From then on, the 
Inuit were slowly drawn into the European-Canadian econ- 
omy, a process that was essentially completed by the twenti- 
eth century. Central players in this were the Anglican mis- 
sionaries, the Hudson’s Bay Company, and whaling and 
fishing stations. After 1900, the Inuit were caught in the mid- 
dle of fur trade competition involving the Hudson’s Bay 
Company and the French fur company, Révillon Fréres, 
which further involved the Inuit in the fur trade. 

Since the 1950s in Labrador and the 1960s in Quebec, 
the Inuit have been drawn further into European-Canadian 
society and enmeshed in an administrative and economic 


Labrador Inuit 201 


framework involving both the two provincial and the national 
governments. Among major changes are the formation of per- 
manent communities, involvement in commercial fishing and 
wage labor, compulsory education, and English or French re- 
placing Inuit as the primary language. 


Settlements 


The Labrador Inuit were seminomadic, usually spending the 
winter months in small villages of multifamily semisubter- 
ranean dwellings and the warmer months in tents. The Inuit 
of Quebec made more extensive use of snowhouses than did 
those in Labrador who used them only occasionally. Today, 
the Labrador Inuit are mostly settled in a number of villages 
and towns. 


Economy 


The traditional economy rested on the hunting of sea mam- 
mals (whales, seals, walruses) on the coast and caribou in- 
land. These activities were supplemented by fishing, collect- 
ing of shellfish, and hunting of birds and small animals. Men 
hunted, women gathered, and both men and women fished. 
Although there was no ownership of land, specific bands or 
regional groupings might have priority to certain territories 
and such groups might coalesce at various times to hunt cari- 
bou. After the entrance of fur traders, trapping became an im- 
portant activity, and the Labrador Inuit became progressively 
more dependent on European trade goods. Travel was by 
umiak, kayak (for hunting sea mammals), and dogsled; these 
have now been largely replaced by motorboats and snowmo- 
biles, and the rifle has replaced the harpoon, darts, and bow 
and arrow. 


Marriage and Family 


Marriage was preferentially polygynous, and many such mar- 
riages were reported by early explorers, traders, and missionar- 
ies in the area. Postmarital residence was patrilocal, though 
kin ties were maintained with the wife’s family as well. The 
typical domestic unit was either a polygynous family or a nu- 
clear family with various other relatives added on. Winter 
dwellings housed about twenty people. Under the pressure of 
the fur trade, European settlers, and missionaries, there has 
been a shift to smaller, nuclear family domestic units. 


Sociopolitical Organization 


Neither the Labrador Inuit nor the Inuit of Quebec were or- 
ganized as distinct cohesive units. Rather, the families, multi- 
family settlements, bands, and sometimes regional groupings 
of bands were the basic sociopolitical units. Leadership by 
older men was recognized at the household and family levels, 
and sometimes a broader leadership role might be given a 
man recognized as a great hunter or as a powerful shaman. 
Disputes at the local level were usually settled in informal vil- 
lage councils composed of the older men in the village. After 
establishment of the Moravian church, the elected church 
councils served as the governing bodies of the Labrador com- 
munities. After 1970, community councils and various com- 
mittees replaced the church councils. Since 1973 the Labra- 
dor Inuit Association has been involved in fighting for 
aboriginal rights as well as serving as a forum for the joining of 
Inuit and Settler concerns. As regards the Inuit in Quebec, 
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the James Bay and Northern Quebec Agreement of 1975 led 
to a division in the group between the majority who favored 
acceptance of compensation for giving up aboriginal rights 
and those who opposed the settlement. The agreement re- 
sulted in the formation of various Inuit corporations, some of 
which have failed, and others that have been successful. 


Religion and Expressive Culture 


The Labrador Inuit and, perhaps more so, the Inuit of Que- 
bec had a rich mythology and spirit world, with giants, guard- 
ian spirits, animal spirits, dwarfs, and other mythological 
forms. Important spirits included Torngarsoak, the spirit of 
seals and whales, Superguksoak, the spirit of land animals, 
and Nerchevik, the sea goddess. Shamans were central figures 
in Labrador Inuit life. Men or women could be shamans, 
though they were more often men. Shamans invoked their 
guardian spirits to cure the sick, increase hunting success, 
and predict and control the weather. The Labrador Inuit 
came under the influence of the Moravian missionaries in the 
late 1700s, and by the mid-1800s, virtually all had been con- 
verted to Christianity. Traditional beliefs and practices con- 
tinued for some years, often in secret, but have now been 
largely replaced by Christianity. 
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Lake 


The Lake (Senijextee, Gens des Lacs) lived on both sides of 
the Columbia River from Kettle Falls in northeastern Wash- 
ington into British Columbia to the Arrow Lakes, on the Ket- 
tle River, and on the lower Kootenay River. Their culture was 


of the general Plateau type and they spoke an Interior Salish 
language. Most of them now live on or near the Colville In- 
dian Reservation in northeastern Washington as part of the 
Confederated Tribes of the Colville Reservation and are gen- 
erally assimilated into European-American society. Their cur- 
rent population is unknown, but they probably number about 


three hundred. 
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Latinos 





ETHNONYMS: Central Americans, Chicanos (alternative for 
Mexican Americans), Cuban Americans, Dominicans, El 
Salvadorians, Guatemalans, Hispanics, Marielitos, Mexican 
Americans, Nicaraguans, Puerto Ricans 


Orientation 


Identification. Latinos in the United States are a diverse 
group and, collectively, the second largest ethnic minority 
population in the country. Latino groups include, principally, 
Mexican Americans, who are the largest and (in historic 
terms) the oldest group; Puerto Ricans, Cuban Americans, 
Dominicans (from the Dominican Republic) and in recent 
years Central Americans, mainly from El Salvador, Nicara- 
gua, and Guatemala. Most Latino Americans came to the 
United States as a result of one of the many wars of the last 
150 years. Puerto Ricans and many Mexican Americans are 
descendants of residents whose homelands were annexed by 
the United States; many more Mexican, Cuban, and Central 
American refugees fled from civil wars and revolutionary up- 
heavals. Others, however, came with or without government 
visas to seek economic opportunities. The U.S. Bureau of the 
Census has used the term “Hispanic” to designate all such 
persons, and use of the label has become widespread. An His- 
panic is anyone in the United States who has a Spanish sur- 
name and comes from a Spanish-speaking background. Most 
people, however, prefer other labels that reflect where they 
came from, where they live, when they came, and how they 
have adapted to the dominant culture of the United States. 
In short, there are many Hispanics, and even within the 
broader subgroupings, there are very wide spectrums of his- 
torical experience and tradition. An understanding of the way 
these spectrums have come into being requires an apprecia- 
tion of the importance of time, place, and history. Thus, 
“Latino” (a generic term created by the people themselves) 
identity is a varied and complex process that has created a fas- 
cinating mosaic. 





Location. Place has been crucial to the formation of the 
many Latino identities. For one thing, geography determines 
proximity to cultural roots in Latin America. Just as impor- 
tant, the U.S. government’s acquisition and integration of 
Latinos was episodic, and the political and social conflicts 
that resulted from that process varied by region and by time 
period. Mexican Americans live principally in the southwest- 
ern states of California, Texas, Arizona, Colorado, and New 
Mexico, all of which were, before 1848, part of northern Mex- 
ico. Puerto Ricans outside of the island territory have settled 
mostly in New York City and large midwestern cities. Domin- 
icans are located principally in New York, Cuban Americans, 
in Florida, and Central Americans, in California and Hous- 
ton. Beyond these concentrations, members of each group 
also live in most major American cities. 


Demography. Estimates of the 1989 population based on 
1985 figures indicate that there were 21 million Latinos con- 
stituting just under 10 percent of the U.S. population. The 
estimated 1989 populations of the largest Latino groups were 
13 million Mexican Americans, 3 million Puerto Ricans, 1 
million Cuban Americans, and 4 million other Latin Ameri- 
can immigrants and their descendants. In recent decades, the 
influx of immigrants has sharply increased the total Latino 
population, so that 12 percent of Mexicans, for example, are 
first-generation immigrants. The immigration and settlement 
experiences of Latinos have varied from one group to another 
and also over time within groups. At the beginning of this 
century, Mexican immigrants were largely a rural, migrant 
worker population who joined a settled population that pre- 
dated the 1846-1848 Mexican-American War by 250 years. 
Since the 1950s, however, Mexican Americans have become 
about 90 percent urban, concentrated in California and 
Texas. Among Puerto Ricans and Cubans, in contrast, initial 
migration was primarily to the urban areas, with the major 
Puerto Rican immigration beginning between the two world 
wars and Cubans mostly arriving after the 1959 Cuban Revo- 
lution. Central Americans, primarily settling in California 
and Houston, have arrived after the social upheavals of the 
1970s and 1980s in their countries. 


Linguistic Affiliation. Spanish is the national language of 
each of the nations from which Latinos emigrated and in 
which their cultures developed. The Spanish spoken by 
American Latinos, however, has been transformed by the cul- 
tural changes, mixtures and attitudes, and other local and 
historical accidents and syncretisms that marked conditions 
in the New World. Mexican, Puerto Rican, Cuban, and other 
national language habits and customs differ; features of 
American Indian and African languages, for just one exam- 
ple, have variously influenced each of them. Many regional 
and urban/rural linguistic contrasts exist within each of the 
groups. With exposure and integration into American soci- 
ety, however, many Latinos’ Spanish-speaking abilities and 
styles have been “Anglicized” (been affected by the English 
language), and many even forswore the use of Spanish to 
speak English, especially Latinos raised primarily in the 
United States. 

Language usage is an important component of Latino 
ethnic identity. Certain Latino populations, especially recent 
immigrants and those of high social status, derive much pride 
from their ability to speak fluent Spanish. Where Spanish 
usage is expected, some enjoy the opportunity to demonstrate 
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their bilingual flair. For both social and political (as well as 
aesthetic and practical) reasons, proficiency in Spanish has 
become a key component in an emerging ethnic “manage- 
ment” style, particularly in the border areas or where Latinos 
are heavily concentrated such as in Los Angeles (Mexicans 
and Central Americans), New York (Puerto Ricans and Do- 
minicans), and Miami (Cubans). Speaking Spanish has also 
resulted at times in negative personal and group experiences, 
for it has been used by outsiders to stigmatize many people 
because they are different. 


History and Cultural Relations 


Mexicans can trace their roots to settlements in what is now 
the southwestern United States as early as 1598; this area was 
once the northern reaches of Mexico proper and was colo- 
nized before the settlement of New England by people from 
Europe. The region was prospering when Anglo-Americans 
began arriving in the early nineteenth century, setting in mo- 
tion events that led to the Mexican-American War of 1846- 
1848. In the aftermath of the war, relations between Anglo- 
Americans and Mexicans were often characterized by culture 
conflict and intercultural hostility. With increased immigra- 
tion in the wake of the 1910 Mexican Revolution, the Mexi- 
can population burgeoned in all previously established settle- 
ments, a process that has continued to this day. 

Puerto Ricans and Cubans became associated with the 
United States as a result of the 1898 Spanish-American War. 
Puerto Rico became a territory of the United States and now 
has limited sovereignty within its commonwealth status. A 
migrant stream, increasing considerably after World War II, 
connected Puerto Ricans with the city of New York and 
brought the eastern seaboard its first large Latino population. 
Like Mexicans, Puerto Ricans have had a problematic rela- 
tionship with Anglo-Americans, in their case further aggra- 
vated by the issue of national independence versus common- 
wealth status, which has strained both intergroup and 
intragroup relations. Cubans immigrated to the United 
States in large numbers after the socialist revolution of 1959. 
The first waves were primarily from the upper-middle and 
upper classes and most immigrants were people of European 
racial backgrounds; the second wave began in 1980 and in- 
volved mostly poorer, darker-hued “Marielitos,” including 
many expelled from Cuban prisons. American foreign policy 
and actions have been affected by events in Cuba, especially 
the rise of anticommunism. 

Large-scale immigration from the Dominican Republic 
occurred in the early 1960s. Central Americans, mostly from 
Guatemala, Nicaragua, and El Salvador, made their entrance 
in the late 1970s and early 1980s. Coupled with the changes 
brought by Cuban events, the radical upheavals in Central 
America have tended to generate even more anticommunist 
fears. Political and economic refugees from these nations 
have accounted for a substantial proportion of recent immi- 
gration to the United States. 

American military conquests in the nineteenth century 
made Mexican residents of the southwest and Puerto Ricans 
on their island subjugated peoples. For subsequent migrants 
from Mexico and Puerto Rico, this intensified the scorn and 
discrimination that has been the traditional lot of poor immi- 
grant populations in the United States. Cuban immigrants 
were initially comparatively well-off economically, especially 
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because of federal government subsidies for refugee resettle- 
ment, which ameliorated economic problems for them. In all 
instances, however, the dynamic processes of immigration 
and adaptation have affected all groups in the direction of as- 
similation and acculturation. Latinos’ relations with other ra- 
cial minorities have been less antagonistic than with Anglo- 
Americans, although not tension-free, largely because 
Latinos and other minorities internalize Anglo-American 
stereotypes of each other. Civil rights measures and changing 
public attitudes over the last twenty-five years have substan- 
tially reduced these interethnic problems, but tensions re- 
main, especially with regard to language and immigration 
issues. 


Settlements 


Initially, Mexicans established missions and small rancherias 
(hamlets) in what is now the Southwest; in California, a 
mission-pueblo-presidio structure ordered religious, civil, and 
military life for both American Indians as well as the Spanish/ 
Mexican newcomers. In the twentieth century, immigration 
enlarged some of these locales, but more often new settle- 
ments were established near work sites such as ranches, 
mines, railroad tracks, cash crop fields, and light industries. 
The railroad network helped create a migrant stream to the 
Midwest to Chicago and other industrial cities. The word bar- 
rio (neighborhood) came to be associated with these settle- 
ments in both rural and urban regions. Since the end of 
World War II, the Latino population has become increasingly 
urban, a trend that continues today, though pockets of tradi- 
tional culture still exist, especially in areas such as New Mex- 
ico and south Texas. Puerto Ricans have established their 
own barrios in the eastern and midwestern cities. World War 
II was a watershed period as it created a demand for more 
workers and soldiers, and Puerto Rican communities ex- 
panded as a result. A unique arrangement facilitating travel 
between the mainland and island has tended to strengthen 
Puerto Rican culture and community. Arriving much later 
than the other Latino groups, Cubans and Central Ameri- 
cans have settled mainly in cities. Cubans, in fact, have 
achieved major economic and political influence in Miami, 
Florida. The U.S. government attempted to widely disperse 
the recent Marielitos wave, but in time even these immigrants 
gravitated to established Cuban enclaves. 


Economy 


Subsistence and Commercial Activities. Small pockets 
of Mexican Americans who trace their heritage to the early 
centuries have maintained their self-sufficient ranches and 
farmlands, but the majority earn wages as mine, farm, rail- 
road, construction, and light industry laborers. Puerto Ricans 
have filled the garment district and light industry jobs of the 
cities. Cubans arrived with some money but, more important, 
with skills and training and have had much success in various 
business enterprises and professions. In recent decades there 
has been a slight increase in employment in white-collar serv- 
ice and professional occupations, but Latinos generally lag 
behind the Anglo population in employment in these sectors. 
A large agricultural migrant-worker population exists in 
states such as California, Texas, and Florida. Mexican Amer- 
icans were a major force in the unionization effort by farm 
workers in California. 





Latino foods vary and reflect the syncretic Spanish/ 
Indian/African mixture noted above, but beans, rice, and var- 
ious stews prepared with pork, beef, and seafood are found in 
all groups. Chilies are also widely used in Latino cuisines. 
Corn products are of particular importance in Mexican and 
Mexican American culture (although bread and wheat flour 
tortillas have replaced corn tortillas on many Mexican Ameri- 
can tables). Cubans and Puerto Ricans, as islanders, gener- 
ally favor various seafood dishes characterized by Latino 
methods of preparation and spices. 


Industrial Arts. The original settlements in New Mexico 
produced excellent wood carving, weaving, jewelry, and other 
artistic traditions. Today, this Latino bent is found among 
auto paint-and-body, upholstery, and seamstress crafts- 
people. 

Trade. Barrios have shopping centers and stores that cater 
to the tastes of the local population, and some of these dis- 
tricts have become ethnic centers for social, cultural, and po- 
litical activities. Latinos also use many of the malls that dot 
urban and suburban regions. Small family-operated stores are 
common among Latino entrepreneurs, and some have grown 
into multimillion-dollar enterprises. The Cuban American 
community has become a major economic force in the Miami 
area. 


ivision of Labor. A shift from low-skilled to skilled blue- 
collar jobs has emerged as an important trend, as has the in- 
crease of two-wage-earner households with many women now 
having the dual roles of breadwinner and breadmaker. Al- 
though the middle class has grown, with many professionals 
and educated people, especially among Cuban Americans, 
there are still relatively few Latinos of middle- or upper-class 
status. Because of traditional beliefs and the Spanish colonial 
influence, there has been particular strain involving changing 
gender relations and traditionally defined status in Latino 
communities. Many women have moved out of traditional fe- 
male roles, and some men have found it very difficult to ad- 
just to this change. Similarly, status distinctions based on the 
traditional “patron-peon” arrangements are slowly disappear- 
ing in an open, class-structured society. 


Land Tenure. Since the late nineteenth century, most of 
the extensive land holdings owned by Mexican Americans 
has been lost to Anglo-Americans. The few pockets that re- 
main are in rural areas such as New Mexico. As recently as 
1966, attempts to raise public attention to the corrupt way in 
which these lands were acquired have failed. Nevertheless, 
Chicano (an ethnic name for Mexicans in the United States) 
activists still offer reminders of the abrogation of the Treaty 
of Guadalupe Hidalgo of 1848, which ended the Mexican- 
American War with assurances that land rights would be re- 
spected. Puerto Ricans have largely retained ownership of 
both large and small farms in Puerto Rico, but are predomi- 
nantly renters in their urban U.S. communities. Cuban 
Americans, in contrast, are rapidly purchasing large blocs of 
real estate in Miami. 


Kinship 
Kin Groups and Descent. Family life is important to 
Latinos, especially extended kin networks, even though An- 


glo-American influences have altered traditional patterns. 
Family interests are valued over individual well-being. A syn- 


cretic mixture of indigenous and Catholic religious beliefs 
and practices undergirds this sense of familism. Although 
somewhat revamped in the United States, the compadrazgo 
(co-parenthood) institution of Latin America is widely prac- 
ticed in baptisms, where godmothers and godfathers become 
comadres and compadres of the baptized child’s parents. De- 
scent is bilateral with a strong emphasis on patriarchy in how 
the family sets standards for status, respect, and authority. 
Generally, a sex and age hierarchy prevails, and often elder 
kin, especially grandparents, are vested with complete author- 
ity in family affairs; they sometimes take over primary care of 
grandchildren when parents falter. There are some intragroup 
Latino differences in family structure that stem from time, 
place, and history. For example, female-headed households 
are more common among Puerto Ricans; Mexican Americans 
have larger families on average, and Cuban Americans tend 
to have the smallest families. Mexican Americans in rural en- 
claves in south Texas and New Mexico generally embrace tra- 
ditional family practices and beliefs, such as are found in 
Mexico proper. 


Marriage and Family 


Marriage. Each person is allowed to seek his or her own 
mate, but traditionally the elder family members keep close 
watch to make sure that the choice is an appropriate one. The 
average age of marriage has increased lately, but typically it is 
lower than the overall average in the United States. Separate 
Latino groups have their own marriage customs, but even 
with American innovations, the wedding and celebrations are 
large, well-attended, often catered affairs hosted by the 
bride’s family. Postmarital residence is almost always neo- 
local, although financial necessity allows for temporary living 
arrangements with either the bride’s or the groom’s parents. 
American-born Latinos who are upwardly socially mobile 
tend to intermarry more with Anglos, and exogamous mar- 
riage is slightly more common among Latinas of a higher 
status. 


Domestic Unit. Modernization and Americanization, of 
course, have changed Latino households. Nevertheless, the 
sense of obligation and responsibility that one owes to family 
elders and parents remains. This takes many forms, but em- 
phasizes affording them respect and caring for them until 
death. Machismo, or manliness, is among the traits associ- 
ated with the patriarchy complex, and male-female relations 
are often conditioned by the public assertion of male control, 
especially the positive qualities of providing care and protec- 
tion for one’s home and family. These practices are tempered 
somewhat by Marian Catholic ideology which places females, 
especially mothers and wives, in an exalted position. 


Inheritance. Land and property is usually transferred to 
the eldest son, although senior females also have rights. Most 
traditional practices in the area, however, have given way to 
American practices. 


Socialization. Social class differences account for consid- 
erable variation among the Latino groups in their approaches 
to child rearing. But beliefs in personal honor, respect for the 
aged, and proper courtship behavior are still stressed by many 
people in all groups. The bulk of the population follows work- 
ing-class practices, and new immigrants attempt to continue 
native ways. Social and economic pressures on family life, 
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however, have weakened parental control in many communi- 
ties, with juvenile and adolescent street peers taking on many 
tasks of socialization. 


Sociopolitical Organization 
Social Organization. There are a small number of well- 


to-do Latinos, with Cuban Americans disproportionately 
represented among them. The number of Latino entrepre- 
neurs and professionals in the middle class is also relatively 
small, but increasing. The majority of the population is di- 
vided almost equally between American-born, working-class 
families and immigrant families headed by low-skilled and 
unskilled workers. 

“Mestizaje,” the mixing and amalgamation of Spanish, 
Indian, and African racial groups, was widespread in various 
places in Latin America. Terms like mestizo, mulatto, cholo, 
moreno, and castizo were originally created to categorize the 
subtle differences in the “hybrid” population mixes. Thus, 
there is a wide spectrum of racial appearance reflected within 
the Latino communities. Historically, such diversity has cre- 
ated considerable strain and conflict. As racial appearance 
and racial attitudes became increasingly important in inter- 
personal relations, people were made to feel different on the 
basis of their racial appearance. A kind of “pigmentocracy” 
was established throughout much of Latin America to shape 
people’s attitudes—about others and, even more important, 
about themselves. Feelings of inferiority and superiority were 
implanted in people’s heads and these feelings helped deter- 
mine the extent to which they would have a common heritage 
and shared experiences. 


Political Organization. Latinos vary widely in their access 
to and inclination toward participation in the political proc- 
ess in the United States. Undocumented and documented 
aliens—who are unable to vote—are limited to publicizing 
their concerns. Many avoid even these activities out of fear of 
deportation. Recent immigrants often follow political devel- 
opments in their homelands more closely than those of the 
United States. Latinos are sharply underrepresented in fed- 
eral, state, and local governments despite the efforts of orga- 
nizations such as NALEO (National Association of Latino 
Elected and Appointed Officials), which have attempted, 
with some success, to unite all Latinos and especially to find 
common ground for political lobbying. Latinos are also pro- 
foundly divided in political orientations. Cuban Americans 
are largely drawn to conservative causes, especially on foreign 
affairs issues. A majority of Mexican Americans and Puerto 
Ricans align themselves with the Democratic party, but the 
issues that concern them in part reflect their regional differ- 
ences. Two political positions that Latinos largely support are 
improved, less punitive immigration legislation and increased 
support for bilingual education programs. 


Social Control and Conflict. Traditional familial con- 
straints and respect for authority and, of course, the local, 
state, and federal legal systems operate to maintain social 
order. But there is still a residue of instability and uncertainty 
remaining from the past and especially from the negative side 
effects of immigration. Racial diversity has contributed to 
continuing social conflict, and frictions with major social 
control institutions, such as schools and police, have also 
persisted. 
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Local, regional, and sometimes national efforts to resist 
and change discriminatory practices are common occur- 
rences. The Latino social movements of the 1960s, however, 
have resulted in continued improvements in such areas as bi- 
lingual education, increased hiring in public jobs, and a rise 
of public interest in Latino issues. The wars of the past con- 
tinue to affect Latino-Anglo relations in the United States: 
Mexican Americans deplore violations of the Treaty of Gua- 
dalupe Hidalgo; many Puerto Ricans aspire to statehood or 
independence; Cubans, because of its recency, talk of recap- 
turing the “revolution”; and Central Americans lament the 
contemporary wars from which many are refugees. 


Religion and Expressive Culture 


Religious Beliefs. As with the Spanish language, Roman 
Catholicism dominates throughout Latin America, but varies 
in form and practice from country to country and region to re- 
gion, owing largely to syncretic mixing with other religious 
traditions. Latinos in the United States also display this vari- 
ation, with patron saints, special days of observance, and ritu- 
als of baptism, marriage, and death varying among different 
Catholic Latino groups. For example, the Virgin of 
Guadalupe, a brown-appearing icon associated with the 
Indian-Mestizo segment of the population in Mexico, is of lit- 
tle interest among Cuban Americans and Puerto Ricans, and 
santeria (worship of African gods clothed in Catholic dogma) 
beliefs and practices in those groups are far less common 
among Mexican Americans. Although most Latinos adhere 
to the Catholic church, evangelical Protestantism has gained 
many followers in recent decades. 


Arts. Folk art traditions in murals, woodwork, music, oral 
lore, and pottery, as well as modern stylized forms reinter- 
preting these traditions, characterize a rich artistic cultural el- 
ement. Afro-Cuban and Puerto Rican percussion instru- 
ments and rhythms have effected a new American salsa style 
of music. Recently an increase in Latino American plays, the- 
ater, and cinema has brought a new awareness to the popula- 
tion; particularly important are the sociopolitical content of 
these works, such as demonstrated by the early Teatro Cam- 
pesino (Peasant Theater) “actos” (politically charged skits) 
during the United Farm Worker movement in California. 


Medicine. Traditional folk practices continue to vie with 
Western medicine in many Latino communities, although 
most Latinos seek medical help for serious injuries or acute 
illness. Still, one can readily find curanderos (folk healers) 
who offer old indigenous and syncretized herbal and physical 
remedies for virtually any ailment. 


Death and Afterlife.. Latinos generally subscribe to Chris- 
tian beliefs of an afterlife in which one is rewarded or pun- 
ished for having led a good or evil life. The significance of 
death and afterlife is symbolized most clearly in Mexican 
American celebrations of El Dia de Los Muertos (literally 
“Day of the Dead,” but known as All Saints’ Day in English), 
which feature masks, dolls, and cakes adorned with figures of 
skulls and skeletons. Funeral rites vary as other syncretized re- 
ligious ceremonies do among Latinos, but typically include 
large gatherings of real and fictive kin. 
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Lillooet 





ETHNONYMS: Chin Nation, Lilowat, Lil’wat 

The Lillooet were one of the four principal tribes in the 
interior plateau of British Columbia. They are sometimes re- 
ferred to as the Lower Lillooet, including the Douglas and 
Pembroke Meadows bands, and the Upper Lillooet, including 
all other bands. They occupied the southwestern part of the 
province in the basin of the Lillooet River, the upper part of 
Harrison Lake, and environs. 

In the early 1900s there were thirteen bands, with the 
number reduced to ten today. There were many villages, each 
governed by a hereditary band chief. Today there are about 
twenty-five hundred Lillooet living on reserves in their tradi- 
tional territory and in nearby cities. The Lillooet speak an In- 
terior Salishan language related to the languages of the 
Okanagon, Shuswap, and Thompson Indians. 

Lillooet culture displayed many features typical of 
Northwest Coast groups: the potlatch, clan names, mythol- 
ogy, prestige afforded the wealthy and generous, and totem 
poles in some areas. They had several types of dwellings— 
long plank houses, winter earthlodges, and summer bark- or 
mat-covered lodges. Salmon and other fish were the basis of 
the economy, and numerous animals (bear, sheep, caribou, 
deer, and small mammals) were hunted and trapped, and ber- 
ries and fruit were gathered. Warfare with other groups was 
unusual, with intensive intertribal trade the more typical state 





of affairs. The guardian spirit vision quest was important, as 
was a long training period for adolescents in preparation for 


adulthood. 
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Lipan Apache 





ETHNONYMS: Chipayne, Flechas de Palo Apaches, Hipandis, 
Ipande, Lipane, Lipianis, Lipyane, Lypanes, Ypande 


Orientation 


Identification. The Lipan Apache had ceased to exist as a 
separate tribe by 1905, when the last of them moved to the 
Mescalero Apache Indian Reservation in south-central New 
Mexico. Anthropological fieldwork with Eastern Apache did 
not begin until Morris Opler’s work in the 1930s, by which 
time the Lipan were virtually extinct. See the entry on the 
Mescalero Apache for all contemporary information. The 
following is a brief historical sketch reconstructed from ar- 
chival documents and secondary sources. Usually, the name 
“Lipan” is said to have come from the name of a grand chief- 
tain with a version of the suffix -ndé, “The People,” ap- 
pended. Archival documents, however, lead to an equally 
plausible explanation, since early mention (eighteenth cen- 
tury) of Lipans is often spelled with one of the variations of 
“Lipiyane.” Lii is the Apachean word for “horse,” and ’ iyane 
is the word for “bison”; thus, their name could well have re- 
ferred to their primary subsistence pattern: that of following 
bison herds on horseback. 


Location. In the early eighteenth century, Lipan Apache 
were in central and western Texas, from approximately the 
Trinity River (east of present-day Waco, Texas) westward to 
the Pecos River, where they joined their Mescalero Apache 
“cousins.” They were reported as far north as the Canadian 
River in the Texas Panhandle and as far south as the San- 
tander area of Mexico. Most reports of Lipan place them ei- 
ther in the vicinity of bison herds or occupying river bottom 
lands. Like most Apachean groups, they roamed over vast 
areas, but always they were reported in desert or coastal plains 
sites rather than in mountains, as were some other Apache 
groups. In general they lived in very warm to hot climates; 


Lipan Apache 207 


night in desert areas, however, is usually cool and can be cold 
in the winter. 


Linguistic Affiliation. Lipan Apache, still spoken by per- 
haps two dozen or so people on the Mescalero Apache Indian 
Reservation, is a Southern Athapaskan language. As such it 
can be understood by speakers of other Apachean languages, 
although most of them maintain that Lipan speakers speak 
more slowly and with broader vowels than do speakers of 
other Apachean languages. The Southern Athapaskan lan- 
guages are related to other Athapaskan languages spoken on 
the north coast of California and in the Pacific Northwest, 
and through parts of northern Canada and Alaska. Despite 
attempts to record Lipan Apache, it remains largely unknown 
in a scholarly sense. The contemporary speakers are adamant 
that it not be recorded or written, believing that if the lan- 
guage is meant to survive them, then it will do so, but that it is 
inappropriate for people to interfere with a process directed 
by the Creator. 


Demography. Currently numbered with the Mescalero 
and Chiricahua, it is difficult to obtain precise numbers of 
Lipan. A reasonable estimate is that there are fewer than fifty 
people alive today claiming Lipan ancestry as their primary 
ethnicity. At their height, they probably numbered no more 
than five thousand, divided into about a dozen bands. 


History and Cultural Relations 


As with the other Apache groups, the Lipan were engaged in 
a protracted struggle over land use and settlement patterns 
with the Spanish, Mexican, and U.S. governments from the 
first mention of them in the early 1700s to their virtual ex- 
tinction in 1905. Prior to the 1700s there was a plethora of 
names used for the Apachean people of eastern New Mexico, 
western Texas, and the Panhandle; it is likely, although not 
definitively demonstrated, that some of these (Trementina, 
Limita) were later called “Lipan.” Unlike most Apache, the 
Lipan were missionized in the 1700s in the northeastern 
reaches of the Spanish empire, in the areas of Eagle Pass and 
San Antonio, Texas. The missionization effort cannot be 
termed a success, for the missions were poorly supplied and 
their inhabitants often left to pursue subsistence activities 
only to return when supplies were again available in the mis- 
sions. For the most part, the Lipan were at war with the invad- 
ers until there were no longer enough of them left to fight. 


Settlements and Economy 


The Lipan were the most sedentary of the Apachean groups, 
for they planted crops, especially maize. The Spanish de- 
scribed them as living in rancherias, but also as living off 
bison. It appears that there were semipermanent dwellings of 
wickiups near fields during sowing and harvesting, and porta- 
ble tipi dwellings used when following bison herds. They were 
probably transhumant, although this is an inference from 
documentary evidence rather than a generally accepted fact. 
In addition to reliance upon bison and maize, the Lipan 
Apache also gathered wild foods, especially varieties of cacti 
and agave. By the late eighteenth century, after generations of 
war with the Spanish and after acquiring the horse, the Lipan 
seem to have forsaken agriculture in favor of raiding; they 
maintained their bison protein resource, however. 
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Social Organization 


Lipan were matrilineal and maintained close associations 
with their matrilaterally extended relatives. A household unit 
was usually composed of a woman and her husband or con- 
sort and her children; often unmarried sisters and brothers of 
the woman or her matrilineal relatives in the ascending gene- 
ration were also present. Unmarried grandchildren might be a 
part of the household, too. Band membership seems to have 
followed matrilineal and matrilateral principles as well. But 
though women ruled in the family, men were in charge of the 


band. 


Religion and Expressive Culture 


The Lipan are usually credited with introducing peyotism 
into Native North America. Despite the paucity of Lipan in- 
formation, Opler managed to collect their mythology. 
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Luisenhio 





ETHNONYM: Juanejio 

The Luisefio and Juaneno, who culturally and linguisti- 
cally are one group, are an American Indian group located in 
southern California. The Luisefio were associated with Mis- 
sion San Luis Rey and the Juanefio with Mission San Juan 
Capistrano, from which the two groups take their respective 
names. Neither group evidently had a distinct name for them- 
selves in precontact times. The precontact population, esti- 
mated as high as ten thousand, decreased to about seven 
hundred in 1940 and had increased to about two thousand in 
the 1980s. The Luisefio language is classified in the Takic 
subfamily of the Uto-Aztecan language family. An active ef- 
fort is being made to maintain the language. 

A distinct Luisefio culture has been traced back archaeo- 
logically to about ap. 1400. Neighboring groups were the 
Gabrielino and Serrano to the north, Cahuilla to the east, 
and Ipai and Cupeno to the south. Following the establish- 
ment of Mission San Juan Capistrano in 1776 and Mission 
San Luis Rey in 1798, much of the traditional culture was re- 
placed by Spanish, then Mexican, and, beginning in the 
1850s, European-American culture. Following years of in- 
consistent federal policy, most Luisefio today live on or near 
La Jolla, Rincon, Pauma, Pechanga, Pala, and Soboba Indian 


reservations. Despite the depopulation, external influences, 
and resettlement on reservations, much of the traditional cul- 
ture regarding religion and expressive culture has survived. 

Luiseno society was composed of localized village groups, 
each of which exploited food resources in their territory, 
though they also traveled to find food elsewhere. A semisub- 
terranean earthlodge was the typical village dwelling. 

The subsistence economy was based on gathering of 
acorns and other seeds, collecting greens, hunting small game 
and marine mammals, fishing, and digging roots and bulbs. 
The subsistence territory was owned and protected by the vil- 
lage group. Today, many Luisefio work in semiskilled and 
skilled occupations, with their wages supplemented by occa- 
sional participation in traditional subsistence activities. 

Traditional kinship rules and practices disappeared rap- 
idly under Spanish influence before they could be described. 
Evidently, each village group was a patrilineal clan group, 
with arranged village-exogamous marriage preferred as a 
means of affording villages access to other subsistence terri- 
tories. Both boys and girls underwent elaborate initiation cer- 
emonies, suggesting the central economic contributions 
made by both sexes. 

Each village group was governed by a hereditary chief 
who exercised religious, political, and warfare authority, an 
assistant chief, and a village council. The political structure 
may have been more elaborate in the larger villages located on 
or near the Pacific coast. Warfare was often the result of 
boundary disputes between villages. Today, reservation deci- 
sions are made by the entire adult population on the reserva- 
tion, although many Luiseno serve on the boards of various 
local, reservation, regional, and state organizations. 

Elaborate ceremonies led by paid ritual specialists from 
other villages and involving dramatic recitations, feasting, 
and distribution of goods were a central feature of Luiseno 
life. Sixteen ceremonies have been reported, including those 
for initiation, hunting, fertility, death, marriage, conception, 
and peace. Some of these rites are still celebrated in addition 
to Catholic holidays. 
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Lumbee 





ETHNONYMS: Cherokees, Croatans, Indians of Robeson 
County, Scuffletonians 

The Lumbee are English-speaking descendants of the 
remnants of various Native American groups who now live 


principally along the Lumbee River in Robeson County, 
North Carolina, and in adjacent counties in North and South 
Carolina. The Lumbee number about forty thousand, making 
them the fifth largest American Indian group in the United 
States and the largest in the East. Today Lumbee are found in 
small concentrations in Greensboro, North Carolina, Balti- 
more, Philadelphia, and Detroit, although most migrants do 
return to Robeson County. Lumbee ancestry includes tribal 
groups that largely disappeared from the Carolinas in the 
eighteenth century and perhaps some African and European 
intermixture as well, leading to their classification as Ameri- 
can Isolates. Lumbee oral tradition traces their ancestry to Sir 
Walter Raleigh’s lost colony at Roanoke. Today, Lumbee self- 
identity is based on having a socially defined Lumbee parent 
and no socially defined African-American parent. 

In the nineteenth century the Lumbee shared a common 
culture and life-style with their White neighbors that in- 
cluded landownership, farming, and Baptist and Methodist 
religious affiliation. Until 1835 they also shared the same 
civil rights, but in that year the Lumbee, along with other 
“free persons of color” in North Carolina, were stripped of 
most of those rights and began to suffer discrimination and 
impoverishment at the hands of Whites that persisted until 
well after the Civil War. In the 1880s the prejudice they faced 
lessened to a degree and some of their civil rights were re- 
stored. During the 1960s Lumbee began to develop a pan- 
Indian consciousness and increasingly became politically 
active. 

From the late 1800s well into the twentieth century the 
Lumbee were employed mostly as farm laborers and share- 
croppers and occupied a depressed social stratum in a society 
dominated by White farmers and landowners. Beginning 
early in the twentieth century the modernization of farming 
in the region reduced labor demands, resulting in unemploy- 
ment and underemployment for the Lumbee. In the 1960s in- 
dustrial development in Robeson County offered some hope. 
Most Lumbee, however, were not able to take advantage of 
the new job opportunities as they lacked the necessary skills 
and education, a product of more than a century of “separate, 
but equal” schools. In the 1960s Lumbee began to move into 
white-collar and skilled blue-collar occupations, but those 
doing so have been forced to migrate to urban areas to find 
employment. 
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Mahican 


The Mahican (River Indians, Canoe Indians), together with 
the Wappinger, lived along the Hudson River in eastern New 
York from Lake Champlain to Manhattan Island and east- 
ward to the Housatonic Valley in Massachusetts and the 
Connecticut River in Connecticut. Descendants of these 
groups now live on the Stockbridge-Munsee Indian Reserva- 
tion in Wisconsin and in the Brotherton Indian Community 
in Winnebago and Calumet counties, Wisconsin. They spoke 
Algonkian languages. The Stockbridge-Munsee number 
about one thousand, and the Brotherton Community num- 
bers about three hundred, with the traditional culture and 
language essentially extinct. 
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Maidu 


The Maidu (Pujunan), including the Nisenan (Southern 
Maidu, Nishinam) and Konkau (Concow, Konkow), live in 
the drainage area of the Feather and American rivers in 
north-central California among other Indians and Whites. 
They spoke languages of the Maidu (Pujunan) family of the 
Penutian phylum. The number of Maidu today is not known, 
but may be over one thousand. 
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Maliseet 





ETHNONYMS: Amelecite, Etechemin, Malecite, Marisiz, 
Saint John River Indians, Wélastdkwiydk 


Orientation 


Identification. The Maliseet are an American Indian 
group located in New Brunswick and southern Quebec in 
Canada and northern Maine in the United States. The name 
“Maliseet” appears to have been given by the neighboring 
Micmac to whom the Maliseet language sounded like faulty 
Micmac; the word “Maliseet” may be glossed “lazy, poor or 
bad speakers.” The term the Maliseet use for themselves, 
W5lastSkwiyd5k,” is derived from the name they gave to the St. 
John River, in the drainage area of which they dwell; it means 
“people of the St. John River” or, more exactly, “people of the 
beautiful, good, pleasant river.” 


Location. The ancestors of the Maliseet (the sixteenth- 
and seventeenth-century Etechemin) occupied not only the 
St. John River drainage region but also the west shore of the 
Bay of Fundy and the Gulf of Maine, as well as the rivers 
flowing into it south to about the sixty-eighth meridian. 
During the 1600s and 1700s the Etechemin or Maliseet 
shared use of the south shore of the St. Lawrence River with 
the Micmac, the Montagnais, and the Abnaki upstream to 
near Quebec City. Today the Maliseet live primarily in New 
Brunswick, northern Maine, and southeastern Quebec and 
form one language group with the Passamaquoddy who live to 
the south in Maine near the New Brunswick border. The re- 
gion is one of mixed deciduous and evergreen forests, inter- 
spersed with rivers, streams, and interconnected lakes. 
Intervales along the St. John River provided the opportunity 
for some horticulture from the late 1600s on. Precipitation is 
generally abundant throughout the year. In the interior, it is 
hot and humid in summer, cold and snowy in winter, with less 
extreme weather along the Bay of Fundy and to a lesser de- 
gree along the St. Lawrence. 


Demography. In 1612 the Etechemin numbered less than 
1,000, and their numbers declined greatly in the 1600s and 
1700s, owing to epidemics and the loss of traditional life- 
ways. Early in the 1970s, 1,812 Maliseets were enumerated on 
official band lists, representing a steady increase since around 
1870. Better employment opportunities attracted Maliseets 
to southern New England during World War II, although 
many families have since returned to New Brunswick. 


inguistic Affiliation. The Maliseet speak a language of 
the eastern subdivision of Algonkian. The Abnaki (Penob- 
scot) of Maine and Quebec (St. Francis Abnaki) speak lan- 
guages closest to that of the Maliseet and Passamaquoddy. 


History and Cultural Relations 


There has been much intermarriage between the Maliseet and 
the neighboring Micmac, Passamaquoddy, and Penobscot 
and, since the early historical period, the French in Maliseet 
communities in northern New Brunswick and Quebec as 
well. Elsewhere Maliseet intermarriage with neighboring 
English-speaking persons has continued since the 1830s. 
Since White contact, relations among the Maliseet and their 


Algonkian-speaking neighbors have generally been peaceful. 
The Mohawk were their traditional enemies. Contact with 
Europeans dates to at least the mid-sixteenth century, with 
more or less continuous contact with the French since the 
seventeenth century. The Maliseet allied with the French 
against the British, although in the revolutionary war they 
sided with the British. Because of this support, the Maliseet 
were granted the first reserve established in Atlantic Canada. 
With the arrival in New Brunswick of Loyalists from New En- 
gland and the Mid-Atlantic states in 1783, the Maliseet were 
displaced from several areas of traditional settlement along 
the St. John River. Encroachment on other lands by later 
White settlers led to further problems of access to traditional 
hunting territories. 

When reserves were established, most were too small to 
accommodate the full range of traditional economic pursuits 
and the Maliseet were forced into the White economic world, 
becoming more and more dependent upon income from wage 
labor and the tourist trade and White products. Today the 
Maliseet live on six reserves along the St. John River in New 
Brunswick and off reserve at numerous places in Maine, Que- 
bec, and New Brunswick. 


Settlements 


In the early historical period settlement patterns varied sea- 
sonally. Winters were spent in family hunting bands, com- 
posed of a few adult males plus their wives, children, and oc- 
casionally other dependent kin; band composition varied 
from year to year. Each spring, family bands returned to one 
or more intervales along the St. John River and formed larger 
fishing, gathering, and horticultural communities. The loca- 
tion of these communities varied in the historical period, but 
Medoctec is viewed by the Maliseet as their ancient village 
and Ekwpahak as a second important summer settlement. 
With the arrival of Roman Catholic priests the Maliseet set- 
tled near newly established mission stations, giving rise to St. 
Basile and Kingsclear as areas of Maliseet concentration. 

With the establishment of reserves in the nineteenth 
century, and with the arrival of large numbers of Irish Catho- 
lic immigrants and a greater number of priests and Catholic 
churches, the Maliseet reserve communities acquired a more 
permanent character. Opportunities both for the sale of 
crafts and for wage labor in the larger European settlements 
made the lower St. John River areas as well as the south shore 
of the St. Lawrence River at Cacouna most attractive. By the 
early twentieth century most Maliseet families had moved to 
a reserve. A countertendency, however, had occurred at 
Woodstock and Tobique where families associated with these 
reserves moved to northern Maine to be closer to a more pre- 
dictable employment as day laborers in the potato industry. 
The aboriginal Maliseet residence was the circular birchbark 
wigwam, but rectangular dwellings with a pitched roof tended 
to replace wigwams in the 1800s. More permanent cabins and 
frame houses became common by the end of the nineteenth 
century. A lean-to served as a temporary overnight shelter for 
men on hunting or trapping trips. Today, Maliseet housing 
represents a wide range of styles and is often indistinguishable 
from that of their White neighbors. 


Economy 


Subsistence and Commercial Activities. Traditionally 
the Maliseet were hunters, fishers, and gatherers. In the sev- 
enteenth century they adopted some horticulture, particu- 
larly maize cultivation, which remained of secondary impor- 
tance into the twentieth century. Some had gardens where 
potatoes and other root vegetables were grown for family con- 
sumption and a very few had small acreage in oats and wheat. 
The caribou and moose were the major large game animals 
taken, with the white-tailed deer replacing the caribou in the 
early twentieth century. Beavers had always been taken by the 
Maliseet, but the demands of the fur trade led to scarcity by 
the end of the eighteenth century. Muskrat, considered a deli- 
cacy by the Maliseet, has been a more important food source 
than the beaver since the nineteenth century. Salmon, bass, 
and sturgeon were taken with spears when the species made 
their runs up the St. John River. Eels, smelt, and other smaller 
fish were taken as well. The Maliseet, unlike the Passama- 
quoddy, think of themselves as inland hunters and fresh- 
water fishers rather than salt-water and coastal hunters and 
fishers. The manufacture of crafts, especially splint ash work 
baskets, birchbark canoes, and snowshoes made by the men 
and fancy baskets of splint ash and sweet hay made by the 
women, supplemented income from trapping, guiding, em- 
ployment on river drives, stevedoring and other day or sea- 
sonal labor for nineteenth- and early-twentieth-century Mali- 
seet men. Until the 1950s many families worked in the potato 
harvest for White farmers in northern Maine and New Bruns- 
wick each autumn. Increasingly, Maliseet are finding employ- 
ment both on and off the reserve. A few families, particularly 
those who make baskets, maintain craft shops at or near their 
homes. But despite increasing participation in the White 
economy and government work projects, unemployment re- 
mains high even by the standards of the Maritime Provinces. 


Industrial Arts. Pottery making was known prehistori- 
cally. Carved stone pipes were made by some men until about 
1940. Though birchbark containers were formerly made, 
splint ash basketry supplanted it at the beginning of the nine- 
teenth century and remains an important source of income 
for some families. Victorian tastes of neighboring White set- 
tlers and tourists contributed to the patterns selected by fe- 
male basket makers. Male basket makers produced more utili- 
tarian objects—potato baskets, clothes hampers, cradles, 
and, more recently, backpacks and wood baskets. The manu- 
facture of barrels, casks, and firkins was also carried out. Em- 
broidery with moose hair, glass beads, and porcupine quills 
has long been a tradition of the female craftsperson. Prepara- 
tion of deerskin for clothing and its decoration with beads has 
been reintroduced recently. 


Trade. Little is known of prehistoric trade with other 
groups. Shells from the mouth of the St. John River were used 
in the preparation of wampum. The barter (later sale) of furs 
with the Europeans for European products began at least as 
early as the sixteenth century and continued with dwindling 
significance into the twentieth century. 


Division of Labor. Women gathered and prepared food, 
sewed and repaired clothing, moved camp, constructed the 
wigwam, fetched the larger game after a kill, cared for the 
children, and prepared homeopathic medicines. Men were 
the hunters, fishers, and warriors and almost always the sha- 


Maliseet 211 


e 


mans, political leaders, canoe and snowshoe makers, and reli- 
gious leaders. Men apparently were the farmers in the early 
nineteenth century. Today both men and women may be em- 
ployed, but if one person has the responsibility for care of the 
home and children, it is the woman. 


Land Tenure. Recent research suggests that the tradi- 
tional view that all land was controlled by the tribe is an over- 
simplification, especially in peripheral areas where families 
from other tribes or mixed families were free to use the land 
so long as it was not contested by Maliseet families. Each au- 
tumn families announced whether or not they would be re- 
turning to the spots they had formerly used, with free spots 
then open to any family. 


Kinship 


Kin Groups and Descent. The extended family was the 
basis of Maliseet social organization. In addition to their Eu- 
ropean names, many families had nicknames derived from 
animal names. For example, the Pauls were the “Pikswicik” 
(people of the pig), and the Sappiers were the “Kahkakus- 
wicik” (people of the crow). Only a few families have a legend 
and/or a myth that accounts for the origin of the nickname. 
In most cases membership in these groupings is through the 
male line. Traditional family nicknames are no longer very 
important, but at the beginning of the twentieth century they 
connoted ethnicity. Families carrying the nickname of a 
nondomesticated animal were regarded as ethnically more 
Maliseet. Today, membership in a large family unit is impor- 
tant for gaining band office, since relatives are expected to 
vote for relatives. 


Kinship Terminology. The terms for mother, mother’s 
sister, and father’s sister are distinct. Cousin terms, however, 
follow the Iroquois system, although kin term usage bristles 
with exceptions. At the present time Maliseet kin terms have 
largely disappeared unless their references closely parallel En- 
glish usage. 


Marriage and Family 


Marriage. At time of contact most marriages were monog- 
amous, although a chief might have had more than one wife. 
A young man was required to perform bride-service for his fu- 
ture father-in-law for a period of one year. With the accept- 
ance of Catholicism, polygyny disappeared and bride-service 
fell into decline, although at the beginning of the twentieth 
century, the Maliseet still felt that a man should live with his 
wife’s parents until at least the birth of the first child. When 
the government of Canada adopted regulations defining 
membership of Indian bands in terms of male-centered prin- 
ciples, this temporary matrilocality conflicted with the gov- 
ernment’s view that the bride should join her husband’s band 
when they came from different reserves. This patrilocal pat- 
tern has weakened ties among a grandmother, her married 
daughter, and grandchildren in many cases. If divorce occurs 
today (despite church proscriptions), it usually is restricted 
either to Maliseet with spouses from outside the Indian com- 
munity or to cases in which one spouse has permanently left 
the native community. 


Domestic Unit. Until recently, three-generation families 
were very common. Despite European norms favoring the 
two-generation family, a shortage of housing, the presence of 
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unmarried or divorced mothers, and lack of employment op- 
portunities still encourage the formation of three-generation 
families. ; 


Inheritance. No set patterns for inheritance exist other 
than that present in the larger non-Indian community. 


Socialization. Generally, children were allowed much free- 
dom. They learned from their mistakes rather than from pa- 
rental admonition. Education was informal and children ac- 
quired the necessary adult skills appropriate to their sex 
through imitation and practice. The threat of externally sanc- 
tioning supernaturals, the equivalent of bogeymen, kept small 
children away from dangerous places. Contemporary parents 
sometimes use threats of supernatural punishment following 
death or punishment by a human agent such as a priest or 
schoolteacher if the child misbehaves. 


Sociopolitical Organization 


Social Organization. Class distinctions were not un- 
known in Maliseet society at the time of White contact, with 
chieftainships following certain “chiefly” families. These fam- 
ilies intermarried both within and outside the society and had 
more than their share of strong shamans and good hunters, 
talents that kept the chieftainship in the family. Old age 
brought respect for both males and females. Women held im- 
portant positions as herbalists, midwives, and—among the 
Maliseets’ closest relatives, the Passamaquoddy—ceremonial 
positions in the performance of both secular and sacred group 
rituals. Slaves taken during the colonial period were often 
White children from southern Maine. Today education is a 
source of individual and family status differentials. Persons 
who have completed high school or university, have perma- 
nent employment on or off the reserve, or are elected to or ac- 
quire leadership roles in the Indian community are held in 
high esteem. 


Political Organization. At first contact and during the co- 
lonial period, there was a supreme chief for all Maliseet. In 
the colonial period he was assisted by a subchief. Other lead- 
ing men were designated captains. Decisions of concern to 
the entire group were made collectively by the supreme chief, 
his assistant, and the captains. The positions of chief and 
subchief were held for life and were ratified by the neighbor- 
ing Micmac, Passamaquoddy, and Penobscot. Leading men 
from each of these groups also met to discuss matters of con- 
cern to two or more groups, such as reaching a common posi- 
tion vis-a-vis the colonial governments. As a component 
group of the Wabanaki Confederacy, the Maliseet chiefs and 
leading men and their families assembled periodically at 
Caughnawaga, Quebec. Canadian regulations imposed in 
1896 mandated three-year terms for chiefs, but the practice 
of selecting chiefs for life continued well into the twentieth 
century. In 1967, the Union of New Brunswick Indians was 
founded, binding ties between the Maliseet and Micmac. The 
close ties the Maliseet had with the Passamaquoddy and Pe- 
nobscot in Maine have gradually become secondary to ties 
with the Micmac in New Brunswick. 


Social Control. Informal techniques of social control 
(gossip, ostracism, withdrawal) were more effective deter- 
rents to asocial behavior than formal ones. Fear of retaliation 
by witchcraft or sorcery helped maintain order in the commu- 


nity, especially when the role of shaman as curer was eclipsed 
by a disapproving Christian church. 


Conflict. The role of the Maliseet in colonial disputes be- 
tween the French in Acadia and the Massachusetts Bay Col- 
ony encouraged Maliseet cohesiveness. Changing fortunes 
owing to the defeat of their allies and the arrival of Loyalist 
settlers required the Maliseet to make major adjustments. 
The cordial relations with the French were replaced by some- 
times unsympathetic treatment from the English. 


Religion and Expressive Culture 


Religious Beliefs. One of the first groups in North Amer- 
ica to lose their aboriginal religion because of missionary ac- 
tivity, the Maliseet have generally retained the teachings of 
the French Roman Catholic missionary priests of the 1600s 
and 1700s. In the last decade traditional Plains Indian reli- 
gious practices, involving the reintroduction of the sweat- 
lodge, chanting, drumming, and the burning of sweet hay, 
have been adopted by some families and have acted as an 
overlay on Christian practices. Kuloskap (Koluskap) was a 
culture hero and transformer. Some Maliseet see strong paral- 
lels between him and the Christian deity, but insist that Kulo- 
skap was never worshipped. Certainly some syncretism of reli- 
gious traditions is present. The universe was populated with 
numerous other supernaturals that took animal or part 
human, part animal forms. Most were thought detrimental to 
the welfare of humans and had to be controlled by Kuloskap. 
From the end of the nineteenth century various forerunners 
signaled and still continue to signal death, illness, or other 
misfortune, much as in the folk traditions of the French and 
the residents of the British Isles whose beliefs have strongly 
influenced the Maliseet. 


Religious Practitioners. With the introduction of Chris- 
tianity, the role of the shaman (motewolon) changed from 
that of curer to sorcerer, and with further enrichment from 
European folk tradition by the beginning of the twentieth 
century, to that of witch. Shamans were traditionally male. 
Political leaders were invariably motewolon as well. By the be- 
ginning of the 1900s most white witches were thought to be 
women whose powers were said to be psychic. 


Ceremonies. The shamans’ curing ceremonies were public 
and drew observers. Feasts were held on the occasion of mar- 
riage, upon a young man having killed his first game, on the 
installation of a chief or his assistant, and on other public oc- 
casions when Maliseet from divergent regions came together 
or hosted leaders from neighboring tribes. Christian ceremo- 
nies are important to the present-day Maliseet. 


Arts. Traditional dances, formerly performed by adult men 
and women, are now performed by children and women for 
Whites and for visitors from neighboring bands and tribes. 
Drumming and chanting, in some cases from non-Maliseet 
Indian sources, are being introduced by contemporary tradi- 
tionalists. On special Christian holidays, Maliseet sing por- 
tions of the Mass in the community church service in Mali- 
seet or a related Algonkian language. 


Medicine. Herbalists, both male and female, continue to 
prepare herbal remedies on some reserves. White witches, 
until recently were thought to be knowledgeable in breaking 
witchcraft spells, often using iron, sharply pointed objects, or 
the wood or berries of the mountain ash tree. Traditionally, 





disrespect for game brought illness or misfortune to the com- 
munity, and the shaman through his spirit helpers was 
thought to be able to exorcise the offended spirit. At present 
the Maliseet utilize hospitals and medical personnel available 
in neighboring White communities. 


Death and Afterlife. Witches and animal spirits until re- 
cently were held responsible for death as well as illness, a be- 
lief that existed alongside accepted Catholic beliefs and prac- 
tices. In general, death was associated with much ritual and 
elicited considerable fear. Some traditional Maliseet have in- 
troduced modifications to the Catholic funeral, including 
placing goods with the corpse to be buried, drumming, chant- 
ing, and dancing in a circle around the grave. In short, rituals 
surrounding death have been a major part of Maliseet reli- 
gion, from the shamanic rituals of the 1600s through Catho- 
lic ritual with an emphasis on singing and praying in an In- 
dian language in the eighteenth through the mid-twentieth 
century to the practice of the new traditionalists with its em- 
phasis on borrowed or rediscovered ritual. 
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Mandan 





ETHNONYMS: Awigaza, Istopa, Mantannes, Nuitadi, Nu- 
mangkake, Nuptare 


Orientation 


Identification. The Mandan are an American Indian 
group located in North Dakota, their aboriginal home. Un- 
like many Indian tribes, the “Mandan,” despite various spell- 
ings, have been known by that name since the earliest contact 
with non-Indians. Although they were sometimes identified 
by a name belonging to one of the four divisions of Man- 
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dan—Nuitadi, Nuptadi, Awigaxa, or Istopa—or by one of 
the village names, there is no evidence that these were as sig- 
nificant as “Mandan.” 


Location. In early historic times, the Mandan lived along 
the Heart River, a major tributary of the Missouri, in western 
North Dakota. In 1804, Lewis and Clark found they had 
moved north and settled on the Knife River. Today, they live 
in the southern segment of Fort Berthold Indian Reservation, 
about one hundred miles northwest of their original location. 


Demography. Prior to the smallpox epidemic of 1837 
there were an estimated one thousand Mandan. Although 
they are no longer enumerated separately, there are probably 
that many today. 


Linguistic Affiliation. The Mandan language belongs to 
the Siouan language family. 


History and Cultural Relations 


Some Mandan say they originated underground near the 
ocean and migrated from the point where they reached the 
earth’s surface to their historic location on the Missouri 
River. Other Mandan say they were created on the Missouri 
River and were living there when the migrants joined them. 
The Mandan were closely affiliated with the Hidatsa and 
maintained trade relations with many other tribes of the 
northern plains. The Assiniboine, Cree, Arikara, and Crow 
were frequent visitors to the villages, and the Cheyenne, 
Yanktonai, and Lakota (Teton) were sometimes peaceful,’ 
sometimes unfriendly, to the Mandan and their allies. The 
first known European contact with the Mandan occurred in 
December 1738 when Pierre Gaultier de Varennes, Sieur de 
La Verendzrye, and his sons visited the villages. Not until the 
late 1700s are there reports of other visits. One of the best 
known is the 1797 visit of the Canadian explorer David 
Thompson. The most famous White visitors to the villages 
were Lewis and Clark in 1804 and 1806, George Catlin in 
1832, and Prince Maximilian of Wied-Neuwied in 1833-1834. 

The Mandan and Hidatsa villages on the Knife River be- 
came centers of commerce on the upper Missouri and steam- 
boats regularly docked there. But the Sioux and smallpox re- 
duced the number of warriors to the point where defense 
became difficult, and around 1845 refugee Mandan and 
Hidatsa moved upriver to establish Like-a-Fishhook Village. 
In 1862, the Arikara moved into the village, where the three 
tribes lived until the early 1880s, when government officials 
convinced them to move to ranches scattered across the Fort 
Berthold Reservation. 


Settlements 


Aboriginal settlements of the Mandan are found along the 
Missouri River in North and South Dakota. Early historic 
documents suggest that before the smallpox epidemic of 1781 
there were from six to nine Mandan villages along the Heart 
and Missouri rivers. Following the epidemic, these villages 
merged and moved north to the Knife River where Lewis and 
Clark found the Mandan living in the villages of Mitutanka 
and Nuptadi and the Hidatsa living nearby in three villages. 
David Thompson found the Mandan and Hidatsa sharing vil- 
lages, but by the time of Lewis and Clark, each village was in- 
habited primarily by members of a single tribe. The Mandan 
villages were composed of earthlodges arranged randomly 
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around a central plaza with a shrine and ceremonial earth- - 


lodge. The earthlodges were constructed with four center sup- 
port posts and an outer wall of smaller logs. Roof beams were 
laid close together from the wall to the center supports and 
covered with mats. Everything was covered with sod, so the 
whole structure took the shape of a windowless earthen dome 
with an elongated earth-covered entryway. Today, the 
Mandan and the associated Hidatsa and Arikara live in mod- 
ern ranch-style houses on the reservation. 


Economy 


Subsistence and Commercial Activities. Buffalo or bison 
hunting formed the primary subsistence activity of the Man- 
dan. The women planted maize, squash, beans, and sunflow- 
ers in river-bottom garden plots, but left the crops for part of 
the summer while the tribe went bison hunting. Tribes that 
did not grow vegetables often visited the Knife River villages 
to trade for surplus garden products, and these trade oppor- 
tunities were enhanced by the fur trade. Fur traders moved 
into the villages or made regular visits to them to buy furs and 
hides from the Mandan. The Mandan trapped and prepared 
furs, but they also acquired furs and hides by trading maize 
and items received from the traders to the nonagricultural 
tribes of the region. Acting as middlemen, the Mandan and 
Hidatsa grew rich and became targets for raids by other tribes. 
The decline of the fur trade was accompanied by an increased 
military and bureaucratic presence that provided employment 
opportunities for men as woodcutters, scouts, teamsters, in- 
terpreters, and agency employees. The women continued to 
plant their gardens. 

Eventually agents of the Bureau of Indian Affairs con- 
vinced the Mandan men to turn to farming and ranching, and 
in the late 1880s the reservation was divided into individually 
owned allotments to be worked by the men. The climate 
makes agriculture risky, and today many Indian people prefer 
to lease their land to White ranchers. Some Mandan make a 
living as farmer-ranchers, and others work for the Bureau of 
Indian Affairs or tribal government, teach in the local 
schools, or work in nearby towns. Those Mandan who cannot 
find work have income from various federal, state, and tribal 
assistance programs. 


Industrial Arts. Traditionally, the Mandan wove willow 
baskets, made unpainted pottery from local clays, and em- 
broidered hides with porcupine quills and beads. These and 
other arts were done by people who acquired the right to do 
them through ceremonial purchase. The introduction of 
trade goods and the prohibition of ceremonies resulted in the 
disappearance of these arts, and recent attempts to revive 
them have not been successful. 


Trade. Prehistorically, the Mandan villages were trade 
centers that attracted many different tribes and, later, White 
traders. Goods from the Rocky Mountain tribes were passed 
to the eastern Plains tribes, while items from the east went 
west. Even the tribes that maintained hostile relations with 
the Mandan were welcomed during trade fairs. 


Division of Labor. Men were hunters and warriors, and 
the women were responsible for home and garden. The 
women constructed and owned the earthlodges as well as the 
results of their labor. Men and women could own the rights to 
certain skills and were paid by others wishing to learn those 


skills. Ownership of major medicine bundles and most ritual 
activities were the prerogative of the men, but women also 
held bundles and directed two important ceremonies. Under 
the influence of Indian agents, the men turned to the more 
mechanized forms of agriculture and ranching, and the 
women continued their household and social activities. In re- 
cent times, some women have worked as teachers, nurses, and 
tribal employees and have been elected to tribal offices. 


Land Tenure. The Mandan shared a large buffalo- 
hunting territory with other tribes of the region. The Fort 
Laramie Treaty of 1851 recognized Mandan, Hidatsa, and 
Arikara claims to 12 million acres of hunting land. In the bot- 
tomlands near the village, garden plots were marked out by 
the leading man of the family and cleared and worked by the 
women. The products of the gardens belonged to the women. 
In 1886 some Mandan moved across the Missouri River and 
established farms that were later allotted to them. In 1954 
Garrison Dam flooded the bottomlands where most of the 
people lived and forced people to take new lands away from 
the Missouri River. Today, some Mandan still live on their 
family’s allotment, but most of the reservation land has been 
sold to non-Indians. 


Kinship 


Kin Groups and Descent. Aboriginally, Mandan society 
was divided into thirteen clans, but by early historic times, 
only four were still functioning. These remaining four, the 
WaxikEna, the Tamisik, the Prairie Chicken, and the Speck- 
led Eagle, formed two moieties, the west side and east side. 
These exogamous, matrilineal clans owned earthlodges and 
sacred bundles, assisted their young men in achieving military 
and ceremonial recognition, cared for orphans and the eld- 
erly, and avenged murders. Intermarriage with non-Mandan 
and the influence of non-Indian religious and social mores 
brought about a change in the clan system, and today clans 
are primarily social groups that sponsor reservation events. 


Kinship Terminology. The Mandan used a Crow-type 
kinship terminology. 


Marriage and Family 


Marriage. The major consideration in a marriage was own- 
ership of sacred bundles. A household with an important clan 
bundle usually selected a son-in-law from the same clan as 
the daughter’s father. A family with an important bundle 
might arrange a marriage by presenting a sacred white buffalo 
cow robe to the prospective son-in-law, thereby committing 
him to sponsoring sacred ceremonies that eventually finalized 
the marriage. Families with less important bundles simply ex- 
changed gifts, or, more simply, the young woman moved in 
with her husband. The ideal marriage was matrilocal, where 
the young man moved in with the young woman’s family, but 
residence was quite flexible and depended on the type of mar- 
riage ceremony, the amount of space available in a lodge, and 
relationships within the family. A man could have more than 
one wife and, in the ceremonial form of marriage, the bride’s 
sisters were contracted to the groom, but most men found 
one wife sufficient. 


Domestic Unit. Until the dispersal to the farmsteads, the 
basic unit was the lodge group composed of several families of 
related women who occupied the same earthlodge. Following 


the dispersal, related families settled near each other, and the 
extended family continues to be an important factor in 
Mandan life. 


Inheritance. Traditionally, the most important property 
belonged to the lodge group or the clan and inheritance 
passed from mother to daughter or father to son. The allot- 
ment act contained provisions for inheritance of allotted land 
and, unless the owner leaves a will, property is now divided 
equally among the heirs. 


Socialization. Children were praised and encouraged and 
never punished by their parents. When discipline was neces- 
sary, the mother’s brother or another clan member living out- 
side the lodge was asked. Today Mandan children attend 
school on or off the reservation and some continue through 
college. 


Sociopolitical Organization 


Social Organization. In the early historic period, the 
Mandan men and women had similar ways of attaining recog- 
nition. Age accompanied by success in warfare and acquisi- 
tion of sacred bundles brought prestige to the men and mem- 
bership in one of the men’s societies; women received acclaim 
for success in women’s arts and sponsorship of sacred cere- 
monies. The oldest women became members of the impor- 
tant White Buffalo Cow Society. The shift from the hunting- 
gardening economy to farming and ranching resulted in a 
decline in the status of women. 


Political Organization. The early villages were autono- 
mous units united by the clans. Each village elected two lead- 
ers from the council of men who owned sacred bundles. 
These men represented different qualities of leadership in war 
and ritual. They had no power to force anyone to obey their 
commands, but their oratorical skills could convince the 
council to follow them. White traders and others identified 
certain men as chiefs and provided them with symbols of 
their authority. In 1934, under the provisions of the Indian 
Reorganization Act, the Three Affiliated Tribes adopted a 
constitutional form of government with an elected council. 


Social Control. Under normal circumstances, behavior 
was regulated by tradition, and bad luck would come to any- 
one who broke from tradition. When necessary, pressure was 
exerted by the family and clan. For ceremonial occasions, the 
Black Mouth men’s society acted as village police. In 1885 
the Major Crimes Act placed major crimes committed by In- 
dians under the jurisdiction of federal courts, and in 1890 the 
Indian agent at Fort Berthold appointed three men to act as 
tribal court judges to deal with minor crimes. Today the 
Three Affiliated Tribes maintain a tribal court system for 
those crimes not described in the Major Crimes Act. 


Conflict. Traditionally, the Mandan had a strong belief in 
internal harmony and intravillage disagreements usually re- 
sulted in the unhappy segment moving to another village. 
With the establishment of the reservation, the disagreements 
between conservatives and progressives intensified. Today, 
these divisions have virtually disappeared. 


Religion and Expressive Culture 


Religious Beliefs. Aboriginal Mandan religion centered 
around a belief in supernatural powers that were shared by all 
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living things. Sacred bundles represented some of the powers 
that could be obtained through participation in ceremonies. 
In the mid-1800s Father DeSmet, a Catholic priest, made reg- 
ular visits to Like-a-Fishhook Village where he taught Chris- 
tianity and baptized children. In 1876, a Congregational mis- 
sionary established a permanent mission and school that 
attracted a number of converts. Today, Mandan participate 
in both Indian and non-Indian religions. The Mandan be- 
lieved in First Creator who contested with Lone Man to make 
the region around the Missouri River. Lone Man traveled 
around, making tobacco and people and precipitating events 
that resulted in ceremonies. Other people came from above 
and below bringing other supernatural beings and ceremonies 
with them. Of these other sacred beings, Old Woman Who 
Never Dies, the Sun, the Moon, Black Medicine, and Sweet 
Medicine were most important. 


Religious Practitioners. | Ownership of sacred bundles, ac- 
quired either through a vision or by ceremonial purchase, 
committed individuals to act as priests during ceremonies 
and sometimes provided instructions for curing. 


Ceremonies. Mandan life was filled with private and pub- 
lic rituals. The principal public ceremonies were held to make 
the crops grow, to bring buffalo to the village, to ensure suc- 
cess in warfare, and to cure. The Okipa, held in summer, was 
a four-day event dramatizing the creation of the earth and 
promoting general well-being and buffalo fertility. 


Medicine. The Mandan distinguished between illness 
from natural causes and ill health brought about by breaking 
a supernatural instruction. In cases of supernaturally caused 
illness, a bundle owner was called in to diagnose the cause 
and prescribe treatment. The bundle owner would pray and 
give herbal medicines to the patient. Today, people may seek 
a traditional healer for some health problems, but most go to 
the Indian Health Clinic or to one of the physicians living on 
or near the reservation. 


Death and Afterlife. Although death was caused by not 
following tribal customs, it was considered normal because 
Lone Man decreed that people would die. People had four 
souls: two went to the spirit world and two stayed on earth. 
Funerals were conducted by the father’s clan. Burial was usu- 
ally on a scaffold in a cemetery near the village. 
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Maricopa 





ETHNONYMS: Cocomaricopa, Papatsje 

The Maricopa are an American Indian group whose two 
hundred or so members live with members of the Pima tribe 
on and near the Gila River Indian Reservation and the Salt 
River Indian Reservation in Arizona. In the late 1700s the 
Maricopa numbered about three thousand and were located 
along the middle Gila River in south-central Arizona. The tri- 
bal government at Gila River consists of a seventeen-member 
popularly elected tribal council governed by a constitution 
adopted and approved in accordance with the Indian Reorga- 
nization Act of 1934. The Maricopa language is classified in 
the Yuman group of the Hokan language family. 

Tribal income is primarily from agricultural and business 
leases and tribal farming operations. They grew maize, beans, 
pumpkins, and cotton, gathered beans, nuts, and berries, 
fished, and hunted rabbits in communal drives. Clans were 
patrilineal, clan exogamy was practiced, and polygyny, partic- 
ularly of the sororal type, was allowed. The tribe was led by a 
chief who lived in the strongest village and whose position 
was sometimes inherited through the male line. According to 
custom, the dead were cremated and a horse was slain to en- 
able the deceased to ride westward into the land of the dead. 
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Massachuset 


The Massachuset, with the Nauset (Cape Indians), Nipmuc, 
Wampanoag, and Natick (Praying Indians), lived in eastern 
Massachusetts south to the eastern shores of Narragansett 
Bay. Descendants of these groups now live in the Nipmuc 
Community near Worcester, Massachusetts, on Martha’s 
Vineyard, Massachusetts (Gay Head), and on Cape Cod, 
Massachusetts (Mashpee). They spoke Algonkian languages 
and now number about eight hundred. 
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Mennonites 





ETHNONYMS: Anabaptists, Doopgesinden, Mennists, Men- 
nonists, Pennsylvania Dutch, the Plain People, Swiss Breth- 
ren, Taufgesinnten, Wiedertaufer 


Orientation 


Identification. The name “Mennist” or “Mennonite” was 
first used in the Netherlands during the sixteenth-century 
Protestant Reformation when it was applied to the followers 
of Menno Simons, a disaffected Roman Catholic priest who 
was influenced by the left-wing Anabaptist reformers. Ex- 
cluding the related groups, the Amish and Hutterite, there 
are today eighteen distinct Mennonite groups in North 
America: Chortitzer Mennonite Church, Conference of 
Mennonite in Canada, Evangelical Mennonite Conference, 
Evangelical Mennonite Mission Conference, Old Colony 
Mennonite Church (Manitoba), Reinlander Mennonite 
Church, Old Colony (outside Manitoba), Old Order Men- 
nonite, Sommerfelder Mennonite Church, Church of God 
in Christ Mennonite (Holdeman), Evangelical Mennonite 
Brethren, Brethren in Christ Church, Mennonite Brethren 
Churches of North America, Mennonite Church, Evangeli- 
cal Mennonite Church, General Conference Mennonite 
Church, Old Order River Brethren, and Old Order Menno- 
nite. Other communities, congregations, and denominations 
related to the above have been established throughout the 
world. 


Location. The Dutch Mennonite movement originated in 
Emden, East Friesland, and from there spread to Groningen, 
Friesland, and other Dutch and adjoining Belgian provinces. 
In northern Germany, Mennonite communities were 
founded in Schleswig-Holstein, Westphalia, and the Rhine- 
land. In Switzerland, Anabaptist leaders had organized con- 
gregations more than a decade before Simons joined the 
movement in 1536. Currently, the major concentrations of 
Mennonite populations are, however, not in those areas 
where they originated. As early as the sixteenth and seven- 
teenth centuries, Mennonites often left these European 
countries to escape severe persecution. The first community 
of Mennonites (1683, Germantown, Pennsylvania) was es- 
tablished by a Dutch group from Krefeld, Germany. In 1710, 
the largest colonial settlement was established in Lancaster 
County, Pennsylvania, by Swiss and South German Menno- 
nites. Even earlier migrations in the 1500s and 1600s from 
the Netherlands and Germany led to the formation of large 
Mennonite settlements in the Polish-Prussian region of 
Danzig and the Vistula Delta. During the late 1700s some left 
Prussia for the Russian Ukraine where they had been invited 


to organize agricultural settlements. Again in the nineteenth 
and twentieth centuries, Mennonites left Prussia, Poland, 
and Russia to settle in North and South America. After 
World War I, many from Russia, Canada, and Germany emi- 
grated to Latin America. Presently, Mennonite congregations 
and communities are found throughout the world: the Soviet 
Union, China, Western and Eastern Europe, Asia, Africa, 
and North, Central, and South America. 


Demography. The world Mennonite population in 1984 
was approximately 700,000: North America, 310,000; Africa, 
107,300; Asia, 113,600; Australia, 100; Caribbean, Central 
and South America, 76,300; Europe, 38,700; and Soviet 
Union, 55,000. 


Linguistic Affiliation. Owing to the dispersion of Men- 
nonite communities and their missionary activities, linguistic 
affiliation is diverse. Some American communities (including 
Latin America) use Plattdeutsch (Low German) in daily con- 
versation, and High German for religious functions. Often, 
English is the only language spoken, especially in North 
America, and others speak French, Swiss, or predominantly 
High German (Switzerland, France, and West Germany). In 
Latin America, Mennonites often speak German, Spanish, 
and English. Elsewhere, various African and Asian languages 
are spoken. 


History and Cultural Relations 


Anabaptist historians have in the past tended to view Zurich, 
Switzerland, as the epicenter from which the movement ex- 
tended to the Swiss Confederation, the Netherlands, Austria, 
Bavaria, Wurttemberg, and the Palatinate. Today, it is argued 
that this view oversimplifies an otherwise socially, politically, 
and ideologically diverse movement. Mennonite Anabaptism 
was a product of both the sixteenth-century Protestant re- 
forms and the fundamental changes taking place in politics 
and economics across Europe. Thus, like other Reformation 
religions, they were contending not only with the Roman 
church but also with changing and discontinuous feudal 
forces. Unlike mainstream reformers, however, they rejected 
infant baptism and called for a community of believers or “re- 
baptizers” (thus, anabaptists) those who subscribed to the 
practice of adult baptism upon the confession of faith. The 
rejection of infant baptism was more than symbolic; it was a 
challenge to both church and civil authority—a violation of 
ecclesiastical and civil law. Baptism signified the voluntary 
commitment of the adult believer not only to the church but 
also to the closed community of believers, or Gemeinde. 
Adult baptism symbolized a contract or covenant with God 
and community—an agreement to respect the Gemeinde and 
its binding authority. Unlike the more radical contingents of 
the Anabaptist movement (especially the Hutterian Breth- 
ren), the Mennonites embraced the emerging ideology of pri- 
vate property. The ideological roots of contemporary Men- 
nonites can be traced to the Swiss Brethren (in Switzerland 
and South Germany) and the North German and Nether- 
lands Mennonites. 

Interaction with non-Mennonites varies with the group 
in question. For example, the Holdeman strictly limit interac- 
tion not only with non-Mennonites but with members of 
other Mennonite groups. The General Conference Menno- 
nite Church or the Mennonite Brethren are less concerned, if 
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at all, with limiting interaction with outsiders. Relations with 
governments and non-Mennonites have frequently been 
strained during wartime as most are conscientious objectors. 
During World War I, they were severely treated by the United 
States government and their neighbors who often perceived 
them as German sympathizers. In-‘some cases, they were for- 
bidden the use of the German language, their parochial 
schools were closed, and their barns or homes painted yellow. 
Still today, most refuse military service and others refuse to 
take oaths, vote, or serve in public office. 


Settlements 


Historically, the Mennonites were settled as peasants on feu- 
dal estates, as yeomanry on independent farms, and as arti- 
sans and merchants in the towns of feudal Europe. Early in 
the movement, many were driven from the towns and forced 
into agricultural areas and pursuits. The city of Danzig, for ex-. 
ample, refused some habitation. As Mennonites migrated 
from the Netherlands and other places around Europe and 
settled in Prussia, Poland, and Russia, they endeavored to es- 
tablish village settlements. In Poland, they became distin- 
guished and were known as Hollanderdorfer. But as private 
property in land increasingly replaced (feudal) usufruct 
rights, these traditional settlement patterns were disrupted. 
Yet, with each move, they sought again to reestablish villages, 
especially in Russia. In North America, a few village settle- 
ments were established but were soon threatened, as they had 
been elsewhere, by private property in land and private house- 
hold accumulation. Only in the less developed areas of the 
world (in particular, Belize) have these village settlement pat- 
terns survived into the present day. 

In rural North America today, Mennonites are settled in 
a manner not unlike other farms—as dispersed private family 
farms. Swiss Mennonites established a settlement pattern 
known as the Hof. In the Jura Mountains of Switzerland and 
in southern parts of Germany they were independent yeo- 
manry who sometimes settled compact or cluster villages 
(Haufendorfer). The Swiss and German Mennonites settling 
in Pennsylvania, Ohio, Indiana, and Kansas lived on isolated 
private farms—Germantown, Pennsylvania, was one excep- 
tion. Among the largest population concentrations today are 
Lancaster County, Pennsylvania, and south-central Kansas. 
Throughout the twentieth century, increasing numbers of 
Mennonites in North America have settled in urban areas. 
Today, less than one-third of Mennonites live on farms, one- 
third in rural communities (but nonfarm), and one-third in 
large urban areas. 


Economy 


Subsistence and Commercial Activities. From their be- 
ginnings, the Mennonites have been known for their agricul- 
tural skills. In the Netherlands and Prussia they drained 
swamps and built and maintained sophisticated canal sys- 
tems. The Swiss Mennonites bred exceptionally productive 
dairy cattle. In the eighteenth century, the Russian state re- 
cruited Prussian Mennonites to assist in developing agricul- 
ture in the Ukraine. Some became known for their dairy 
herds, merino sheep raising, and orchards, and the Russian 
Mennonites were pioneers in the production and marketing 
of the famous hard winter (turkey red) wheat, which later 
brought them to the attention of land agents in the United 
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States and Canada. Today, most have become wage laborers, 
successful entrepreneurs, educators, or professionals, and 
only a minority earn a living by farming. Yet in Africa and 
Asia, many are still agrarian producers, and in Belize, the 
Mennonites provide nearly all the food consumed and mar- 
keted in the country. 


Industrial Arts. In Russia, they manufactured farm equip- 
ment for local use as well as for marketing. Among those 
groups discouraging commercial activity there are many who 
are skilled carpenters and cabinet and furniture makers. 


Trade. Throughout their history, the Mennonites have de- 
pended on trade. In the Baltic, they were involved in the ce- 
real grain trade. In Russia, they sold wool, wheat, and farm 
equipment. In North America, many become known not only 
for grain production but for processing and storage of grain. 
Although their communities have often been extensively in- 
volved in commercial activities, they have also been quite 
self-sufficient. Some of the more conservative groups such as 
the Holdeman strongly discourage wage labor or commercial 
occupations. In some cases, they are forbidden to earn inter- 
est or carry insurance. 


ivision of Labor. In Poland, Prussia, and Russia, the low 
level of development of technology required a community di- 
vision of labor—farming or dike construction and mainte- 
nance necessitated a degree of cooperation that families 
alone could not provide. Otherwise, within households, there 
has been and for some, such as the Holdeman, there remains 
a strict division of labor between the sexes. 


Land Tenure. In feudal societies, Mennonites normally 
held usufruct rights to land and allocated some for communal 
and family use. As peasants were emancipated and land was 
transformed into a commodity throughout the eighteenth 
and nineteenth centuries, communities played increasingly 
smaller roles in the allocation and management of land. In 
North America, however, during the last part of the 1880s, 
some settlements of Russian origin continued to distribute 
and use land in a manner contrary to the prevailing private 
farmstead. The Swiss Mennonites had established early in 
their North American experience a freehold land tenure pat- 
tern that emphasized the individual private farmstead. 


Kinship, Marriage and Family 


Kinship The Mennonites practice bilateral descent and 
use kin terms typical of bilateral kindreds. 


Marriage. Historically, Mennonites were forbidden to 
marry non-Mennonites and, in some cases, members of other 
Mennonite groups. Presently, only the more conservative 
ones proscribe marriage outside the group. Marriage is strictly 
monogamous, and historically families negotiated the condi- 
tions of marriage (again, arrangements varied from group to 
group). Currently, only among the more conservative Men- 
nonites are such arrangements made. The Umbitter (match- 
maker) was usually a role played by the church pastor or eld- 
ers among the Dutch, Prussian, and Russian Mennonites. 
Among the Old Colony and Holdeman Mennonites a form 
of matchmaking continues. Yet, even among the more liberal 
denominations, informal marriage arrangements and a con- 
cern for selection of partners from within the church con- 
tinue through church-sponsored events like camps, retreats, 
and institutions of higher education. Among all these groups 


the marriage ceremony is taken as seriously as baptism and is 
a ritual centered in the congregation and performed by 
church elders or pastors. The Swiss Mennonites, unlike those 
descended from the Netherlandish wing, have historically 
conducted the marriage ritual in the home. Although most 
currently conduct church weddings, they tend to be simpler 
than typical Protestant ceremonies. Presently, residence is 
neolocal, and only the more strict of the denominations 
strongly discourage and sometimes sanction divorce. In for- 
mer times, it was common for the bride and her family to as- 
semble a dowry. Historically, there have often been cousin 
marriages. 


Domestic Unit. Until recently, small extended families 
were common and are still typical among some groups. 
Among contemporary Mennonites the nuclear family tends 
to predominate. New households are typically created in each 
generation, usually but not necessarily at marriage, and are 


ordinarily dissolved at the death of the last spouse. 


Inheritance. Inheritance practices vary from group to 
group and through time. In the past, both rules of primogeni- 
ture and partibility are found. Today, however, property de- 
volves bilaterally. In rural areas, it is often the case that prop- 
erty passes to persons who have taken care of the owners in 
their later years. 


Socialization. Generally, children were and continue to be 
raised according to strict codes of conduct. Among some, 
dress codes are strictly enforced for all age groups. Still in the 
twentieth century, many insist on providing their own educa- 
tional institutions, and some withdraw their children from 
school beginning in the eighth grade. Among most groups, 
however, parents encourage their offspring to remain in 
school and continue with postsecondary education. 
Throughout North America, there are numerous four-year 
colleges affiliated with the various denominations. 


Sociopolitical Organization 
Social Organization. Two social institutions, church and 


education, have played dominant roles in Mennonite life. 
This is as true for the present as for the past. But between the 
sixteenth and twentieth centuries, these institutions were far 
more influential and had not, as is more recently evident, in- 
corporated mainstream values and ideas. In fact, not until the 
twentieth century were women, in some denominations and 
congregations, permitted or encouraged to assume the roles 
of church elder (Aeltester) or bishop, minister, or teacher. 
This effectively removed women from major decision-making 
bodies and relegated them to ancillary roles within the com- 
munity. The church or congregation was the most powerful 
institution—it sanctioned marriage, negotiated with secular 
authorities, and established codes of conduct (Ordnung) gov- 
erning all aspects of life. Church elders were the ultimate au- 
thority, and no secular agency could rule on matters pertain- 
ing to community life. This, however, was impossible to 
maintain, as economic and political changes associated with 
the transition from feudal to capitalist-dominated govern- 
ments often undermined church authority and led members 
to capitulate to local and state authorities. In the present, 
some conservative Mennonites continue to resist participa- 
tion in government. 

Similarly, Mennonites have always recognized the need 


to provide their own schooling. In Prussia, Russia, and the 
United States, they held tenaciously to the right to educate 
their own; yet state bureaucracies pressured them to concede 
partial control. As was true for most Anabaptist groups, Men- 
nonites did not believe that children should receive educa- 
tion beyond reading, writing, and arithmetic. Life in agrarian 
communities was, according to their teaching, potentially 
jeopardized by knowledge of “worldly” affairs. Although many 
of the more conservative Mennonite groups retain control of 
their educational institutions, the majority use the public 
schools. In fact, at the level of postsecondary education, some 
have distinguished themselves—there are several major Men- 
nonite colleges and Bible institutes throughout the world, 
and their historical archives are among the finest. 


Political Organization. Their ideological insistence on 
the strict separation of church and state meant that members 
did not participate in political organizations outside of the 
community. Within the Gemeinde a hierarchical distribution 
of power was highly suspect, but nevertheless a three-tiered 
ministry emerged. The highest and most revered was that of 
elder (Aeltester) who was elected by Gemeinde members and 
who, among other things, had exclusive authority to ordain 
new elders. Among the Swiss and German Mennonites the 
elder position was occupied by a bishop who held the same 
authority. In addition to elders, there were preachers and 
ministers (Dienaren) who were also chosen by the congrega- 
tion. The former were allowed only to preach, whereas the 
minister could not only preach but also baptize new members. 
Deacons were likewise appointed by the congregation to serve 
the poor and care for widows, elderly, and orphans. Most im- 
portant, Mennonites strongly believed that Gemeinde au- 
thorities should serve; therefore, they were not to be differen- 
tiated from other members. For this reason, they were not 
compensated for their service, and a professional clergy is, for 
the most part, a recent phenomenon, although some con- 
tinue to insist upon a lay clergy. 

Among Mennonites in Prussia and Russia, the Bruder- 
schaft (brotherhood meetings) were occasionally convened 
by the elders. In these meetings, the men from the congrega- 
tion discussed and resolved matters related to congregational 
life. It was often the case that the Bruderschaft assisted in the 
resolution of private household matters and conflicts be- 
tween households. In particular, the Bruderschaft decided if a 
member was to be disciplined by temporary banishment or ex- 
pulsion. Imposed on the Mennonites in Russia, and to a 
lesser extent in Prussia, was a particular form of village politi- 
cal organization. 

Among the early Pennsylvania Mennonites a conference 
was started (1711) to provide leadership and continuity be- 
tween various Gemeinde. Beginning in the mid-nineteenth 
century, other Mennonite communities and congregations 
began to form umbrella organizations or conferences. The 
General Conference of Mennonite Brethren Churches and 
the General Conference Mennonite Church are among the 
largest today. In 1920, an inter-Mennonite organization, the 
Mennonite Central Committee, was formed to serve as a co- 
operative agency for a larger Mennonite constituency. This 
organization is best known for its disaster relief programs. 


Social Control. In the past, social control was accom- 
plished through application of the ban and avoidance. If 
members were not sufficiently repentant, they were banned 
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(excommunicated) or shunned and denied access to the 
Gemeinde. Still today, some of the more conservative groups 
strictly apply these mechanisms of social control. 


Conflict. Throughout their history there have been nu- 
merous churchwide schisms. The most notable of the histori- 
cal schisms have been the sixteenth-century Netherlands 
Frisian-Flemish; the Amish division from the Swiss Brethren; 
the Mennonite Brethren schism in Russia; and the Hold- 
eman Mennonite division. 


Religion and Expressive Culture 


Religious Beliefs. One of the most important points of 
difference between Anabaptism and the state churches in the 
sixteenth century was over the proper role of the church. The 
church was to be a voluntary association of believers who 
chose to freely but obediently submit to the community 
(Gemeinde). The church, they argued, must remain separate 
from the state and secular or worldly affairs. Special emphasis 
has been given to the ethical teachings in the New Testament 
and, in particular, the Sermon on the Mount. Christians were 
to gather in communities, reject the outside world, war, vio- 
lence, and refuse to take oaths. Life in the community was to 
be simple and individual differences in wealth and status de- 
emphasized. Mennonites, however, rejected the radical Ana- 
baptist teachings on the “community of goods,” a practice 
among the Hutterites. Instead, they believed that followers 
should voluntarily limit their private property insofar as it un- 
dermined the common aims, faith, and practices of the 
Gemeinde; individual self-interest was to remain subordinate 
to the interests of the community. Mennonites interpret the 
Bible to mean that Christians may possess property, but it 
must be recognized that all things come from God; he is the 
one and only proprietor of goods—all that one can do is prac- 
tice effective stewardship. 


Religious Practitioners. _ Historically no particular consid- 
eration or training has been given to religious leaders. In re- 
cent times, however, seminaries have been founded and 
clergy have received specialized training. The more conserva- 
tive groups retain a lay ministry. 


Ceremonies. _In addition to the ceremonies found in most 
Protestant religions, the Mennonites give special considera- 
tion to the rituals of baptism and footwashing at Commun- 
ion. The rite of entrance into the community was symbolized 
by baptism, and footwashing (often the cause of some con- 
troversy) was a way of symbolizing that no one person was 
better than another. 


Arts. Music, among the Mennonites, has often been con- 
troversial. Some denominations exclude musical instruments 
and allow only singing (often without harmony), whereas 
others lay a strong emphasis on classical church music. Only 
among the more conservative groups is singing done in the 
German language. 


Medicine. Late in the nineteenth century, some Mennon- 
ites adhered to what could be described as Galenic humoral 
medicine and extensively utilized midwives. Soon, however, 
most accepted the allopathic medical tradition, and today 
Mennonites are well known for their hospitals (medical and 
mental). 
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Death and Afterlife. Access to heaven was not predeter- 
mined. One is assured an afterlife only after having been a 
disciplined member of the community. Historically, some 
have given emphasis to the Gemeinde in their mortuary tradi- 
tion by burying their members in the order of their dying— 
deemphasizing family membership. 
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Menominee 





ETHNONYM: Menomini 


Orientation 


Identification. The name of this American Indian group, 
“Menominee,” derives from the Chippewa mano mini, mean- 
ing “wild rice people.” 


Location. In the seventeenth century the Menominee in- 
habited the region bounded by Green Bay, Lake Michigan, 
and Lake Superior. Since the mid-nineteenth century they 
have occupied a reservation on the Wolf River in northeast- 
ern Wisconsin. The region is dominated by northern hard- 
wood forests, mixed with spruce forests north of the Meno- 
minee River. Annual precipitation averages about thirty 
inches per year. Temperatures may reach as high as 90° F in 
the summer and dip as low as —30° F in the winter. 


Demography. The first estimates of the Menominee pop- 
ulation are late and postdate a long decline following expo- 
sure to European disease. In 1820 the Menominee numbered 
3,900. In 1834, following a smallpox epidemic, the popula- 
tion dropped to 2,500. By 1915 the population was increasing 


because of a declining death rate and the addition to the 
tribal rolls of mixed-bloods and persons married to Menomi- 
nee. The Menominee numbered 2,917 in 1956 and about 
2,700 in the late 1970s. 


Linguistic Affiliation. Menominee is an Algonkian lan- 
guage. It has been classified as a member of the Central Al- 
gonkian subgroup, but is not closely related to any other dis- 
tinct language in the subgroup. 


History and Cultural Relations 


In the mid-seventeenth century the native groups neighbor- 
ing the Menominee included the Chippewa to the north, the 
Winnebago to the south, and the Sauk, Fox, and Kickapoo to 
the west. The tribes that maintained the closest relations with 
the Menominee until immediately prior to the reservation pe- 
riod were the Winnebago and Chippewa. Intermarriage with 
these groups was so extensive that close links have continued 
through the modern period. Contact with French fur traders 
occurred about 1667 and with Jesuit missionaries in 1671. As 
close allies of the French, the Menominee prospered in the 
fur trade and by 1736 had become one of the dominant tribes 
in the region. In 1815 the Menominee came under the con- 
trol of the United States. At about this time, game in the 
Menominee territory was being rapidly depleted, and conse- 
quently the Menominee began ceding their lands to the 
United States. By 1854 the Menominee had ceded all of their 
lands and were removed to a four-hundred-square-mile reser- 
vation along the upper Wolf River in the heart of their former 
territory. In 1961 federal jurisdiction over the Menominee 
reservation, guaranteed by treaty in 1854, was terminated and 
then restored in 1973. 


Settlements 


In aboriginal times the Menominee followed a semisedentary 
seasonal village pattern organized around hunting, fishing, 
gathering, and horticulture. As a result of Menominee in- 
volvement in the fur trade, the village pattern disintegrated 
and was replaced by a more nomadic way of life oriented to- 
ward hunting, trapping, and trading. When the Menominee 
were removed to their reservation in 1854 a more sedentary 
settlement pattern was required. For a half century the Meno- 
minee dispersed widely across the reservation, but since 1900 
they have tended to concentrate in the village centers of 
Neopit and Keshena, the latter being the location for the 
buildings and operations of the U.S. Indian Service. 


Economy 


Subsistence and Commercial Activities. The precontact 
Menominee had small gardens in which they grew squash, 
beans, and maize, but they were basically hunters and 
gatherers. They also harvested wild rice and made extensive 
use of the resources of streams, particularly sturgeon. Hunt- 
ing was done by individuals and small groups, with occasional 
larger hunts for deer and bison. After contact with the French 
the Menominee became heavily involved in trapping and 
trading activities and remained so until the early part of the 
nineteenth century. Since game and fish were not available in 
sufficient quantities on their reservation, after 1854 some 
Menominee turned to farming, although this never proved to 
be a successful activity. Beginning in the late nineteenth cen- 


tury and up to the present day lumbering has been the pri- 
mary source of subsistence for many Menominee. In the 
1950s, incomes from lumbering were supplemented by sea- 
sonal agricultural work and a wide range of relatively minor 
economic activities, including farming, hunting, fishing, trap- 
ping, and gathering wild fruits. 


Industrial Arts. The precontact Menominee made birch- 
bark and dugout canoes. They wove bags and baskets of vege- 
table fiber, bark, and bison hair, and manufactured pottery 
and bark and reed mats. 


Trade. In precontact times the Menominee obtained catli- 
nite originating from the Sioux quarries in present-day Min- 
nesota and copper from the Lake Superior region and traded 
stone and wood manufactures to the Winnebago. 


Division of Labor. Traditionally, men’s responsibilities in- 
cluded hunting and fishing, warfare, ceremonial activities, 
preparing sacred artifacts, and manufacturing canoes and 
hunting and fishing equipment. Women’s responsibilities in- 
cluded cooking, caring for children, collecting wild foods, 
gathering firewood, carrying water, dressing skins, making 
clothing, weaving mats and bags, and manufacturing pottery 
and household utensils. In the 1950s there was extensive 
sharing of economic roles between men and women among 
traditional Menominee. In addition, there was considerable 
occupational diversity among Menominee, most of it related 
to the lumber industry. 


Land Tenure. During the fur trade period families claimed 
customary rights over particular river paths and hunting terri- 
tories, as game was depleted and hunting parties were forced 
to range over progressively wider territories. 


Kinship 


Kin Groups and Descent. _In aboriginal and early contact 
times the Menominee were organized into two moieties sub- 
divided into totemic descent groups or clans. This system 
began to disintegrate in the 1700s under the impact of Euro- 
pean contact and the nomadic way of life required by involve- 
ment in the fur trade. Totemic descent groups were patri- 
lineal. 


Kinship Terminology. Kinship terminology is of the 
Omaha type. One of the main features of Menominee family 
relationships was a classificatory system of terminology that 
was still in use in the 1960s. 


Marriage and Family 


Marriage. In aboriginal and early historic times marriages 
were arranged by kin groups and polygyny was practiced. A 
newly married couple usually lived with the husband’s par- 
ents. With the growing emphasis on mobility and smaller 
groups accompanying involvement in the fur trade, monoga- 
mous marriages gradually became the norm. 


Domestic Unit. The large extended family groups charac- 
teristic of the aboriginal and early historic Menominee were 
replaced during the fur trade period by small nomadic family 
hunting groups. In the 1950s Menominee were divided into 
approximately 550 households, most consisting of a nuclear 
family or an old couple with grandchildren or an unmarried 
daughter and her child. 
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Inheritance. Inheritance is bilateral. Sacred objects of the 
totem group are inherited from either the paternal or the ma- 
ternal side. 


Socialization. Traditionally, children were believed to be 
close to the supernatural through the event of birth and thus 
were considered extremely important. Infants were usually 
kept in cradle boards until the age of two or until they were 
able to walk and were nursed for as long as they would reach 
for the breast. Child training often took the form of story- 
telling, a common theme of which was constraint and 
self-control. Disciplining of children was left largely to the 
women. There was a distinct sanction against striking any 
child until he or she was eight years old. For punishment a 
child might be whipped about the legs, but never struck 
around the head, for it was believed that to do so would make 
the child dumb. Other punishments included throwing cold 
water in the child’s face, scolding, or immersion in water. The 
favored form of coercion consisted of threats by reference to 
the owl or other creatures of the night. Many of these values 
and practices persisted in the 1950s among the traditional 
Menominee. 


Sociopolitical Organization 


Social Organization. Prior to contact with Europeans the 
Menominee were organized into semisedentary villages of ex- 
tended family groups. Involvement in the fur trade under- 
mined this system and led to the development of a band sys- 
tem of social organization that persisted until the reservation 
period. After their arrival on the reservation many Meno- 
minee grouped according to their band affiliations, but with a 
more sedentary way of life, band identities gradually disap- 
peared. 


Political Organization. The formal political structure of 
the aboriginal Menominee consisted of a tribal chief, who was 
the head of the Bear moiety and whose position was inher- 
ited, and several lesser hereditary chiefs, who were heads of 
the various totemic descent groups. Descent group chiefs 
constituted a village council and regulated civil affairs to a 
limited extent. In addition, there were chiefs who won pres- 
tige through dreams or special prowess and who served as 
keepers of the war medicines and as public spokesmen for the 
hereditary leaders. Under the influence of the fur trade, lead- 
ership qualifications were modified to include success in ob- 
taining furs, directing hunting and trading expeditions, ob- 
taining credit, public speaking, and getting along well with 
Whites and other Indian tribes. 


Social Control. _A strong belief in witchcraft functioned as 
a form of social control among the aboriginal and historic 
Menominee and persists today among traditional Meno- 
minee. The witch could be any powerful elder, and his vic- 
tims, deviant members of the group who failed to observe the 
group’s prescriptions for behavior. 


Conflict. The Menominee were unprepared for self- 
government when their reservation status was terminated in 
1961, and significant health, housing, education, and general 
welfare problems developed as a result. In the 1970s, after 
tribal status was restored, severe intratribal differences 
emerged, as the Menominee sought to find solutions to these 
problems. 
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Religion and Expressive Culture 


Religious Beliefs. ©The Menominee belief system was dual- 
istic, with a continuing cosmic conflict between good spirits 
above the earth and evil spirits below. The highest tier of the 
universe above the earth was the home of the supreme deity, 
Mecawetok, and below him were the Thunderbirds or Thun- 
derers, the gods of war, and the Morning Star. Beneath the 
earth and in the lowest tier was Great White Bear, the main 
power of evil. Others who resided in the evil underworld were 
Underground Panther, White Deer, and Horned Hairy Ser- 
pent, who inhabited the lakes and streams and tried to cap- 
size boats in order to drag people to the underworld. The 
earth itself was believed to be peopled with evil spirits and 
hobgoblins. The central experience of Menominee religion 
was the dream revelation, in which individuals obtained spe- 
cial power in the form of a guardian spirit. With some 
changes, the pattern of securing a guardian spirit through 
fasting and dreaming persisted among traditional Meno- 
minee in 1960. 


Religious Practitioners. Medicine men and diviners pos- 
sessing powers obtained from their guardian spirits were or- 
ganized into ceremonial societies, but worked more or less as 
individuals. 


Ceremonies. A variety of ceremonial organizations devel- 
oped among the Menominee after European contact, and 
some of these persisted in varying forms among traditional 
Menominee in the mid-1900s. These included the Medicine 
Lodge Society, whose ceremonies are intended to prolong the 
life and ensure the good health of the members; the Dream 
Dance or Drum Dance, which involved petitioning the spirits 
for help in the activities of everyday life; and the Warrior's 
Dance, borrowed from the Chippewa in 1925 and intended 
to protect men being drafted and participating in contempo- 
rary wars. 


Arts. Precontact art forms show a well-developed geomet- 
ric art and indicate the use of highly conventionalized figures. 
Postcontact art forms included work with porcupine quills 
and animal hair with a religious motif. About 1830 a new 
phase in Menominee art was initiated in which the older geo- 
metric motifs were replaced with elaborate floral and realistic 
designs and the skin and quill work was replaced by cloth and 
beadwork with new color pigments. This art form persists in 
special events and dancing for tourists. 


Medicine. _ Illness was believed to be the result of the loss 
of one’s soul through witchcraft. Diviners with special powers 
consulted with the spirits to find the source of the illness and 
then would attempt to coax the soul of the patient to return 
and enter a small wooden cylinder where it was imprisoned 
and delivered to the patient’s relatives. The cylinder was then 
attached to the patient’s breast for four days so that the soul 
could return to the body. 


Death and Afterlife. Traditionally, after death the de- 
ceased was placed on a scaffolding or buried beneath logs on 
the ground. Grave goods included the deceased’s weapons, 
tools, and ornaments. Early observers of the Menominee re- 
ported that a corpse was painted red to signify happiness at 
the privilege of the soul in departing to the spirit land. The 
ghosts of the dead were believed to linger around the grave in- 
definitely and to have a strong influence on the living. In 
spite of the fear of ghosts, mourners visited the burial place to 


offer food and games, and ritual activities were performed to 
keep the ghosts contented. Until the mid-twentieth century it 
was a common practice for the deceased to have his totem 
painted, usually upside down, on a grave stick at his place of 
burial. In modern times the dead are buried in a coffin in the 
ground beneath a small houselike structure with an opening 
through which food and other offerings can be placed. 
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Mescalero Apache 





ETHNONYMS: Apaches de Cuartelejo, Apaches del Rio 
Grande, Apachi, Faraones, Mezcaleros, Natage, Natahene, 
Querechos, Sierra Blanca Apaches, Teyas, Tularosa Apaches, 
Vaqueros 


Orientation 


Identification. “Mescalero” is from the Spanish: -ero, 
“people of,” and mescale, “agave” (the century plant). They 
were so named for their reliance on the huge roasted and pre- 
served root of the plant they used as their primary carbohy- 
drate source. Apache is not an aboriginal Southern Atha- 


paskan word. The term seems to have been applied by outsid- 
ers to groups of non-Puebloan hunters and gatherers/foragers 
who entered the Southwest at least a couple of centuries, if 
not several centuries, prior to the mid-sixteenth-century ar- 
tival of the Spanish conquistadores-explorers. Some few con- 
temporary Mescalero aver that the word Apache could have 
come from ’ abesh’ zhi, a term referring to those who came 
from above (to the north of) the Black Rock place, which is 
thought today to be around Yellowstone. The Mescalero refer 
to themselves as “Ndé” (The People). Often they will also in- 
clude a band name or a location name to further qualify their 
identity, as in “Dzithinahndé” (Mountain Ridge Band Peo- 
ple) or “Ch’ laandé” (Antelope Band People). 


Location. Since May 27, 1873, and the establishment of 
their reservation by executive order of President U. S. Grant, 
the Mescalero Apache have lived in south-central New Mex- 
ico between 33°00’ and 33°23’ N and 105°18’ and 105°56’ 
W. At the time of Spanish contact, they ranged between 
southern Colorado and central Chihuahua, Mexico and from 
central Texas to the Gila River in New Mexico. Today their 
reservation encompasses approximately 720 square miles and 
varies in elevation from 3,400 feet to slightly more than 
12,000 feet. Terrain is mountainous with some high desert 
plateaus. There is a summer rainy season and heavy snowfall 
most winters in the higher elevations. Temperatures rarely ex- 
ceed 85° F in summer, and winter temperatures below freez- 
ing are common. 


Demography. The Mescalero Apache Tribe includes 
Chiricahuas and Lipans. Tribal figures cite slightly more than 
2,500 (official designation) enrolled members in 1988. There 
is no breakdown available on relative numbers of Mescalero 
to Chiricahua, but popular belief maintains there are approx- 
imately equal numbers of those two groups, with perhaps two 
dozen or so Lipan. There were 468 enrolled Mescalero when 
the reservation was established in 1873. Between 1903 and 
1905 the remnants of the Lipan, said to be just a few wagon- 
loads of people (about 40), joined their Mescalero “cousins,” 
and in 1912 several hundred Chiricahua, or Fort Sill Apache, 
moved to Mescalero after their imprisonment in Alabama, 
Florida, and Oklahoma. Population estimates for the period 
from the mid-sixteenth century until 1873 are difficult to in- 
terpret, since often they were inflated for various strategic or 
political reasons. Because the Apache were not sedentary, 
they were difficult to count accurately; for example, a Spanish 
governor, Ugarte, boasted in 1790 that he had secured peace 
with 3,000 Apache, including Mescalero. It seems plausible 
to estimate that the group we call Mescalero today probably 
never numbered more than 6,500-7,000, even when consid- 
ering all the bands scattered over a very large area. 


Linguistic Affiliation. Mescalero Apache is one of the 
Southern Athapaskan languages. It is mutually intelligible to 
speakers of other Apachean languages and Navajo and is re- 
lated to Athapaskan languages in Alaska, western parts of 
Canada, and the northern California and Oregon coast. 


History and Cultural Relations 


Coronado’s 1540 expedition through central Mexico and 
into the contemporary American Southwest noted that there 
were Querechos, generally acknowledged to be ancestral to 
Eastern Apache, on the Llano Estacado, a vast plains area of 
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eastern New Mexico, western Texas, and southwestern Okla- 
homa. The Querechos were described as being tall and intelli- 
gent; they lived in tents, said to be like those of Arabs, and 
followed the bison herds, from which they secured food, fuel, 
implements, clothing, and tipi covers—all of which was 
transported using dogs and the travois. These Querechos 
traded with agricultural Puebloan peoples. Initial contact was 
peaceful, but by the mid-seventeenth century there was all- 
out war between the Spanish and the Apache. During the sev- 
enteenth century, Spanish suzerainty in the Southwest was 
being enforced with often impossible demands on the Pueb- 
los who, in turn, found themselves subject to Apachean raids 
when Spanish exploitation left nothing to trade. At the same 
time, all native people were being decimated by diseases for 
which they had no immunity. There was also pressure from 
the Ute and Comanche who were moving southward into the 
area previously held by Apache. Documentary evidence sug- 
gests that the Spanish were arming Comanche to assist in 
their unsuccessful efforts to subdue and control the Apache. 

The Mescalero quickly picked up horses from the Span- 
ish, making their hunting, trading, and raiding infinitely eas- 
ier. They also borrowed the Spanish practice of slave trading 
and thus gave the Spanish a weapon to use against them in 
that Spanish colonists, while taking slaves from Apache cap- 
tives, raised fear in the Pueblos that they would be the next 
slaves the Apache sought. In fact, the Apache began to rely 
less upon trade with Pueblos and more on raids against Span- 
ish colonists. 

Despite the Spanish policy of pitting tribes against each 
other, the latter joined together in 1680 in the Pueblo Revolt 
and successfully removed the Spanish from New Mexico. 
Many Puebloan people, who had fled the Spanish by going to 
live with Apache and Navajo, returned home and it seems the 
older pattern of Plains hunting and Puebloan trading was re- 
instituted. In 1692 the colonists returned and the pace of war 
with Apache quickened. 

The history of the eighteenth and early nineteenth cen- 
turies was written in blood and broken promises. Treachery 
was rampant and peace treaties were not worth the ink neces- 
sary to write them. Mescalero were routinely referred to as 
“the enemy, heathen, Apache” and were blamed for practi- 
cally every disaster that befell Spanish colonists. The real ef- 
fect of Spain was minimal and Mexico was not yet an inde- 
pendent country. The northern frontier of New Spain was 
entrusted to a few soldiers of fortune, an inadequately sup- 
plied and trained military, mercenary traders, jealous sets of 
Catholic missionaries, and intrepid civilians trying to wrest a 
living from unforgiving land. In the midst of this, Spanish re- 
gents insisted on treating the Apache as a unified group of 
people when they were very much several bands, each under 
the nominal control of a headman; a treaty signed with such a 
headman bound no one to peace, despite Spanish wishes to 
the contrary. 

In 1821 Mexico became independent from Spain and in- 
herited the Apache problem—at least for a couple of dec- 
ades. Slavery, on the part of all parties, and debt peonage 
reached its zenith during this period. By 1846, Gen. Stephen 
Watts Kearney had taken control of the northernmost por- 
tions of the Mexican frontier and established headquarters at 
Fort Marcy in Santa Fe, New Mexico. The Treaty of Guade- 
lupe Hidalgo in 1848 formally ceded large portions of what is 
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now the American Southwest to the United States and more 
was added in 1853 with the Gadsden Purchase, transferring 
“the Apache problem” to the United States. The 1848 treaty 
guaranteed colonists protection from Indians, the Mescalero; 
there was no mention of Indian rights. Congress, in 1867, 
abolished peonage in New Mexico, and an 1868 Joint Resolu- 
tion (65) finally ended bondage and slavery. The Apache 
problem remained, however. 

Mescalero had been rounded up (frequently) and held 
(infrequently) at the Bosque Redondo of Fort Sumner, New 
Mexico, since 1865, although army agents in charge of them 
continually complained that they came and went with alarm- 
ing frequency. Four centuries of almost constant conflict and 
decimation by disease along with the loss of the land base 
that had sustained them all combined to reduce the Mes- 
calero to a pitiful few by the time their reservation was es- 
tablished. 

The late 1870s through the teens of the twentieth cen- 
tury was a particularly difficult time, because of inadequate 
food, shelter, and clothing. Despite their own suffering, they 
accepted their “relatives,” first the Lipan and later the Chiri- 
cahua, onto their reservation. By the 1920s there was a small 
but significant improvement in the standard of living, al- 
though attempts at making Mescalero farmers have never 
succeeded. The 1934 Indian Reorganization Act found the 
Mescalero eager and fully able to assume control over their 
own lives, a fight they still wage through the courts today on 
issues of land use, water rights, legal jurisdiction, and ward- 
ship. Although the arena of the fight for survival has moved 
from horseback to a Tribal plane that makes frequent trips to 
Washington, the Apache are still formidable foes. 


Economy 


Subsistence and Commercial Activities. The traditional 
subsistence base was one of hunting and gathering/foraging 
with primary reliance on the bison and mescal. Seeds, nuts, 
tubers, fruits, and wild plants formed important parts of the 
diet along with meat from deer, antelope, rabbit, and elk. Nei- 
ther fish nor bear meat were consumed. Some sources main- 
tain that Plains Apache would occasionally plant maize, but 
the Mescalero themselves deny this, maintaining they traded 
with the Pueblos for maize as well as beans, squashes, turkeys, 
and cotton. From the Spaniards they took not only horses but 
also cattle whenever possible as they were much easier to 
hunt than wild animals. 

In this century there has been a steady increase in wage 
work on and off reservation. Tribal enterprises practice In- 
dian preference in hiring. On the reservation, people work in 
a variety of jobs: accounting, carpentry, child care, clerical, 
community health, computer programming and operation, 
conservation, cow punching, services for the elderly, fishery, 
forestry, housing, hunting guides, lumbering and sawmill op- 
eration, maintenance, nursing, recreation, rehabilitation 
services, skiing operations, social work, stable hands, teach- 
ing, and so on. There are also those who choose a military ca- 
reer and those with law and other advanced degrees who have 
been unable to find work on the reservation. Arts and crafts, 
especially bead, skin, and woodwork, are practiced but do not 
form significant economic activities. Although they were 
once known for their exquisite basketry, it is now almost a for- 
gotten art. Bead and leatherwork as well as wood carving and 


other artistic endeavors provide a few with sufficient income. 
Tribal goals include providing on-reservation jobs for all 
those who wish them as well as adequate housing for all fami- 
lies; the latter goal appears more in reach. For some, the most 
stable income source is through tribally generated income. 
Each enrolled member of the Mescalero Apache Tribe has 
one share of stock in the Tribal Enterprises that are run as a 
corporation; profits are periodically divided into equal share 
dividends. This income, however, is aperiodic and varies with 
each payment. A few people subsist on tribal or state welfare, 
but most work. 


Division of Labor. In general, men hunted and women 
gathered and foraged. But women also hunted, particularly 
small game, and men participated heavily in mescal making 
as well as occasionally gathering. Both men and women 
achieve status through being successful parents; it is not 
unusual to see men as primary caretakers of infants and 


children. 


Kinship 


Kin Groups and Descent. Mescalero Apache are matri- 
lineal; however, men are not ignored, especially if one’s line- 
age includes an important warrior. People today use surnames 
that are sometimes of one’s mother’s band or family, some- 
times of one’s father’s, and sometimes a transliteration of a 
famous ancestor's name into English. People consider as sib- 
lings all the children of one’s mother as well as the children of 
one’s mother’s sisters. Sometimes a distinction is made 
among siblings with the phrase, “same mother, same father”; 
however, the crucial link is through the mother and laterally 
from her. Today, with the mid-1980s adoption of a new 
Tribal Law Code, there seems to be a shift to patrilineal sur- 
names and bilateral descent, although the emphasis is still on 
the mother’s side of the family. Inheritance of material items 
also seems to be moving to a bilateral model, although here, 
too, the emphasis is still through the matrilineage, especially 
for things considered traditional or esoteric. Band member- 
ship is no longer of consequence and is preserved primarily 
through stories and few lexical items or shifts in pronun- 
ciation. 


Kinship Terminology. There is an elaborate set of kin- 
ship terms allowing one to distinguish between relatives 
through one’s mother as distinct from those through one’s fa- 
ther; siblings and first cousins through the matrilineage are 
referred to by the same term, and other cousins are termino- 
logically distinct. When speaking English, however, Eskimo- 
type rules are used. 


Marriage and Family 


Marriage. Although polygyny, especially sororal, was prac- 
ticed, the new law code forbids it. Until very recently those 
men having more than one wife would marry one “in the 
White man’s way” (legally, according to American law) and 
other(s) “in the Indian way” (with a formal ritual uniting two 
families). Even today, if a man is widowed and there is a mar- 
riageable woman in his dead wife’s matrilineage, it is expected 
that the man will seriously consider marrying again within the 
lineage. Divorce used to be by mutual consent or by the wife 
simply removing her husband’s belongings from her house; 
now, of course, American law is followed. Mother-in-law 





avoidance was standard practice for men even into the mid- 
1950s; however, it seems no longer to be practiced even 
though men still often report feeling “uncomfortable” around 
their mothers-in-law. 


Domestic Unit. A woman owns the family home and 
everything in it; she and any brothers and sisters share pri- 
mary responsibility for raising the children, including disci- 
pline; the father is friend, confidant, and protector. It is com- 
mon for a household to be comprised of a woman and her 
children, children of her sisters, her husband or consort, her 
unmarried brothers and sisters (especially if the parental 
home is unavailable for any reason), children of her unmar- 
tied children, and often a “grandparent,” who may be a bio- 
logical grandparent or an aunt or uncle of the mother through 
her matrilineage. Children have a great deal of freedom con- 
cerning with whom they will live; often the choice is to live 
with a maternal aunt. Foster parenting is common, and fre- 
quently older children are sent to live with grandparents if the 
older people are living alone. It is considered especially appro- 
priate to have been raised by one’s grandparents. 


Socialization. Socialization is through the matrilateral ex- 
tended family; any older person has the license to correct 
those younger. Children are expected to learn through obser- 
vation and practice rather than through questioning or direct 
verbal instruction. Even today, much of moral and social sig- 
nificance is taught by “elderlies” through stories. Individual 
rights are respected, even those of small children; the elderly 
are accorded great respect, even when they claim no special 


knowledge. 


Sociopolitical Organization 
Social Organization. The matrilateral extended family is 


the primary social unit. Bands are no longer of significance 
and clans were never a part of the Mescalero social fabric. 


Political Organization. The 1934 Indian Reorganization 
Act resulted in the establishment of the Tribal Business 
Committee, which later became the Tribal Council. The 
council consists of ten members, each elected, in staggered 
fashion, for two years. The position of president of the Tribal 
Council, one of the ten positions, is also open for election 
every two years; the president serves as president of the tribe 
as well. Other officers are agreed upon within the council. 
The council prefers to achieve consensus rather than majority 
agreement. Committees and subcommittees within the coun- 
cil administer the affairs of the tribe from road maintenance 
to forestry management to social services. 


Social Control. Social control is managed through a tribal 
court system that operates on a combination of traditional 
and Anglo law. Minor issues are often handled by families. 
Public talk is also used to control antisocial behavior. 
Conflict. Conflict may be managed within families, be- 
tween families, by appeal to the president of the tribe, 
through the tribal court, or through the U.S. judicial system 
for some federal crimes. Alcoholism continues to escalate 
and contributes to increased intratribal conflict. 


Religion and Expressive Culture 


Religious Beliefs. In traditional belief, a Creator (neither 
male nor female), which is beyond human comprehension 
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but is manifested in natural phenomena, made the world in 
four days. Portions of the Creator may be seen in the natural 
universe (thunder, wind, and so on), and the physical repre- 
sentation is said to be the sun. In addition, there are two cul- 
ture heroes, the Twin War Gods, Born for Water and Killer of 
Enemies, as well as a heroine, White Painted Woman. Power 
suffuses the universe and can be employed for good or ill. 
There are now many Christian denominations on the reserva- 
tion; most people compartmentalize and maintain both reli- 
gious systems. 


Religious Practitioners. Singers are the traditional practi- 
tioners and are so named for they sing ceremonies, complex 
recitations, and rituals. There are also medicine people, 
skilled in herbal and psychological healing. Ga?hé, Mountain 
Gods, are impersonated in complex rituals; they may dance to 
conduct a blessing or healing. 


Ceremonies. The primary extant ceremony is the girls’ pu- 
berty ceremony, sung any time after initial menses. Singers 
also sing blessing ceremonies, sometimes in concert with the 
Mountain God dancers, who are often called upon to bless 
endeavors and give thanks for success. 


Arts. See Economy. 


Medicine. There is a Public Health Service hospital on the 
reservation as well as community health representatives who 
offer in-home services and training. Additionally, people use 
traditional medicine and blessing dancers and singers. 


Death and Afterlife. ©The world of humans is the world of 
illusion and shadow; reality resides in the other world of 
Power and Creator. Upon death a soul remains close to home 
for four days; if a proper funeral and burial is held, the soul is 
freed to make its way to the Land of Ever Summer, as some 
call it. There is disagreement about whether reincarnation is 
possible, although most traditional people believe it is. 
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Metis of Western Canada 





ETHNONYMS: Bois Brulé, Chicots, Halfbreeds, Métis, Michif 


Orientation 


Identification. Scholars use metis, originally a French term 
meaning “mixed,” to designate individuals and communities 
who identify their ancestors with historical fur trade commu- 
nities. These metis communities were distinct from indige- 
nous Indian bands and from the trading posts. Some of these 
communities used “Metis” (pronounced May-tees) to iden- 
tify themselves. In recent years native peoples of other origins 
have chosen to apply the term to themselves. Patrilineally, 
the Metis acknowledge ethnic origins such as French- 
Canadian, Highland Scot, Orcadian, and English, among 
others. Equally important for the Metis of the West were 
“Eastern Indians” including some Iroquois peoples and vari- 
ous Ojibwa peoples, including the Nipissings, Ottawas, and 
Saulteaux. Matrilineally, the Metis look to indigenous Indian 
bands; largely Ojibwa in the region of the upper Great Lakes, 
largely Cree on the northern plains and the southern regions 
of the boreal forest, and largely Dene down the valleys of the 
Mackenzie River system to the Arctic Ocean. Individuals of 
mixed European and Indian ancestry who identify with, and 
are accepted by, Indian bands are viewed as Indians, not 
Metis. 


Location. The Great Lakes Metis appeared in the region of 
the upper Great Lakes in the first quarter of the eighteenth 
century. A century later, with their dispersal in the face of 
American settlement, individuals and families journeyed 
westward to the Missouri River and to the Red River of the 
North and beyond. By 1800, Plains Metis were emerging in 
the valleys of the Athabaska, North Saskatchewan, Assini- 
boine, and Red rivers. Over the next half-century they ex- 
tended their presence southward toward the Missouri River 
and westward to the foothills of the Rocky Mountains. Today 
the largest concentration of Metis families and communities 
is found in the parkland and boreal forest regions of Canada, 
particularly the prairie provinces, the Northwest Territories, 
and northern Ontario. 


Demography. Before the demise of the buffalo, the Plains 
Metis were doubling their numbers every twenty years. By the 
third quarter of the nineteenth century, Louis Riel, the noted 
Metis leader, estimated the Metis population of the West at 
10,000 to 12,000. At the same time in the Red River Settle- 
ment, metis peoples numbered 10,000 to 11,000. Of this 
number, over 50 percent could be identified as Metis. While 
the bulk of the Metis traced their origins to the St. Lawrence- 
Great Lakes fur trade tradition, with its familiarity with the 
French language and Roman Catholicism, another group of 
metis people traced their origins to the Hudson Bay fur trade 
tradition and its familiarity with the English language and 
Protestantism. These people did not term themselves Metis. 
They were known variously as “Hudson Bay English,” 
“Country-borm,” “Red River Halfbreed,” and, by some writ- 
ers, “English metis.” They were concentrated in the area of 
the Red River Settlement and in the valley of the North Sas- 
katchewan River. In latter years, many were absorbed into the 
settler society. The 1981 census places the metis population 


in Canada at 98,260, one-quarter of the Indian population. 
The majority are found in the provinces of Manitoba 
(20,485), Saskatchewan (17,455), and Alberta (27,135). 
Many of these metis would identify themselves as Metis. 


Linguistic Affiliation. In the nineteenth century, most 
Metis grew to maturity speaking either Cree or Saulteaux, the 
language of their mothers. It was the language of the bush as 
well. Males particularly learned French as a language of 
“work.” Under the influence of Roman Catholic missionar- 
ies, French became the language of the community for those 
families settled near permanent missions. With the advent of 
settlement at the end of the nineteenth century, English be- 
came the language of “business” (outsiders). Until recently, 
many Metis were trilingual. Today, renewed interest in speak- 
ing “better” Cree or Saulteaux accompanies the use of En- 
glish. In a few communities, Michif, a language with a Cree 
and Saulteaux structure and grammar, together with Cree or 
Saulteaux and French terms, is encountered. 


History and Cultural Relations 


In the latter half of the seventeenth century in the Great 
Lakes region, the factory system of trading fur ended. To sus- 
tain their interests, the French took over the role of the trade 
chief and his followers in gathering furs from different bands, 
transporting them to the coastal factory to be exchanged for 
European manufactured goods and carrying the goods inland 
to be distributed to the Indian bands with the next spring 
trade. The en derouine trade (itinerant peddling) that 
emerged saw a bourgeois (merchant), one among several in a 
principal post, dispatch small parties of men, led by a commis 
(clerk), to trade with Indian bands on their own territory. To 
cement commercial relations with a band, the commis fre- 
quently would take a “country wife.” In time, should he be- 
come a bourgeois, he would gather some of his “country chil- 
dren,” particularly first-born males, to join his family in the 
trading post. By 1725, this two-generation process had estab- 
lished the Great Lakes Metis. Half a century later, farther 
west, in the river valleys of the northern plains and southern 
boreal forest, “free men,” former engagés (servants) of the 
trading companies, with their “country families” appeared as 
les gens libres (the free folk). The traders encouraged them in 
their pursuit of bison (provisions) and furs. The Indian bands 
of the region, as kinsmen of the free men’s country wives, ac- 
cepted their presence. In accommodating to a provisioning 
and trapping niche in the northern plains fur trade, les gens 
libres emerged as the Plains Metis. By the 1840s, the buffalo 
robe trade complemented the summer provisioning hunt with 
family bands of Metis joining with others to establish sizable 
winter villages in wooded oases on the prairie. They became 
known as hivernants (winterers). 

With time, the Metis found their economic interests tied 
to commercial capitalist interests outside of the region and 
witnessed the resurgence of a Metis trading class. These Metis 
traders were invariably the patriarchal heads of wintering vil- 
lages on the prairies. It was this new commercial and trading 
interest that was at the root of the free trade controversy, cul- 
minating with the Sayer trial in 1849. The trial saw the Red 
River Metis successfully challenge the Hudson’s Bay Compa- 
ny’s use of its royal charter to protect its commercial interests 
from competition. 

On both the summer hunts and the robe hunts, violent 


incidents could occur, involving the Dakota southwest of the 
Red River Settlement and, farther west, members of the 
Blackfoot Confederacy. The most famous incident was the 
Battle of Grand Coteau, June 16-19, 1851. Metis from 
White Horse Plains, a community on the Assiniboine River 
on the western extremity of the Red River Settlement, came 
under sustained attack from Yankton Dakota near Dog Den 
Butte close to the Missouri River. Circling their two-wheeled 
red river carts to corral their oxen and horses and shelter the 
women and children, the men charged forth the distance of a 
gun shot to scrape gun pits in the prairie sod. From these van- 
tage points they inflicted casualties that the Dakota found 
unacceptable and thus broke off the action. Although con- 
flict would continue into the 1870s, the Metis saw themselves 
as paramount on the northern plains. It was also as guides 
and interpreters in the fur trade and later with missionaries 
and in government service that the Metis gained recognition. 
Many officials considered them indispensable in conducting 
negotiations with Indians. 

With “the transfer” in 1869-1870, the Colony of Can- 
ada replaced the Hudson’s Bay Company as the political au- 
thority in British North West America. Under the leadership 
of Louis Riel, the Metis in Red River initiated a political 
movement to ensure their interests in the era of settlement. 
The college-educated Riel garnered sufficient support to es- 
tablish a provisional government and subsequently to negoti- 
ate an agreement with the Canadians that became the Mani- 
toba Act. Riel believed he had negotiated a position of 
continuing political relevance for the Metis. The surge of set- 
tlement in the decade that followed demonstrated otherwise. 
With the rewards of the robe trade still evident farther west 
and experiencing discrimination at the hands of Protestant 
immigrants, many Red River Metis sold their river lots to in- 
coming Canadians and journeyed westward to join existing 
settlements or to found new ones. Fifteen years later, Louis 
Riel, now as a religious prophet, led a movement seeking to 
recapture the political position lost in Red River. Centered in 
the village of Batoche in the settlement of St-Laurent on the 
South Saskatchewan River, events progressed to rebellion, 
ending with the Battle of Batoche, May 12, 1885. Riel was 
captured, tried, and hanged on November 16, 1885. After the 
rebellion, the Metis were dispersed northward and westward, 
and survived into the twentieth century owning little land 
and frequently squatting on Crown land (comparable with 
public land in the United States). 

In the 1930s, the Metis in Alberta persuaded the provin- 
cial government to enact legislation creating ten (later eight) 
“colonies” in the boreal forest region. Similar to Indian re- 
serves, the colonies were to facilitate Metis assimilation into 
the larger population. Other provincial governments have 
since initiated a number of programs to address problems of 
disease, poverty, unemployment, substance abuse, and fair- 
ness in the judicial process. With the 1950s, Metis organiza- 
tions agitated for a decision-making role in programs directed 
at them. Recently, in Alberta, the Federation of Metis Settle- 
ments (formerly colonies) and the separate Metis Associa- 
tion have negotiated relationships with the provincial govern- 
ment that suggest that Riel’s objective, Metis survival as a 
recognized political entity, may be realized. Similar under- 
standings may be emerging in other Canadian jurisdictions. 
In the United States, some Metis communities in Montana 
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and North Dakota have seen Indian status as a vehicle to 
achieve recognition as a corporate entity in relations with 
governments. In a few instances, this view has gained adher- 
ents in Canada. At present, however, increasing numbers of 
Metis are taking purposeful steps to acknowledge a Metis 
heritage. 


Settlements 


When warfare abated in the middle of the eighteenth century 
in the immediate region of the upper Great Lakes, several 
trading families left the trading posts to establish extended- 
family villages. Numbers in these villages are difficult to de- 
termine, but they would mirror those of neighboring Indian 
bands, reflecting hunting resources supplemented with sub- 
sistence horticulture. Besides settlements near the major forts 
at Michilimackimac, Sault Ste-Marie, Fort William, and 
Dearborn, other villages appeared at locations such as Che- 
bougamon, Green Bay, and Prairie du Chien. With the ad- 
vent of settlement, families dispersed westward, some to the 
valley of the Red River. By the late 1820s, the Red River Set- 
tlement contained the largest Metis community in the nine- 
teenth century. By the 1840s, settlements had emerged at 
Pembina and St-Joseph in Dakota Territory. In the succeed- 
ing decade, settlement emerged farther west at Lac Ste-Anne, 
later moved to St-Albert near Fort Edmonton, and Lac la 
Biche. With the robe trade, wintering villages appeared in the 
Qu’ Appelle River valley, at Turtle, Moose, and Wood moun- 
tains, and in the valley of the South Saskatchewan River and 
its principal tributaries. For brief periods, communities such 
as La Petite Ville, Round Plain, Buffalo Lake, and Tail Creek 
could number as many as several hundred inhabitants. At the 
time the bison herds collapsed in the early 1880s, wintering 
villages were found in the Cypress Hills, south of the Missouri 
River in the Judith Basin in Montana Territory, and westward 
in the foothills. The wintering villages disappeared with the 
bison. Settlements about the missions were absorbed into the 
communities of the settler society. 


Economy 


Subsistence and Commercial Activities. The Metis were 
hunters and trappers who practiced subsistence horticulture, 
raising cereal and vegetable crops on river lots. Bison meat, 
fresh and processed as pemmican, was the principal food and 
surplus product generated for sale in the fur trade. Later, the 
cow’s hide taken in winter, the robe, would be the principal 
surplus product traded. The summer hunt saw the Metis of a 
particular region gather at a central rendezvous to establish 
the temporary government of the hunt. By election, the heads 
of families chose le chef (chief) to be assisted by seven to ten 
capitaines (captains), each with requisite soldats (soldiers). 
Rules for the hunt, emphasizing the collective interest over 
that of the individual, with sanctions, were promulgated. 
With the end of the hunt, the authority of le chef and les 
capitaines ended, although they continued to be men of in- 
fluence and consequence. The format of the summer hunt 
was followed in the winter village. 

In return for the surplus provisions, furs, and robes the 
Metis supplied to the trader, they consumed products addi- 
tional to those available in the Indian trade. Besides guns, 
shot, powder, knives, axes, and blankets, the Metis were 
heavy consumers of cloth and clothing. Accouterments such 
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as caps, shawls, beads, jewelry, and sleigh bells and pom-poms 
for dog harnesses found ready buyers. At some locations, fish- 
eries (using nets) from late fall to early winter were of critical 
importance. With the collapse of robe prices in the 1870s, fol- 
lowed by the collapse of the herds themselves, the Metis 
shifted to carting and day labor. With the granting of “Half- 
breed Scrip” in Canada from the 1870s through to the 1900s, 
some Metis acquired land in addition to being eligible for 
homestead entry. Many more took money to finance itinerant 
farming and hunting. Today, many Metis are successful farm- 
ers. Many more, as employers and employees, are involved in 
small businesses and government service in the boreal forest 
region. Seasonal labor and government assistance continue 
to be significant sources of income. 


Industrial Arts. The Metis incorporated many of the bush 
skills and products of their Indian kin into their way of life. 
The distinguishing feature in their behavior was the emphasis 
they placed on generating a surplus of selected products. 
Also, from the world of “work” in the fur trade, many men 
were skilled fishermen, boatmen, and teamsters. As cart- 
wrights they created, without metal parts, the two-wheeled 
prairie vehicle, the red river cart. As carpenters they built one- 
room cabins in a matter of days. On occasion, leather gar- 
ments cut in a European manner, but beaded in the tradition 
of the woodlands, was their clothing. An assumption sash, a 
woven belt, extended across the body from shoulder to waist. 
A cap or hat of distinction (a tam-o’-shanter at midcentury) 
completed costuming. 


Division of Labor. In their skills and roles, the women re- 
flected their cultural antecedents. In appropriate circum- 
stances they could snare small game, although their activities 
emphasized the manufacture of clothing and the preparation 
and preservation of food, in addition to some gardening. The 
men hunted and trapped, and the women played a critical 
role in processing pemmican and tanning pelts and robes in 
surplus amounts for trade. Men skinned and butchered car- 
casses, but it was the women who produced the final product 
for trade. 


Land Tenure. The Metis in Red River squatted with 
Hudson’s Bay Company approval on river lots of a few rods 
frontage and extending a mile back from the river. By custom, 
the subsequent two miles were deemed the “hay privilege” of 
the river-lot resident. Beyond the hay privilege was common 
land where, for purposes of haying, local decision governed 
utilization. The pattern in Red River was reflected in other 
mission settlements, eventually to be recognized by govern- 
ment survey. Transfers of residence involved compensation 
for improvements, but not the land itself, until resettlement, 
surveys, and titles conveyed ownership. With the transfer in 
1869-1870 and subsequent legislation, the Metis heads of 
families were granted rights to the land on which they resided 
and scrip to the amount of $160 or 160 acres. All Metis chil- 
dren were granted 240 acres of land. Over the years, much of 
this land and scrip fell into the hands of speculators, leaving 
large numbers of Metis landless. A dimension of Metis activ- 
ism today aspires to establish a land base in areas where they 
have been residents for generations. 


Kinship 


The Metis reflected the kinship practices of their cultural an- 
tecedents insofar as existing circumstances made this behav- 
ior possible. Free men leaving the fur trade frequently main- 
tained social relations with former workmates living either in 
the posts or as free men. Marriages among their children were 
instrumental in defining socially les gens libres and succeed- 
ing generations of Metis. The kin ties of the country wives of 
the free men were instrumental in establishing a relationship 
of tolerance and, in numerous instances, support from neigh- 
boring Indian bands. In their behavior, free men acted in a 
manner that preserved the kin ties of their wives and children 
with the bands. Both European and Indian practices influ- 
enced Metis behavior, but the exigencies of local circum- 
stances dictated practice. 


Marriage and Family 


Marriage. Few fur trade engagés had the ability to emerge 
as free men. For those who did, a country wife closely con- 
nected with the leading family of a prominent Indian band 
seems to have been instrumental in ensuring survival. The fur 
trade practice of “turning off’ could see a free man, because 
of age, injury, or illness, decide to leave “Indian country.” He 
would give his family and country outfit to a younger man in 
exchange for the younger man’s willingness to serve as hus- 
band and father in the family. In some instances, fur trade of- 
ficers turned off their country families to skilled servants of 
ability or to free men. Although some individuals, male and 
female, continued to find marriage partners in Indian bands, 
second-generation marriages among les gens libres empha- 
sized themselves as the primary sociocultural entity. Courting 
and the marriage ceremony involved the exchange of gifts be- 
tween the couple and their families. Residence after marriage 
was a function of particular circumstances, with all forms 
being observed. 


Domestic Unit. In the bison days, related nuclear families 
grouped around the patriarch could be observed. Individual 
families tended to interests on their own river lots but shared 
garden produce and the returns of the hunt. They also coop- 
erated in joint activities such as the hunt or the fishery. Such 
family patterns are still evident today. In areas of poverty and 
high unemployment, three-generational households reflect- 
ing female linkages appear. 


Inheritance. Property appears to have been passed to 
those who provided care to children. In most instances, this 
was the surviving spouse. Should a widow remarry, however, 
the property passed to the children. 


Socialization. Generally speaking, children were raised 
permissively, with greater restrictions placed on girls. Ostra- 
cism, ridicule, and the threat of external malevolent spirits 
were used to discipline children. Although aggression was dis- 
couraged, males particularly were encouraged to be assertive. 
Mission schools enjoyed very limited success. Many parents 
have acknowledged the value of education, but it is only 
recently that significant numbers of youths are appearing in 
senior high school classrooms and postsecondary insti- 
tutions. 





Sociopolitical Organization 


Social Organization. The preeminence of the active older 
male has been a hallmark of Metis behavior since the era of 
the free man. By the same token, women were of critical im- 
portance not only for their social links with Indian bands but 
for their essential skills in preparing surplus amounts of provi- 
sion and pelts for trade. As neither the Roman Catholic 
church nor the women themselves approved of polygyny, the 
importance of women who exercised these skills in the family 
was enhanced. The elderly who were capable, as well as chil- 
dren of both sexes, were expected to lend a hand at critical 
times in the production of provisions and robes. With the col- 
lapse of both the provision and the robe trade, men at- 
tempted to sustain their position by working as freighters, 
teamsters, and day laborers. This adaptability allowed some 
men to continue their leading position, but in other families 
it was the woman and her kinsmen who became preeminent. 
This latter development may explain in part why in some 
Metis communities an emphasis is placed upon “Indian,” as 
opposed to “European-Canadian,” traditions in acknowledg- 
ing their heritage. Today, however, numbers of men as well as 
women demonstrate assertive entrepreneurial abilities in the 
many small businesses they have established. They are emerg- 
ing as a social elite of political consequence. 


Political Organization. Family units were the political en- 
tity except for the temporary “government” of the bison hunt 
and the wintering village. In the selection of the temporary 
chef and other officers, an interplay of ability, social reputa- 
tion, and family connections seem to explain choices. Not to 
go unnoticed is the similarity between the conduct of the 
bison hunt and that of the militia in New France and Lower 
Canada. In the Red River Settlement, the Metis appear to 
have remained apart from the Hudson’s Bay Company- 
appointed Council of Assiniboia and the local courts. After 
1850, however, members of their community were found on 
both bodies. With the transfer and the establishment of Riel’s 
provisional government, Metis were involved on both sides in 
the resulting political conflict. By the end of the decade of the 
1870s, the Canadians had largely displaced them in the gov- 
ernments of Manitoba and the Northwest Territories. Farther 
west, Roman Catholic missionaries encouraged local govern- 
ment activism. But the independence of families outside of 
the hunt seems to have remained an enduring political tradi- 
tion. Following the Saskatchewan Rebellion of 1885, the 
Metis appear to have abandoned political activity until the 
1930s. The formation of the Metis Association of Alberta to 
lobby for government action in their interests was mirrored in 
other jurisdictions with Metis populations. With the post- 
World War II era, numbers of organizations, sometimes com- 
peting, have emerged at both the national and regional level. 
Family connections are not without importance in many or- 
ganizations. Yet, increasingly, it is the successful hunter and 
trader in relations with government who wins elections at the 
local level. Women as well as men are active in these organi- 
zations. 


Conflict. In the fur trade, fighting among the men was 
sanctioned only on occasions such as a boisson or regale (cele- 
bration), not at work. Among les gens libres, such fights 
could prove far more disruptive. As a result, avoidance seems 
to have been the means of resolving disputes involving those 
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other than young men. On the hunt, social pressure de- 
manded that conflict be avoided. Violent clashes did occur 
with the Dakota and Blackfoot. The Metis, however, would 
observe Indian practice in relations with Indians in invoking 
the pipe ceremony and in offering and receiving gift compen- 
sation. Among themselves, these practices are not evident. 
The entrepreneurial success of particular extended families 
demarked social and political consequences. Such families 
were valued in forming marriage alliances. In the Red River in 
1869-1870, and later in the Saskatchewan Rebellion, some 
evidence suggests antagonism between the entrepreneurially 
successful and those who saw themselves excluded from op- 
portunity in the settled West. Some suggest that this pattern, 
redefined generationally, has continued to this day. There are 
tensions as well between those Metis who identify a heritage 
very closely with past practices in association with the Roman 
Catholic church and those who argue for a much stronger ab- 
original component and in some instances a rejection of 
European-Canadian elements. 


Religion and Expressive Culture 


Metis display a wide variation of religious beliefs and prac- 
tices. Prior to the arrival of missionaries, women followed reli- 
gious and medical practices appropriate to their gender in the 
Cree and Ojibwa traditions. The men intertwined a folk Ca- 
tholicism with various Indian practices and beliefs. Subse- 
quently, both sexes were significantly influenced by Roman 
Catholic rituals. Since much of this variation occurs at the 
family and community levels, no all-encompassing set of be- 
liefs and practices can be described for the Metis. 
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Metoac 


The Metoac (Long Island Indians), including the Montauk, 
Corchaug, Shinnecock, Manhasset, Rockaway, and Pat- 
chogue, lived in the eastern and central parts of Long Island, 
New York. Their descendants now live in small communities 
in the area or have been absorbed into other groups who re- 
moved to the West in the late 1700s. They spoke Algonkian 
languages and numbered about five hundred in 1970. 
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Miami 





ETHNONYMS: Miamiouek, Maumee, Oumami, Twightwees 


Orientation 


Identification. The Miami are an Algonkian people, 
closely related to the Illinois. They inhabited the area to the 
south and west of Lake Michigan in mid-continental North 
America when Europeans first entered the region in the late 
1600s. They subsequently moved south into Indiana and 
were finally removed to Oklahoma in the mid-1800s. Six 
Miami subgroups were the Wea, Piankashaw, Pepikokia, Kila- 
tika, Mengakonkia, and Atchatchakangouen, each with 
many variations in spelling. 

Location. Throughout their history the Miami have lived 
in temperate forest and prairie areas of the midwestern 
United States. Fish, mollusks, and migratory wildfowl are 
plentiful on the rivers, and deer, elk, bear, and numerous 
small mammals thrive in the rich deciduous forests. Bison 
were also common on the prairie peninsula to the west and 
south of Lake Michigan prior to European settlement. There 
are two main groups of Miami today: the Miami Tribe of 
Oklahoma, recognized by the U.S. government, and the 
Miami Nation in Indiana. 


Demography. In the late 1600s it was estimated that there 
were about five thousand Miami. Rapid decreases in popula- 
tion followed American colonization of the Illinois country in 
the late 1700s, and the recorded Miami population had fallen 


below one hundred by 1890. Today, there are several thou- 
sand Miami registered at the tribal office in Peru, Indiana (al- 
though they are largely acculturated into the White popula- 
tion), and several thousand others listed as members of the 
Miami Tribe in Oklahoma. 


Linguistic Affiliation. The Miami language is classified in 
the lower tier of the Central Algonkian linguistic group, and 
is closely related to the Illinois language, the two having only 
slight dialectical differences. The Miami language has been 
considered extinct since about 1965, although some Miami 
still employ a limited vocabulary and attempts have been 
made to revive the language as part of a recent cultural revival 
effort. 


History and Cultural Relations 


The Miami evolved out of the prehistoric Fisher and Huber 
cultures of the southern Lake Michigan region. In the late 
1660s fear of Iroquois raids prompted them to move west of 
the Mississippi with the Illinois people. At the same time a 
group of Miami took up residence with a large group of simi- 
larly displaced people around Green Bay, Wisconsin. These 
Green Bay Miami were visited frequently by Jesuit missionar- 
ies during the 1670s. In the 1680s the Miami began to move 
back to the southern end of Lake Michigan. This trend south- 
ward continued, and by 1750 large numbers of Miami peoples 
could be found near the present-day Indiana cities of Fort 
Wayne, Lafayette, and Vincennes. 

The Miami were allied with the English during the 
American Revolution, and some (most notably Little Turtle 
and his followers) continued to fight the Americans until the 
Greenville Treaty was signed in 1795. By 1820 most Miamis 
had sold their land to American settlers and moved to reser- 
vations in Missouri. The majority of the remaining Miami 
were forcibly removed from Indiana in 1846 and resettled in 
Kansas, moving finally to Oklahoma in the 1870s to live with 
other Miami and Illinois people who had settled there. 


Settlements 


Summer agricultural villages ranged in population from sev- 
eral hundred to perhaps several thousand people, consisting 
of some dozen or more nuclear and extended family groups. 
Villages were typically located near a river and often close to 
open prairie. Villages were frequently palisaded and were ap- 
parently kept immaculately clean. In some cases the Miami 
shared a single palisaded village with another group. Within 
the palisade were circular or elliptical houses for each nuclear 
or extended family. These were fashioned from tightly woven 
reed mats laid over each other on a wooden frame. The door- 
ways were covered with bison skins, which were also used to 
line the floor. A central hearth provided light, heat, and fire 
for cooking, the smoke escaping from a hole in the roof. In 
the center of the village was a larger structure that served as 
the village chief’s house and as a meeting place. Agricultural 
fields were located outside of the palisade, but within easy 
walking distance. Winter camps consisted of one or more nu- 
clear and extended family groups, probably never having a 
population of more than a few dozen people. Winter camps 
were distributed around Miami territory and may have been 
moved frequently. Houses in winter camps were similar to 
those in summer villages. 


Economy 


Subsistence and Commercial Activities. Simple horticul- 
ture and hunting provided the basis of Miami subsistence. 
Crops grown included maize, beans, squash, pumpkins, mel- 
ons, and tobacco. Fields were cleared by the slash-and-burn 
technique, and planting was done using digging sticks and 
hoes fashioned of stone or bison scapulae. Nuts and fruits 
were also collected from the forests and prairies. Deer and 
bison were major sources of meat, although small game were 
trapped or hunted with bow and arrow. Soon after planting, 
usually in early June, the majority of a Miami village would 
leave in a group to hunt bison on the plains. This communal 
hunt usually lasted five weeks or more. Bison were hunted by 
ambush or fire drive. The meat from this hunt was used for 
subsistence until the village’s crops matured. Following the 
harvest in the fall, families would leave the village alone or in 
small groups to hunt deer and small game in the forests dur- 
ing the winter, although some families remained in the village 
and hunted in its immediate vicinity. The Miami kept dogs as 
companions and sacrificial animals. 

Today, the Miami are completely acculturated and work 
as farmers, factory workers, and businessmen. 


Industrial Arts. Clothing was fashioned from deer or 
bison skin, and was often dyed black, yellow, or red. Bison 
hair was also woven into bags and belts. Cooking and storage 
pots were made of fired clay. Bowls and spoons were carved 
from wood. Arrows, axes, hoes, and pipes were fashioned 
from stone by either chipping or grinding. 


Trade. With the coming of Europeans, some Miami be- 
came specialists in the fur trade. But trade between the 
Miami and surrounding groups, even some geographically 
quite distant, had always been common. Items traded were 
generally nonlocal raw materials such as copper, obsidian, 
and unusual chert and stone. 


Division of Labor. There was a marked division of labor by 
sex. Women were expected to take care of the house (includ- 
ing making and repairing the reed mats, supplying water and 
wood for the fire, and cleaning), make clothing for the family, 
prepare game that the men brought in (including hide prepa- 
ration), gather wild plant foods (such as berries, nuts, and 
roots) and make the baskets and clay pots with which to 
gather them, weed and cultivate the fields, prepare meals, and 
take care of children. Men, on the other hand, spent most of 
their time hunting, warring, gaming, or discussing village 
matters. 


Land Tenure. Until formal land tenure was established by 
the U.S. government, the control of land was informal. Each 
village used the land that surrounded it and moved when the 
land became unmanageable or unproductive. 


Kinship 


Kin Groups and Descent. The basic kinship unit was the 
nuclear family consisting of a man, his wife (or wives), and 
their children. A more inclusive unit was the clan, whose 
members were determined patrilineally. Clans were exoga- 
mous, and their names included the bear, deer, elk, crane, 
snake, and acorn. More incluéive than the clan was a moiety 
division in each Miami village. 
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Kinship Terminology. Kinship terms followed the Omaha 
system. 


Marriage and Family 


Marriage. Polygynous marriages were accepted if a man 
could support more than one wife, but marriages were more 
often monogamous. Marriage was clan exogamous. Marriages 
could either be arranged or decided upon by the individuals, 
but all had to be approved by the individuals’ families. Bride- 
price payments were made by the husband’s family to the 
wife’s. If the payment was accepted, the individuals were con- 
sidered married, although further presentations would be 
made by both families. Less formal marriage arrangements 
were also common. Couples were expected to set up their 
own homes once married, usually near the husband’s family. 
Divorce was common and often resulted from adultery on the 
part of the wife. 


Domestic Unit. The nuclear family of a husband, wife, 
and children formed the basic domestic unit. They shared a 
house, fire, food, and household chores. The nuclear family 
might be extended by the addition of co-wives, parents, 
grandparents, and perhaps other relatives. 


Inheritance. There were apparently no formal rules of in- 
heritance, although a person could be ceremonially adopted 
to fill the place of an individual who died, and this person 
would acquire the dead individual’s possessions. 


Socialization. Mothers gave birth in seclusion and re- 
mained secluded with the infant for several weeks. Most of a 
Miami child’s life was spent in close proximity to its mother, 
often bound in a cradle board. The Miami were concerned 
and affectionate parents and allowed their children great free- 
dom. At puberty, both boys and girls secluded themselves and 
fasted, seeking contact with a guardian spirit. The onset of 
menses apparently marked a girl’s becoming a woman, but a 
boy had to go on at least one war party before he could paint 
his face red, the symbol of male adulthood. Some boys did 
not follow the male pattern of maturation, but adopted the 
women’s instead, becoming berdaches who were thought to 
have great spiritual power and knowledge. 


Sociopolitical Organization 


Social and Political Organization. Village leaders were 
also the heads of the various village clans. The village chief 
was the head of the highest ranking clan. Although clan 
heads and village chiefs were generally recognized as such be- 
cause of their wisdom, respect, and speaking ability, the sons 
of chiefs usually became chiefs themselves. Village chiefs 
were responsible for day-to-day affairs of the village, settling 
disputes and maintaining relationships with other groups. 
Miami village chiefs were paralleled by war chiefs, who organ- 
ized and carried out raids on other groups. War chiefs were 
recognized solely according to their success in war. If a war 
chief organized a raid that failed, his status as a chief would 
be threatened or lost. Members of raiding parties could not be 
conscripted, but had to volunteer, so a war chief’s ability to 
conduct raids was dependent on the trust Miami men had in 
him and his ability to conduct a raid successfully. 


Social Control. Internal disputes were handled informally 
by the families involved or by the village council of clan 
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chiefs. Gossip and the threat of sorcery were probably strong 
means of social control, although some crimes, such as mur- 
der and adultery, carried severe punishments. 


Conflict. Intergroup warfare could be initiated for a variety 
of reasons, from revenge for murder to the desire of young 
men to gain prestige. The decision to go to war was decided 
upon by the war chiefs, and once decided, the initiating chief 
would put together a raiding party of perhaps twelve men. 
This party would attack a chosen village, attempt to kill one 
or more men or to take them prisoner, and then retreat 
quickly. A raid was successful if no one in the raiding party 
was killed or taken prisoner, and it was considered a great vic- 
tory if an enemy was killed or taken prisoner. Since war chiefs 
could lose their power and prestige if too many of their men 
were killed, Miami war chiefs were very cautious. Raids were 
often called off just outside an enemy village, and retreat after 
a raid was always well planned and swift. Prisoners were 
treated with extreme cruelty, although they could be adopted 
into the group to take the place of someone who had died or 
been killed. More frequently, however, prisoners were slowly 
tortured to death and were sometimes eaten. 


Religion and Expressive Culture 


Religious Beliefs. | Miami religion centered around individ- 
ual and group attempts to gain power from spirits known as 
manitous. The Miami believed that manitous roamed the 
world and could take the form of humans, animals, and per- 
haps even plants or nuts. The source of the manitou’s power 
was known as the kitchi manitou and was often equated with 
the sun, although the kitchi manitou was apparently not con- 
sidered to be animate. From youth, women and particularly 
men were instructed to seclude themselves, fast, and try to 
contact a manitou in a dream. Once contacted, a manitou be- 
came the individual’s guardian spirit, giving the person power 
in return for respect and sacrifices. Feasts were given and pub- 
lic and private sacrifices of food or tobacco were made to gain 
power from or appease specific manitous. 


Religious Practitioners. Shamans were considered to be 
closer to manitous than ordinary people and could gain 
power from them either to heal or to kill. Shamans also par- 
ticipated in the Midewiwin and in unabashed displays of their 
strength: they would fight and kill each other using supernat- 
ural power to throw bones, shells, and other charmed objects 
into the adversary and then try to bring the dead back to life. 


Ceremonies. The Calumet Dance was held to gain power 
from manitous, usually before going to war. It provided a 
means to publicly offer tobacco to manitous by the members 
of a raiding party. The calumet was a stone pipe with a long 
wooden stem, decorated with paint and feathers. Members of 
the raiding party would make the calumet “dance” in their 
hands and then smoke it and offer the smoke to a manitou. 
“Striking the pole” was also done by members of a raiding 
party. Each would strike a post with his hatchet or war club, 
and relate a tale of his own bravery, dancing between the 
tales. Feasts were also given for manitous, particularly before 
going to war. There were two types of feasts: one, which was a 
simple dinner with speeches and dancing rituals, and another 
in which all the food, frequently in copious amounts, had to 
be consumed before the feastgoers could leave. 


Arts. Miami men were tattooed head to foot, and women 
were tattooed on their arms, face, and chest. The Miami used 
paint or painted porcupine quills to decorate their clothes 
and shoes. Music and song accompanied dances, and dance 
was probably considered both a form of entertainment and a 
way of showing respect to a manitou. 


Medicine. The Miami employed a wide variety of plant 
materials in making remedies for common ailments, which 
apparently provided effective treatments for cuts, fractures, 
and even arrow and gunshot wounds. Shamans were called in 
if these remedies failed. The shaman healed by using his su- 
pernatural power to expel or pull illness out of an individual. 
Often this illness was embodied as a small bone or shell 
which the shaman pretended to physically suck out of the sick 
person. 


Death and Afterlife. Ritualized lamentations and weeping 
accompanied a friend’s or relative’s death, and women whose 
husbands died were required to follow a number of strict ta- 
boos. The body of the dead individual was cleaned and deco- 
rated, wrapped in skins, and placed on a scaffold or in a tree, 
sometimes with small presents or food. After the interment a 
game might be played or a dance performed that the individ- 
ual had particularly liked, but the body was apparently not 
visited again. The Miami believed that upon death individu- 
als enter another world, where they find themselves walking 
down a road. The dead are tempted as they walk, and they 
must cross several obstacles before reaching a beautiful coun- 
try where there is great abundance and everyone is happy. 
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ETHNONYMS: Gaspesians (Quebec Micmac), Mikmaw, Mig- 
magi, Mickmakiques, Souriquois (Nova Scotia Micmac), 
Tarrantines 


Orientation 


Identification. The Micmac are a Canadian Indian group 
living in eastern Canada. The name “Micmac” is from the 
Micmac Mi:’magq, the plural form of Mi:k’mawaj, “one of high 
ability,” a word derived from Mi”k’amwesu, the name of a leg- 
endary forest dweller with supernatural power. 


Location. At the time of contact, the Micmac occupied 
what is now eastern New Brunswick, Nova Scotia, Prince 
Edward Island, and the Gaspé Peninsula of Quebec. In his- 
toric times, the Micmac colonized Newfoundland. Presently, 
Micmac also migrate in significant numbers from their Cana- 
dian reserves to cities and towns in Ontario, Quebec, Maine, 
New Hampshire, Massachusetts, Connecticut, New York, 
and New Jersey; they often spend years or decades in these 
places before returning to the reserves, often to retire. 


Demography. In 1972, the number of registered Micmac 
was 9,805, with 1,943 in Quebec, 2,645 in New Brunswick, 
4,769 in Nova Scotia, and 448 in Prince Edward Island. 
There is also a small number of Micmac in Newfoundland 
who have only recently been legally registered as Indians. 
Owing to natural increase, the Micmac population has been 
growing rapidly; by 1985, the Nova Scotia figure alone had 
reached 6,781. 


Linguistic Affiliation. Micmac belongs to the Eastern Al- 
gonkian branch of the Algonkian division of the Algonkian- 
Ritwan family. The 3 major dialects are the Nova Scotia, the 
New Brunswick, and the Quebec. 


History and Cultural Relations 


Archaeological and linguistic evidence indicate that the 
Micmac arrived in eastern Canada from the north. The 
Micmac were perhaps the first American Indian people on 
the North American continent to be contacted, first by the 
Vikings and then by John Cabot in 1497. First colonized by 
the French, the Micmac were converted to Catholicism by 
the Jesuits beginning in 1611. A traditional enemy was the 
Maliseet, called the Ejemin, with whom the Micmac fre- 
quently fought. Alongside their French allies, the Micmac de- 
feated and incorporated another traditional enemy, the 
Beothuk of Newfoundland. Later, along with the other mem- 
bers of the Wabanaki Confederacy (Penobscot Abenaki, 
Passamaquoddy, Maliseet) and the French, the Micmac 
fought the British and their allies the Iroquois. Following the 
French defeat, the Micmac military leadership and many 
other Micmac went to Cape Breton Island, which remained 
French until 1763. During the American Revolution, the 
Micmac allied themselves with the Americans. After that 
war, the Micmac became itinerant peddlers, and the British 
established Indian reserves at traditional Micmac meeting 
places. 
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Settlements 


Just before 1900 the Micmac began to become sedentary. 
Prior to this time, they were migratory hunter/gatherers and 
itinerant peddlers of baskets and axe handles. Although re- 
serves had been established since the late eighteenth century, 
they were temporary meeting places rather than permanent 
settlements until the turn of the twentieth century. By that 
time, railroads obviated the need to migrate to sell handi- 
crafts. There are presently twenty-nine inhabited reserves— 
thirteen in Nova Scotia, nine in New Brunswick, four in Que- 
bec, two in Prince Edward Island, and one in Newfoundland. 
Three of these reserves have populations of two thousand 
people or more, but several have fewer than one hundred. 


Economy 


Subsistence and Commercial Activities. The Micmac 
hunted caribou, moose, deer, and bear primarily. They fished 
for cod, eel, clams, oysters, lobster, smelt, salmon, trout, and 
other fish. They gathered berries and wild potatoes. In the 
early contact period, the fur trade was very important. Euro- 
pean trade provided metal tools, which improved hunting 
and fishing, but European efforts to make farmers of the 
Micmac failed. Only the potato was a successful introduc- 
tion; potatoes provided valuable food in the winter, and rais- 
ing them did not interfere with other activities. Most Micmac 
cash income has come from wage labor and the sale of handi- 
crafts and fish. There have recently been numerous failed at- 
tempts by the federal government to develop manufacturing 
industries. Micmac have owned and operated gift shops, con- 
venience stores, garages, and logging and construction com- 
panies, which have done well for the most part. Presently, 
welfare and work projects are the major sources of income on 
most reserves; on a few, many of the men travel to cities to 
work in construction or factories. 


Industrial Arts. Aboriginal crafts included stone toolmak- 
ing, woodworking, bone and antler working, skin and leather- 
work, and the construction of bark housing, cookware, con- 
tainers, and canoes. The major items of manufacture in the 
later postcontact period were ash-splint baskets, axe handles, 
and butter tubs. Presently, only a few people still produce 
baskets. 


Trade. There is archeological and historical evidence of 
precontact and contact-era trade with peoples to the west and 
the south. The Micmac were among the first to engage in the 
fur trade with the Europeans, and consequently they depleted 
their stock of fur-bearing animals early. Later they peddled 
baskets and axe handles. They also caught and sold fish and 
in some places hunted porpoises for oil, which was sold. 
When temporarily settled, they traded butter tubs to nearby 
stores for food and manufactured items. Trading activities es- 


sentially ceased when welfare payments were increased in the 
1950s. 


Division of Labor. In early historical times, men hunted, 
trapped, fished, moved their families, made wooden and bone 
tools, wigwams and canoes, and carried on warfare. Political 
and ritual activities were also primarily performed by men. 
Women brought water and firewood, prepared skins and 
made clothing, cooked, made bark containers, cared for the 
children, and retrieved game that the men had killed. In later 


postcontact times, men cut and split the wood used in bas- 
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kets, and women wove it. Women also did most of the selling 
of baskets. Men would work as laborers on nearby farms, and 
women as domestic laborers. In contemporary times, women 
keep house while men work at casual labor as lumberjacks 
and carpenters. The governing of the bands is still largely a 
male task. 


Land Tenure. At contact, Micmac were mobile, though 
some leaders regulated hunting territories within their sphere 
of control. After this, Whites slowly took control of the lands, 
until it became necessary to create reserves, and Whites en- 
croached on many of these. Reserve land is vested in the 
Crown in right of the dominion, with Indians holding a bene- 
ficial interest. Band members may lawfully possess lots on re- 
serves, if so approved by the band’s council and the minister 
of Indian affairs. 


Kinship 

Kin Groups and Descent. The only universal functioning 
kin group was and is the nuclear family, although two- 
generation and three-generation families occasionally func- 
tion as a temporary unit. Nuclear families related by kinship 
or marriage often cooperate in mutual ventures, at least tem- 
porarily. 

Kinship Terminology. Traditional kinship terminology is 
cognatic, reflecting generation and gender. Presently, 
Micmac terms have taken the meanings of English terms, and 
Micmac terms that make distinctions not present in the En- 
glish system are rarely used. Distinctions in English that are 
not present in Micmac are largely ignored. 


Marriage and Family 


Marriage. Traditionally, it is likely that cross-cousin mar- 
riage was preferred; polygyny was acceptable. A groom would 
have to perform bride-service during a probationary period. 
Nowadays, Micmac follow Roman Catholic rules of prohibi- 
tion; ideally one should never marry kin of any degree of relat- 
edness. Until 1970 or so, parents would often arrange mar- 
riages or persuade their offspring to marry their boyfriends or 
girlfriends. Neolocal residence was and is the norm, though 
now that the Micmac are sedentary, newlywed couples usually 
live on the husband’s reserve, often near his parents’ house. 


Domestic Unit. The traditional domestic unit was the nu- 
clear family, though it sometimes included an aged parent or 
grandparent as well. Today this is still true. Increased illegiti- 
macy, however, has led to households of one mother and her 
children, and the raising of children by their mothers’ moth- 
ers. Also a shortage of housing has resulted in many young 
married couples living with parents. 


Inheritance. Traditionally, real property played no part in 
inheritance, and personal items were buried with their owner. 
Since the end of the nineteenth century, at least, the wishes 
of the decedent concerning the disposition of personal and 
real property have been respected. Presently, a few Micmac 
use wills, which are usually executed by the Department of In- 
dian Affairs, according to the provisions of the Indian Act. 


Socialization. Parents and other family members treat 
children tolerantly and provide love and support under nearly 
all circumstances. It is frequently left to people outside of the 
family to admonish children when they misbehave. Parents 


teach their children by having them assist them in their own 
tasks and by example. Formal education is not highly valued, 
and few children complete high school. 


Sociopolitical Organization 


Social Organization. _ In early postcontact times, men held 
superior status, though women had equality and greater sta- 
tus in some respects. Elder men and women were sought for 
their advice and approval. Presently, ability with the English 
language and success off the reserve or in business brings the 
most prestige. Although men have lost status since they 
ceased subsistence hunting and fishing, they still hold the 
bulk of political and domestic authority. As in early postcon- 
tact times, identification as a member of an extended family 
is of central importance. There are no economic classes. 
Micmac are organized by the federal government into bands; 
usually, one reserve is assigned to each band. 


Political Organization. The traditional saqmaw (sachem 
or sagamore), translated by the Micmac as “chief,” was actu- 
ally a headman or big man who ruled a particular area demar- 
cated by bays or rivers. His power came from his position in a 
large, wealthy, well-allied family and sometimes as well from 
his ability to instill fear in his followers through sorcery. His 
activities included the redistribution of wealth, the leading of 
war parties, the conclusion of agreements with other chiefs, 
other Indian peoples, and colonial governments, and the ad- 
judication of intragroup civil disputes. Preponderantly, chiefs 
gave their positions to their sons. There is evidence that 
Micmac individuals and nuclear families were often quite mo- 
bile, not always remaining within the territory of a single 
chief. After the end of the colonial wars, the British banished 
most Roman Catholic priests from the region, and the prime 
duty of the chiefs became to lead prayer and speak on reli- 
gious subjects. From the late nineteenth through the mid- 
twentieth centuries, traditional chiefs were replaced one by 
one with chiefs elected under the provisions of the Indian 
Act; the last traditional chiefs to be replaced were the mem- 
bers of the Grand Council, a unified body of chiefs who gov- 
erned the Micmac of Cape Breton Island, the traditional 
Micmac “head district.” The Grand Council survives, but has 
lost real authority. The Indian Act chiefs, and the councilors 
who assist them, are democratically elected and work as em- 
ployees of the Department of Indian Affairs primarily as bu- 
reaucratic administrators of government aid. 


Social Control. Ostracism remains the most important 
form of social control. In cases of serious wrongdoing, it usu- 
ally results in the offender leaving the community for months 
or years. Otherwise, the saqmaw lectured wrongdoers and, in 
later times, brought them to the police. Today, Micmac po- 
lice officers control criminal behavior. Revenge has tradition- 
ally played a great role in social control, and the threat of re- 
venge serves to circumscribe the offender’s social circle. 


Conflict. Politically, divisiveness occurs along geographic- 
linguistic lines. The Union of Nova Scotia Indians, created 
by the federal government, is often split into two factions: 
one lives on Cape Breton and speaks Micmac; the other lives 
on the mainland and most of its members do not speak Mic- 
mac. The Union of New Brunswick Indians often experiences 
schisms along Micmac-Maliseet lines. These disputes are usu- 
ally over allocations of federal funds and Micmac representa- 


tion to the federal government. There are also rivalries be- 
tween bands, usually played out among young adults in or- 
ganized sporting events and occasionally in fights. In matters 
of love, some women will occasionally fight over men, though 
men almost never fight over women. Most violence involves 
alcohol. When interpersonal conflict occurs, the extended 
family functions as a group to ostracize the outsider or to 
exact revenge. 


Religion and Expressive Culture 


Religious Beliefs. Traditionally, the Micmac had two 
major deities, Khimintu (Manitou) the creator, and Gloos- 
cap, a legendary hero of supernatural power who taught and 
protected the Micmac; only the former was an object of wor- 
ship. (Kji)Mintu became the term for the Christian devil 
when the Micmac converted to Catholicism, and Glooscap 
presently awaits to appear to the Micmac when they are most 
in need. Micmac religious belief is highly syncretic, and other 
non-Christian supernatural beings also live on in tandem 
with Christian belief. These include Kukwes, a giant canni- 
bal, Wiklatmuj, little forest people, Jenu, northern ice giants, 
and the Kinap, a person of extraordinary or supernatural abil- 
ity, among others. 


Religious Practitioners. The literature records no priests. 
There were and are, however, male and female sorcerers who 
used supernatural power to their own advantage. The sor- 
cerer, puoin, traditionally healed or injured, and a male puoin 
used his powers to make himself or other men leaders. Pres- 
ently, sorcerers use their powers primarily to bring misfortune 
or injury to others. 


Ceremonies. Presently, Roman Catholic ceremonies are 
most important. In addition to the common ceremonies, the 
Micmac celebrate the feast day of St. Ann, the Micmac pa- 
tron saint, at several central locations throughout their terri- 
tory. During most of the last 350 years, when priests were usu- 
ally unavailable, funerals and weddings were held during the 
St. Ann’s Mission, a celebration of several days ending with 
the St. Ann’s Day Mass. 


Arts. Historically, the material arts have been important, 
including the incision of designs in birchbark baskets, the 
dyeing and weaving of porcupine quills in birchbark, as well 
as the sewing of Micmac motifs on clothing, especially the 
characteristic double-curve motif. Presently, Indian music, 
some Micmac and some not, is making a resurgence. A few 
painters, employing Indian motifs, have had much commer- 
cial success. 


Medicine. In aboriginal culture, disease was attributed to 
the influence of malevolent spirits, which were removed by a 
puoin by blowing or sucking, and using medicinal herbs. The 
puoin was well paid for his or her services. Today, Canadian 
clinical treatment and prayer are the first lines of defense, and 
traditional herbal medicines are used when clinical treatment 
fails. Abortion is not acceptable to the Micmac. Recently, 
Micmac-oriented drug and alcohol treatment has become 
available. 


Death and Afterlife. Traditionally, the Micmac believed 
that all things have souls, and that human beings have two 
types of souls, one connected with the body and one that held 
the life of the individual. At death, both souls were affected, 
the body soul perishing and the life soul becoming a 
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skate:kmuj, which traveled to the land of the souls. The souls 
of grave goods traveled with the human soul to assist it in the 
afterlife. Presently, the house of the deceased must be inhab- 
ited until burial in order to prevent the skate:kmuj from re- 


turning to it, and Micmac believe that to see a skate:kmuj sig- 
nals one’s own impending death. Catholic beliefs now exist 
syncretistically with Micmac beliefs. 
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Micronesians 





ETHNONYMS: Carolinians, Chamorros, Chuukese (Trukese), 
Guamanians, I-Kiribati (Gilbertese), Kosraeans, Marshall- 
ese, Micronesian Americans, Pacific Islanders, Palauans, | 
Pohnpeians, Nauruans, Yapese 


Orientation 


Identification. Micronesians of North America are Pacific 
Islanders whose homeland comprises over twenty-five hun- 
dred minuscule coral islets and volcanic islands of the west- 
ern Pacific. The term Micronesia, meaning “tiny islands,” was 
coined by the French geographer Domeny de Rienzi in 1831 
and used by subsequent explorers and cartographers. Geo- 
graphically, the area includes three great archipelagoes, the 
Mariana, Caroline, and Marshall Islands, covering an ocean 
expanse equal to the continental United States. Anthropolo- 
gists define Micronesia as one of the three “culture areas” of 
Oceania, which also includes Polynesia and Melanesia. The 
“culture area” identification, however, cloaks considerable di- 
versity among different island societies within Micronesia. 
Politically also the Micronesian area is diverse and includes 
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seven entities: two are independent republics (Kiribati and 
Nauru); two are in a unique “free association” with the 
United States (the Federated States of Micronesia and the 
Republic of the Marshall Islands); one is a commonwealth 
(the Northern Mariana Islands); one is an unincorporated 
territory of the United States (Guam); and one (the Republic 
of Belau) has yet to finalize a treaty defining its relationship 
to the United States as of late 1990. The ethnonym “Micro- 
nesia” is primarily an artifact of European cultural categories 
and geographic divisions imposed as part of a larger heuristic 
upon the multitudinous island societies of Oceania. There is 
very little if any common ethnic identification or shared cul- 
tural heritage among the different island groups subsumed 
under this term. 


Location. Micronesians in the United States and Canada 
are one of the smallest and most recent immigrant groups, 
and its characteristics are changing quickly. Very little re- 
search has been directed toward Micronesians in the United 
States, and it was not until the 1980 census that Microne- 
sians were enumerated separately from other Asian and Pa- 
cific Islanders. Consequently, geographic and demographic 
information on Micronesians in the United States is very 
sketchy. Most of the Micronesians immigrating to the United 
States initially take up residence in Hawaii or on the Pacific 
Coast. The 1980 census indicated that 55 percent of Gua- 
manians (or Chamorros, as the indigenous people of Guam 
are called) in the United States reside in California. Other 
Micronesians, such as Chuukese, Marshallese, and Palauans, 
have formed small pockets of settlement in Washington, Ore- 
gon, southern California, and Texas, but the non- 
Guamanian Micronesians probably reside in largest numbers 
in Hawaii. These Pacific Islanders prefer West Coast and 
southern states with sunny climates similar to the tropical Pa- 
cific. Micronesians live predominantly in urban or suburban 
areas where they have access to the employment and educa- 
tional opportunities that motivated their migration. Al- 
though the earlier immigrants—mainly the Guamanians who 
came to the United States in the 1950s and 1960s—may own 
homes in working-class suburban neighborhoods, the more 
recent Micronesians are mainly apartment renters in lower- 
class urban neighborhoods. 

In Canada, the majority of immigrants from the Pacific 
Islands are Asian Indians who emigrated from Fiji. Pacific Is- 
landers in Canada reside almost exclusively in British Colum- 
bia, with less than one thousand in Ontario and Manitoba. 


Demography. The 1990 estimated population of the 
seven island entities composing Micronesia is roughly 
375,000, of which the great majority are ethnic Micronesians. 
On the larger U.S.-affiliated islands in Micronesia there are 
minority communities of Americans, Filipinos, and Asians 
who hold professional and technical positions. Guam and the 
Commonwealth of the Northern Mariana Islands, currently 
enjoying an economic surge of tourism-related growth, em- 
ploy sizable numbers of Korean, Chinese, and other Asian 
construction workers on short-term contracts. In much of 
Micronesia the population was declining from the mid- 
nineteenth to the mid-twentieth century, owing mainly to the 
effects of introduced diseases in small, vulnerable popula- 
tions. Since the advent of antibiotics, Micronesia has under- 
gone a dramatic demographic reversal, and the population 
today is young and highly fertile. The Federated States of Mi- 





cronesia (FsM) and the Republic of the Marshall Islands (rm) 
currently have annual population growth rates of over 3 per- 
cent, and the resultant population pressure is one major in- 
centive for increasing migration to Guam, Hawaii, and the 
U.S. mainland. Micronesians in the United States probably 
numbered no more than 60,000 in 1990, of which about 85 
percent were Guamanians. Demographically, Micronesians 
in the United States show aspects typical of new migrant pop- 
ulations: a low median age (less than twenty-three, compared 
with the U.S. median age of thirty) and a preponderance of 
males over females. The largest concentration of Microne- 
sians—roughly 20,000—is in Long Beach, California, where 
the naval base has attracted large numbers of Guamanians. 
Since November 1986, when the United States signed Com- 
pacts of Free Association giving citizens of the FsM and rMi the 
privilege of free immigration to the United States, there has 
been a surge of emigrants from these two island countries. A 
sizable Marshallese community has grown up in Costa Mesa 
outside of Los Angeles. The numbers are nearly inconsequen- 
tial by U.S. national standards, but the thousand or so emi- 
grants annually from Micronesia to the United States since 
1986 represents a significant outflow of people from these 
small island communities. 

In Canada, estimates from the 1986 census indicated 
that there were 5,305 residents of Pacific Island origin, about 
90 percent of them from Micronesia or Melanesia. Whether 
this figure accounts for just native Pacific Islanders or in- 
cludes some Fijian Indians is unclear. 


Linguistic Affiliation. All Micronesian languages are part 
of the Austronesian family of languages, which is dispersed 
over nearly one-third of the globe and includes language com- 
munities as widely separated as Madagascar, Easter Island, 
Hawaii, and the Philippines. None of the Micronesian lan- 
guages has a writing system that predates European contact. 
Even today there are very few written materials in these lan- 
guages, and orthographies are not well standardized or widely 
accepted. Consequently there are very few contexts outside of 
the family where Micronesians speak, read, or write their own 
languages. Guamanians born in the United States usually do 
not speak their language fluently. According to the 1980 U.S. 
census, over 50 percent of Guamanians in the United States 
speak only English at home. Non-Guamanian Micronesians 
represent a much more recent immigration, and include a 
larger percentage of first-generation migrants. In the 1980 
census, nearly 10 percent of non-Guamanian Micronesians 
indicated that they speak English “not well” or “not at all.” 


History and Cultural Relations 


The first Micronesian immigrants to the United States were a 
very few islanders, known as “Bajinerus” in Guam, who 
shipped out from home as whalers or crewmen on merchant 
ships in the mid-nineteenth century. In 1898 the United 
States took possession of Guam as a booty of the Spanish- 
American War, and prior to World War II, young Guamanian 
men became eligible for the draft. Military service and the 
subsequent relocation of families in the 1940s and 1950s pro- 
vided the first avenue for significant Micronesian immigra- 
tion to the United States, although this route was limited en- 
tirely to Guamanians. This wave of migration reached its 
peak during the 1950s and 1960s, owing to the Korean and 
Vietnam wars. The U.S. Naval Base in Long Beach, Califor- 





nia, has been the primary employer of Guamanians as navy 
enlisted personnel and as civilians. 

After World War II, the United States received trustee- 
ship of the remainder of the Mariana Islands, the Caroline Is- 
lands, and the Marshall Islands, and the entire territory ex- 
cept for Guam became the United Nations Trust Territory of 
the Pacific Islands. As the Americanization of Guam and the 
other Micronesian islands accelerated during the postwar 
decades, education gained increasing importance. American- 
style schools were built throughout Micronesia, and growing 
numbers of young Micronesian high school graduates arrived 
in the United States to pursue college education. This ac- 
counted for a second wave of Micronesian migrants. In 1972, 
U.S. Federal scholarship assistance in the form of grant and 
loan programs was extended to Micronesians, which consid- 
erably increased the tide of college-bound islanders coming to 
the United States. By the early 1980s, however, this stream of 
migration peaked. At its height, there were perhaps a maxi- 
mum of five-thousand Micronesian college-age individuals 
(not counting Guamanians) in the United States, which rep- 
resented a sizable percentage of the home population in this 
age bracket. 

The third and most recent wave of Micronesian migra- 
tion to the United States comprises individuals and families 
who have left their homes out of dissatisfaction with the eco- 
nomic and social constraints of life in small island communi- 
ties and have come to the United States to seek a better life. 
This third wave is significantly different from the first two. 
The individuals are older, and rather than intending a short- 
term circular migration for military service or educational 
training, these migrants usually intend to settle permanently 
ort for a long period in the United States. The third wave 
shows aspects typical of chain migration. Often the migrants 
follow relatives or friends who had previously migrated for 
military or educational reasons, and they rely heavily on their 
social relations or kinship with previous migrants in order to 
find jobs and housing, and generally receive assistance in ac- 
commodating to their new life. Among Guamanians, this 
stream began in the 1960s and now accounts for the largest 
number of immigrants to the United States. 

Other Micronesians gained unrestricted immigration 
into the United States only in 1986 when the Compacts of 
Free Association were signed, leading to a migration of is- 
landers seeking a better life during the past few years. Micro- 
nesian settlement in the United States still reflects the impor- 
tance of military and educational centers of opportunity. 
Guamanians are concentrated around military bases in 
southern California and in the south bay cities of Long 
Beach, Carson, and Wilmington; settlement extends to bor- 
der cities of Orange County such as Garden Grove and 
Buena Park. Other Micronesians tend to cluster around uni- 
versity and community college centers in Washington, Ore- 
gon, California, and Texas. 


Economy 


Micronesians in the United States mostly hold low-paying, 
semi-skilled or unskilled jobs in service industries such as res- 
taurants and hotels, in the construction industry, and in fac- 
tories. Some have attained middle-level management posi- 
tions, but very few hold professional jobs, even among the 
Guamanians who came to the United States in the 1950s and 
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1960s. Per capita income of Guamanians and other Microne- 
sians in the United States is about 25 percent below the na- 
tional average, according to 1980 census data. Lack of educa- 
tion and specialized training, recency of migration, and the 
low median age are the main factors in Micronesians’ mar- 
ginal integration into the economy. Also, there is no cultural 
tradition of capital accumulation or mercantile entrepreneur- 
ship in the Micronesian societies, and strong kinship pressure 
still exists for the sharing and redistribution of resources. 
Many Micronesians send money and material goods back to 
relatives at home and help finance the migration and educa- 
tion of other relatives. 


Kinship, Marriage and Family 


Kinship. Micronesian kinship groups and descent vary 
from one island society to another, but generally give primacy 
to the female line. The most important kinship group above 
the level of the domestic unit is the matrilineage, a group of 
women closely related through their mothers. Kinship termi- 
nology reflects the authority of the female line. Micronesian 
kinship is complex, however, and relatedness is considered 
through a wide circle of relatives on both the mother’s and 
the father’s sides, as well as through “fictive” or constructed 
kin relations such as customary adoption of children. 


Marriage. Micronesian marriages are monogamous and in 
general are quite stable after the couple has begun having 
children. There is no particular preference for ethnic group 
endogamy, especially among the younger Micronesian 
college-age migrants to the United States. Micronesian mar- 
riages to White and Latino spouses are fairly common. 


Domestic Unit. In Micronesia, the domestic unit has nar- 
rowed considerably within the past two generations. Cash 
economy has replaced much of the subsistence fishing and 
gardening activities of the past that provided the rationale for 
larger, extended domestic groups who resided and worked to- 
gether and shared subsistence resources. Nevertheless, family 
structure among Micronesians in the United States is still 
close-knit and multigenerational. The average number of per- 
sons per household among Guamanian and other Microne- 
sian migrants is significantly higher (3.57 and 3.88, respec- 
tively) than the U.S. average (2.74). 


Inheritance. Traditional inheritance of family land and 
group membership in most Micronesian societies is matrilin- 
eal, and married couples typically reside on the wife’s land. 
But the succession of foreign colonial administrations in 
Micronesia—Spain, Germany, Japan, and the United 
States—has greatly altered the customary patterns of land 
ownership and inheritance, postmarital residence, and the 
transmission of surnames. Micronesians in the United States 
have largely adopted the American legal practice of children 
carrying their father’s surname. Frequently the father’s given 
name becomes the family surname in the United States, a 
practice foreign to Micronesian custom. 


Socialization. Micronesian patterns of socialization are 
highly indulgent during the early years, and children are 
trained to be respectful toward older family members and to 
be sensitive toward harmonious social relationships. Respon- 
sibilities for infant and child caretaking frequently fall upon 
young adolescents, especially girls. This practice of multiple 
caretakers and early child-care responsibilities among older 
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children may help foster socially affiliative and accommoda- 
ting behavior among adults. Some high school-aged Gua- 
manian youth have formed Chamorro youth clubs to pro- 
mote ethnic identification, but generally there is very little 
formal socialization into the ethnic group among Microne- 
sians in the United States. 


Sociopolitical Organization 
Social and Political Organization. Primary loyalty and 


identification traditionally among Micronesians are with in- 
dividual islands and villages. State and national allegiance 
within Micronesia is a recent political concept and is not 
strongly developed. In the United States, Guamanians have 
taken the lead in forming community associations, but other 
Micronesians are not especially well organized at the commu- 
nity level.' There are about a dozen large community organiza- 
tions of Chamorros in California encompassing Chamorros 
from San Diego to Sacramento. Annual Chamorro cultural 
celebrations have recently been organized in Vallejo, and the 
Chamorro community also shares in the annual celebration 
of Guam liberation from Japan by U.S. forces following 
World War II. Some other Micronesian groups have organ- 
ized community associations in Hawaii and the U.S. West 
Coast; these often center around a church organization and 
primarily involve social and recreational activities such as pic- 
nics and sports by college-aged individuals and their families. 
The Marshallese community in Costa Mesa is perhaps the 
only such Micronesian community association to have re- 
ceived substantial support from its home government and to 
have constructed a community center building. There is no 
political association that unifies the various Micronesian 
groups in the United States. In California, Chamorro com- 
munity organizations formed the Federation of Guamanian 
Associations in 1977, aimed at promoting and supporting 
Chamorro needs and concerns through community organiza- 
tions and political action. No such overarching political 
structure exists for other Micronesian groups in the United 
States. 


Social Control and Conflict. In Micronesian islands, so- 
cial control and conflict resolution customarily were in the 
hands of traditional chiefs and lineage leaders. Formal legal 
litigation and arbitration of disputes is a rather newly im- 
posed judicial system in Micronesia and is not entirely under- 
stood or accepted. In the United States, many Micronesians 
feel alienated from the political and legal system, preferring to 
settle disputes in informal ways. Micronesians in the United 
States seem to be involved in a disproportionate amount of 
police trouble relating to drunken and disorderly conduct and 
alcohol-related vehicular accidents. One factor in this pat- 
tern of criminal activity is the preponderance of young males 
in the migrant population. Within many Micronesian islands, 
the per capita consumption of alcohol is high by world stan- 
dards, and roughly 90 percent of arrests and emergency hospi- 
talizations are alcohol-related. 


Religion and Expressive Culture 


Religious Beliefs. Guam was invaded and conquered by 
Spanish soldiers and missionized by Catholic priests begin- 
ning in 1668, making the island the first Pacific outpost of 
European colonization and religion. All the Chamorro peo- 


ple from Guam and the neighboring islands were forcibly re- 
settled into mission villages. Within the first forty years of 
Spanish missionization on Guam, the Chamorro people suf- 
fered catastrophic depopulation, losing perhaps 90 percent of 
their population to disease, warfare, and the hardships 
brought about by resettlement and forced labor on planta- 
tions. Protestant and Catholic missions were established else- 
where throughout the Micronesian islands during the mid- 
1800s, and a similar pattern of depopulation from introduced 
diseases ensued on Yap, Pohnpei, and other Micronesian is- 
lands. All of the larger islands of Micronesia have been Chris- 
tianized for at least a century, and in-no place was local resis- 
tance successfully maintained for very long. Chamorros today 
are nearly entirely Roman Catholic, while in other areas of 
Micronesia, Protestants slightly outnumber Catholics. Dur- 
ing the past twenty years a number of Christian sects have 
gained a small foothold, including Baptists, Mormons, 
Seventh-Day Adventists, and Jehovah’s Witnesses. In Guam, 
Catholic beliefs and practices are heavily flavored with ele- 
ments from Filipino animism and spiritualism, indigenous 
Chamorro ancestor veneration, and medieval European idol- 
izing of religious icons. Elsewhere in Micronesia, there is a 
similar syncretic mix of modern Christian theology and prac- 
tice with indigenous beliefs in animism and many varieties of 
magic. 


Religious Practitioners. Religious leaders in Micronesia 
command considerable respect in the wider social and politi- 
cal arena and are frequently called upon as advisers for gov- 
ernment planning and development and as mediators in po- 
litical disputes. Although American and other foreign priests 
and ministers are working in all the larger islands in Microne- 
sia, indigenous religious practitioners are being trained and 
are assuming leadership of churches throughout the area. 


Ceremonies. Micronesians are faithful churchgoers, and 
in many communities the church functions as a focus of so- 
ciability and cohesion. But Chamorros and other Microne- 
sians who have recently immigrated to the United States for 
educational reasons or to seek a better life are much less dedi- 
cated to churchgoing than the earlier immigrants who came 
for military service. Nevertheless, ceremonial occasions such 
as weddings, christenings, and funerals play an important role 
among Micronesians in the United States not only as occa- 
sions for religious observance but, more important, as cere- 
monies that promote social interdependence and ethnic co- 
hesion. Among Guamanians, one example of this is the 
prevalent custom of chinchule—giving money, food, or other 
gifts to a family at weddings, christenings, or deaths to assist 
the family in meeting the costs of the ceremony or to repay a 
prior gift. This practice reinforces the socioeconomic indebt- 
edness and reciprocity that permeate Micronesian family rela- 
tionships. 

Arts. In traditional Micronesian societies, arts were closely 
integrated into functional and subsistence aspects of life, 
such as house building, weaving of clothing, and construction 
and embellishment of sailing canoes. There was no class of 
people who worked solely as specialist craftspersons or artists. 
Performing arts such as dance were also closely integrated 
into the agricultural calendar and into the cycle of arrivals 
and departures of people from their home islands. Among 
Micronesian immigrants in the United States, there are very 
few if any professional performers who sustain Micronesian 


arts, but there are frequent informal presentations of Micro- 
nesian singing and dancing at community gatherings and 
family social events. 


Medicine. Medical knowledge traditionally was shared 
fairly widely in Micronesian communities. Although some in- 
dividuals could gain a reputation for being especially knowl- 
edgeable in administering therapeutic massage, setting bones, 
practicing midwifery, or preparing herbal remedies, there were 
no specialist healers who were recognized and supported as 
such. Both magical and efficacious aspects of medical treat- 
ment were often used together and were inseparable in actual 
practice. Among Micronesians in the United States, there is 
still frequent resort to non-Western explanations of illness 
causation and to alternative treatments. 


Death and Afterlife. Contemporary Micronesian beliefs 
about the afterlife are a syncretic mix of Christian and indige- 
nous ideas. Christian dogma regarding rewards and punish- 
ments in the afterlife is more explicitly formulated than indig- 
enous Micronesian notions, but corresponds with and 
reinforces some indigenous beliefs in spirit worlds beneath 
the sea and beyond the horizon. Experiences of spirit posses- 
sion and communication from the dead are rather widely be- 
lieved and sometimes are given as an explanation for unnat- 
ural deaths such as suicide. Funerals are very important not 
only as occasions for community and family reintegration in- 
volving several days of ceremonial feasts and speeches but 
also as rituals to mark the departure of the dead properly and 
to put the person’s spirit to rest. Among many Micronesians 
in the United States, great expense is incurred to return the 
body of the deceased to his or her home island and to provide 
a proper burial on family land. 
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Missouri 


The Missouri (Niutachi) lived in north central Missouri 
along the Missouri River, including one probable village in 
Saline County. Their descendants now have been assimilated 
into and live with the Oto in a federal trust area in north cen- 
tral Oklahoma. They spoke a Chiwere Siouan language. 
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Miwok 





The Miwok are a Penutian-speaking group of American Indi- 
ans who formerly occupied the coastal region of present-day 
California between San Francisco and Monterey. In 1800 the 
Miwok numbered about twenty-two thousand, but their num- 
bers were reduced to five thousand by the mid-nineteenth 
century as a result of disease and hardship encountered at the 
hands of the Spanish. In the early eighteenth century thou- 
sands of Miwok were forced to settle on Spanish mission 
posts where many of them succumbed to diseases or were 
worked to death. During the middle of the nineteenth cen- 
tury they were overwhelmed by gold seekers, fur trappers, 
ranchers, and settlers. By the early 1900s the population had 
declined to about seven hundred who were located on several 
small rancherias purchased for them by the U.S. government. 
In the late 1970s there were about one hundred Miwok lo- 
cated on several California reservations and probably several 
times that number mixed with the general population of Cali- 
fornia. 

The Miwok were primarily settled gatherers and hunters 
who traveled seasonally to harvest wild plant foods. Their sta- 
ple food was acorns, but various other nuts and a variety of 
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greens, berries, seeds, wild grains, and roots were gathered 
and accounted for major contributions to the diet. Among 
the Coast Miwok kelp was a staple food along with acorns. 
Game animals included deer, antelope, elk, bear, rabbits, bea- 
ver, squirrels, and quail. Fishing for salmon, trout, sturgeon, 
and lamprey eels was also important among some groups, par- 
ticularly the Coast Miwok. 

Miwok society was characterized by a moiety organiza- 
tion, each half of which was identified with the land or water 
and a representative animal. Local lineage segments cooper- 
ated in the exploitation of economic resources and the con- 
duct of certain ceremonies. Politically, the Miwok were or- 
ganized into tribelets of villages or hamlets. Each tribelet 
occupied a definite territory and was headed by a chief who 
inherited his office patrilineally and was responsible for coor- 
dinating acorn harvests, settling disputes, and sponsoring cer- 
emonies. Among the Coast Miwok overarching tribal organi- 
zation was lacking. Instead, each village was headed by a chief 
whose position was not inherited. 

Several types of shamans were recognized in Miwok soci- 
ety for the purposes of curing sickness and disease and divin- 
ing the location of game animals and lost objects. Shamans 
inherited their position patrilineally, and their skills derived 
from instruction by an older shaman and supernatural power 
obtained through dreaming. 
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Mohave 





ETHNONYMS: Amojave, Jamajabs, Soyopas 


Orientation 


Identification. The Mohave were a farming people whose 
name for themselves, “Hamakhav,” has been translated to 
mean “people who live along the water.” In the 1970s, two 
thousand Mohave lived on the Colorado Indian Reservation 
and the Fort Mohave Reservation, both located along the 
Colorado River at the Arizona-California border. 


Location. Aboriginally, the Mohave occupied both sides 
of the lower Colorado River, roughly the region along the 
border between the present-day states of Arizona and Califor- 
nia. The center of their homeland was the Mohave Valley. 
Mild winters, hot summers, and low annual precipitation 
characterize the climate of this region. The central geographi- 
cal feature is the Colorado River, which flows southwest 
through canyons and floodplains to the Gulf of California. 
Before the river was dammed in the twentieth century it over- 
flowed its banks each spring, depositing rich silt on the flood- 
plains cultivated by the Mohave. Cane and arrowweed and 
cottonwood and willow groves grew along the river bottoms. 
Rabbits were common at the lower elevations inhabited by 
the Mohave, while large game such as deer were scarce. 


Demography. The Mohave numbered about 3,000 in 
1770, 4,000 in 1872, and only 1,050 in 1910. The dramatic 
population loss at the end of the nineteenth and beginning of 
the twentieth centuries was due to disease and poverty stem- 
ming from their subjugation by the U.S. government in 1859. 
The population had increased to 1,500 by 1965 and to 2,000 
in the 1980s. 


Linguistic Affiliation. The Mohave speak a dialect of the 
Yuman language, which is classified in the Hokan-Siouan 
language family. 


History and Cultural Relations 


The ancestors of the Mohave are believed to have migrated to 
the Mohave Valley from the Mohave Desert well before Euro- 
pean contact, perhaps as early as a.p. 1150. First White con- 
tact was with Spanish explorers in 1604, but from that time 
until the 1820s the Mohave remained relatively free from and 
unchanged by European influences. In the 1820s European- 
American trappers and traders entered the Mohave country, 
and their encounters with the Mohave were sometimes vio- 
lent. In 1858 the Mohave attacked a wagon train of White 
settlers in response partly to intrusions into their territory. A 
year later they were dealt a disastrous defeat by federal troops. 
They subsequently were relocated to the Colorado Indian 
Reservation, established in 1867, and the Fort Mohave In- 
dian Reservation, established in 1880. 

The Mohave were allies of the Quechan and Yavapai, but 
enemies of the other River Yuman peoples, the Halchidhoma, 
Maricopa, and Cocopa. The Pima and Papago were also 
counted as traditional enemies. During the nineteenth cen- 
tury the Mohave engaged in a long period of warfare with 
their enemies, which came to an end when they were defeated 
by the Pima and Maricopa in 1857. 


Settlements 


Mohave dwellings consisted of open, pole-framed ramadas 
for use in warm weather and low, log-framed, thatch-roofed 
houses covered with a layer of sand for use in the winter. Set- 
tlements were neighborhoods of dispersed homesteads situ- 
ated above the floodplains where crops were planted. Gener- 
ally, settlements were several miles apart from each other. 


Economy 


Subsistence and Commercial Activities. The Mohave 
planted maize, beans, pumpkins, and melons. The rich silt 
deposited on their farmlands by spring floods made crop rota- 


tion and fertilization unnecessary. The basic farming tools 
were a planting stick with a wedge-shaped point and a slightly 
curved wooden weed cutter. Fish were the primary source of 
animal protein in the diet and were caught with nets, weirs, 
and scooplike baskets. Deer, rabbits, and other animals, 
hunted with bow and arrow, and gathered beans, seeds, and 
fruits supplemented the diet. In recent times the Mohave 
have practiced irrigation farming and earned income from 
leases of their reservation lands. 


Industrial Arts. Industrial arts were not well developed. 
They made crude willow twig sieves, scoops, and baskets for 
use in fishing. Coiled pots of clay tempered with sandstone 
were also manufactured. These were fired in open wood fires 
and used as water jars, cooking pots, platters, plates, and 
bowls. The Mohave also built crude reed rafts for crossing 
rivers. 


Trade. The Mohave participated in an extensive trade net- 
work that brought them abalone shells from native peoples in 
southern California, cotton cloth from the Pueblos to the 
east, and deer meat from their Walapai neighbors in return 
for agricultural produce. 


ivision of Labor. Men cleared land for planting and 
women harvested the crops; both men and women partici- 
pated in planting and cultivation. Women were also responsi- 
ble for collecting wild foods, food preparation, and making 
baskets, and men were responsible for hunting and fishing, 
working skins and making skin clothing, making tools and 
weapons, and building houses. 


Land Tenure. Farmland belonged to those who cultivated 
it. Land could be sold and could be appropriated if unused 
simply by clearing it and beginning cultivation. 


Kinship 


Kin Groups and Descent. Patrilineal exogamous clans 
existed, but they were without leaders and played no role in 
the ceremonial life of the Mohave. Clan names had totemic 
import, but totemic taboos were either insignificant or lack- 
ing. Descent was patrilineal. 


Kinship Terminology. Mohave kinship terminology fol- 
lowed the Hawaiian system. 


Marriage and Family 


Marriage. Marriage involved neither formal ceremony nor 
significant property transaction. Clan exogamy prevailed in 
the choice of spouse, but beyond that individuals were free to 
arrange their own marriages. Polygynous marriages were per- 
mitted, but not common. Postmarital residence was either 
matrilocal or patrilocal, depending on personal preferences 
and individual circumstances. Divorce was a simple affair, in- 
volving only the separation of the couple at the will of either 
partner. 


Domestic Unit. The nuclear family was the basic unit of 
Mohave economy and society. Extended family members 
sometimes cooperated in farming activities. 


Inheritance. No personal property was inherited since per- 
sonal possessions were burned at death. In the twentieth cen- 
tury land was loosely inherited through the male line. Theo- 
retically, daughters had a claim on their father’s land as well, 
but rarely exercised it. 
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Socialization. Parents were indulgent and permissive with 
their children; discipline was mild and rarely physical. The 
young were allowed considerable sexual freedom and were en- 
couraged to enjoy sexual pleasures. As knowledge and skills 
were thought to be obtained from dreams, education and in- 
struction were informal. Girls were secluded for a short period 
of time at their first menstruation; dreams during this period 
of seclusion were considered to be important omens. 


Sociopolitical Organization 


Social Organization. Mohave settlements constituted 
local groups or neighborhoods, the cores of which were patri- 
local and bilocal extended families. Women occupied a rela- 
tively high status in day-to-day life, but in the religious realm 
they held a distinctly subordinate position. 


Political Organization. The Mohave were loosely organ- 
ized into three regional groupings or bands, each composed of 
several local groups. A head chief, whose position was inher- 
ited patrilineally, existed; however, he exerted little authority. 
Other influential men in Mohave society were war leaders, re- 
ligious leaders who were the managers of entertainment and 
festivals, and shamans, each of whom gained prominence and 
influence through dreaming. Below the head chief were sub- 
chiefs of the various regional bands and, below them, local 
group leaders who gained influence through dreaming and 
demonstration of oratorical skills. 


Social Control. Scorn and ridicule was heaped on those 
whose dreams proved false when their enterprises failed. Sha- 
mans who consistently failed in their charge to cure the sick 
or who were suspected of witchcraft might be put to death. 


Conflict. Disputes often occurred when the periodic river 
flooding obliterated property boundary markers. Such dis- 
putes were sometimes settled in pushing matches or stick 
fights on the contested property. 


Religion and Expressive Culture 


igious Beliefs. A deity named Mastamho was believed 
to Have been responsible for the creation of the land and 
teaching the people how to live. When his work was com- 
plete, Mastamho transformed himself into a nondeity fish 
eagle. Other supernaturals were few and were not worshiped 
nor the object of prayer. Dreaming and dream interpretation 
were the foundation of Mohave life. Dreams were believed to 
be the source of knowledge, skills, courage, success in love 
and war, and shamanistic power. Dreams were of two types: 
omen dreams, which foretold the future, and great dreams, 
which were the source of power and were obtained by select 
individuals before birth and rediscovered in adolescence. 
During the nineteenth century many Mohave converted to 
Christianity. 
Religious Practitioners. The main religious leaders were 


men who organized feasts and celebrations and performed 
ceremonies believed to strengthen the solidarity of the tribe. 


Ceremonies. Religious ceremonies were limited to the rec- 
itation of dreams and the singing of song cycles received in 
dreams. In the singing of song cycles ceremonial parapher- 
nalia consisted of gourd rattles and baskets used as drums for 
accompaniment. 
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Arts. Pottery was painted with a yellow ocher applied with 
a small stick. Tattooing was a common practice, as was face 
painting, especially among the women. Both sexes were com- 
monly tattooed with lines or rows of dots down the chin, and 
women sometimes added lines across their cheeks and fore- 
arms. Since the close of the nineteenth century Mohave 
women have sold decorated pottery and animal figurines to 
tourists in Needles, California, near the Fort Mohave Reser- 
vation. 


Medicine. _IIIness was believed to derive from a number of 
sources, including contact with aliens, dreaming, loss of one’s 
soul, ghosts, and sorcery, in addition to physical wounds from 
arrows and poisonous animals. Illnesses were cured by sha- 
mans who were specialists in specific types of illness and who 
possessed the ability to cure by means of power obtained in 
“great dreams”. Shamans were also believed to be capable of 
causing disease and death through sorcery. 


Death and Afterlife. Funeral ceremonies consisted of the 
cremation of the deceased and his or her possessions, 
speeches concerning the deceased, and the singing of song cy- 
cles. Wailing accompanied the approach of death and crema- 
tion. In addition, mourning ceremonies consisting of ritual 
reenactments of warfare were held to honor important warri- 
ors and chiefs. Mentioning of the names of the dead was 
taboo. The Mohave believed that after death the soul or 
ghost of the deceased remained for four days before journey- 
ing to the land of the dead, where it was greeted by the souls 
of deceased relatives and underwent a series of cremations 
and transformations after which it ceased to exist. 


Bibliography 


Castetter, Edward F., and Willis H. Bell (1951). Yuman In- 
dian Agriculture: Primitive Subsistence on the Lower Colorado 
and Gila Rivers. Albuquerque: University of New Mexico 
Press. 


Dutton, Bertha (1976). The Rancheria, Ute, and Southern 
Paiute Peoples. Englewood Cliffs, N.J.: Prentice-Hall. 


Kroeber, Alfred L. (1953). Handbook of the Indians of Califor- 
nia, 726-780. Berkeley: California Book Co. 


Stewart, Kenneth M. (1983). “Mohave.” In Handbook of 
North American Indians. Vol. 10, Southwest, edited by Al- 
fonso Ortiz, 55-70. Washington, D.C.: Smithsonian Insti- 
tution. 


GERALD F. REID 


Mohawk 





The Mohawk were one of the original member tribes of the 
League of the Iroquois or Five Nations Confederacy. The 
Mohawk live mostly in Ontario and Quebec in Canada and 


New York and Oklahoma in the United States and numbered 
about ten thousand on six reservations in the 1980s. They 
were the easternmost tribe of the Iroquois Confederacy and 
in late aboriginal and early historic times occupied the region 
of present-day New York State bounded by the Mohawk and 
Hudson river valleys in the south and east and the St. 
Lawrence River in the north. In 1650 they numbered approxi- 
mately nine thousand. 

In the late 1600s a group of Mohawk who favored the 
French migrated north to Canada and helped establish the 
community of Caughnawaga near Montreal. At about this 
time a second northern Mohawk community was established 
at Oka, also near Montreal. In 1881 some of the Oka 
Mohawk established a new settlement at Gibson Reserve east 
of Georgian Bay in Ontario. In the mid-eighteenth century 
factional disputes and overcrowding at Caughnawage led to 
the establishment of a third northern Mohawk community at 
St. Regis on the St. Lawrence River. In the early nineteenth 
century some of the Caughnawaga Mohawk joined the Iro- 
quois in migrating to Ohio and later to Indian Territory 
(Oklahoma). After the American Revolution the Mohawk 
remaining in New York resettled on the Six Nations and 
Tyendinaga reserves in Ontario. 

Traditionally, the Mohawk were a hunting and farming 
people, but fishing and gathering were also important subsist- 
ence activities. They held nine of the fifty hereditary sachem 
positions in the council of the League of the Iroquois and 
were known as the Keepers of the Eastern Door. 

See also Iroquois 
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Mohegan 


The Mohegan, with the Pequot, Narragansett, and Niantic 
(Nehantic), lived in western Rhode Island and in Connecti- 
cut east of the Connecticut River. They now live on some 
small reservations in the area and in nearby communities. 
They spoke Algonkian languages and numbered about one 
thousand in 1980. 
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Molokans 





ETHNONYM: Spiritual Christians 

The Molokans are a Russian fundamental Christian sect. 
Numbering perhaps as many as a million prior to the Russian 
Revolution, about thirty-five hundred Molokans immigrated 
to the United States between 1901 and 1911 to seek religious 
freedom and economic opportunity and to escape military 
service in the Russian Empire. Molokans see themselves as 
ethnically Russian and are related to and perhaps an offshoot 
of the Doukhobors, whom they followed to North America. 
The Doukhobors settled in western Canada, but the Molo- 
kans preferred the warmer climate first of Hawaii and then of 
California. In 1970 there were about twenty thousand 
Molokans in the United States, mainly in Los Angeles and 
San Francisco, with some also in the San Joaquin Valley and 
Arizona and Oregon. Two groups are represented in the 
United States, the Pryguny (Jumpers) centered in Los Ange- 
les and the Postoiannye (Steadfast) in San Francisco. The 
groups differ mainly in the conduct of religious services, with 
the most notable difference being that the Pryguny jump dur- 
ing services and the Postoiannye do not. 

In Russia the Molokans were essentially peasants, 
though they were considerably more capitalistic in orienta- 
tion and life-style than other peasants, which put them at 
odds with the tsarist regime. This led to forced relocations 
and the ultimate emigration of some. 

In the United States, they have attempted to retain their 
Russian ethnic identity and fundamentalist beliefs, though 
the earlier communities have now largely disappeared or been 
absorbed into the larger Russian communities. In the 1970s, 
the community on Potrero Hill in San Franciso was still via- 
ble, but the original Los Angeles settlement near Union Sta- 
tion had disappeared. Traditional ways are described as sur- 
viving mainly in the church context, in the form of the use of 
Russian in church services, community dinners (obed), kin 
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ties, and diet. Economically and politically, they are largely 
assimilated into American society. 
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Mono 


The Mono, including the Eastern Mono (Owens Valley 
Paiute) and the Western Mono (Monache) lived in eastern 
California near the Nevada border, in Owens Valley, and the 
country to the west, near Bishop, California. They speak a 
Shoshonean language. There may be as many as six hundred 
now living in a number of communities and on the Tule River 
Indian Reservation. They are culturally closest to the Yokuts 
to the west. 
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Montagnais-Naskapi 





ETHNONYMS: East Main Cree, Montagnais, Naskapi 


Orientation 


Identification. In its broadest sense the name “Mon- 
tagnais-Naskapi” refers to all of the nomadic hunting and 
fishing Algonkian peoples inhabiting the Labrador Peninsula 
of Newfoundland and Quebec since at least early historic 
times. Used in this sense, the name includes those groups re- 
ferred to historically as the Montagnais, Naskapi, and East 
Main Cree. 


Location. The Montagnais-Naskapi occupied a vast area 
of the Labrador Peninsula extending from the Gulf of St. 
Lawrence and the lower St. Lawrence River north to Ungava 
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Bay and northwest to James and Hudson bays. The Mon- 
tagnais occupied the southern part of this region, the Naskapi 
the northern part, and the East Main Cree the western part. 
The Labrador Peninsula, with its barren coasts and spruce- 
dominant forested interior, rises from south to north to a roll- 
ing, glaciated plateau dotted by numerous lakes, swamps, and 
bogs. To the extreme north of the plateau the tree line is 
reached and eventually the plateau is devoid of all plant life 
except lichens. Winters in Labrador are long and cold, sum- 
mers cool and short. Precipitation on the peninsula is rela- 
tively high for its altitude and tends to be highest near the 
coasts. 


Demography. The Montagnais-Naskapi numbered ap- 
proximately fifty-five hundred in the early 1600s. From that 
time until about 1925, their population declined almost con- 
tinuously because of European diseases, warfare, alcoholism, 
and starvation owing to fluctuations in game animal densities 
and overhunting and trapping of game animals. In the mid- 
nineteenth century the Montagnais-Naskapi numbered 
about four thousand, decreasing to between three thousand 
and thirty-five hundred by the end of the century. In the 
twentieth century the availability of medical supplies and 
store-bought foods helped reverse the long period of popula- 
tion decline. Today the Montagnais-Naskapi number more 
than twelve thousand. 


Linguistic Affiliation. The Montagnais-Naskapi speak 
a dialect of the Cree language of the Algonkian language 
family. 


History and Cultural Relations 


Hunting peoples long occupied Labrador, but it is not known 
when the ancestors of the Montagnais-Naskapi arrived in the 
region. By the mid-sixteenth century the Montagnais- 
Naskapi were in frequent contact with European traders who 
took beaver pelts and other furs in exchange for cloth, copper 
kettles, knives, and other European trade goods. During the 
sixteenth and seventeenth centuries the development of the 
fur trading economy served to draw the native population to- 
ward the trading centers on the St. Lawrence River. During 
the eighteenth and nineteenth centuries, White settlement 
along the St. Lawrence and the establishment by the Hud- 
son’s Bay Company of trading posts in the central and east- 
ern parts of Labrador Peninsula combined to encourage the 
movement of Montagnais-Naskapi groups back inland. 


Settlements 


The Montagnais built conical, pole-framed, birchbark wig- 
wams, and the Naskapi built conical, caribou-skin-covered 
tipis; both dwelling types featured a smoke-hole located over 
a central fireplace. Traditionally, the Montagnais-Naskapi 
were seminomadic peoples whose seasonal pattern of move- 
ment brought them together from dispersed bands and lodge 
groups into large festive gatherings during the short Labrador 
summer. The locations of the summer gatherings were the 
shores of the large interior lakes and the mouths of the rivers 
that emptied into the St. Lawrence River and Gulf, Hudson 
and James bays, and Davis and Hamilton inlets. At the end of 
the summer the Montagnais-Naskapi moved inland for the 
long winter season and dispersed into smaller regional bands 
and lodge groups. Following contact, European trading posts 


became the focus of the summer gatherings. As the impor- 
tance of the trade in furs and European goods grew in the 
Montagnais-Naskapi economy, seasonal movements cen- 
tered increasingly on maintaining access to the trading posts. 
Eventually, groups attached themselves to specific trading 
posts, and by the mid-1900s permanent native settlements 
had emerged. 


Economy 


Subsistence and Commercial Activities. All Mon- 
tagnais-Naskapi followed a general pattern of hunting and 
fishing. Regional variations existed, however, with a greater 
emphasis on caribou hunting among the Naskapi in the 
North, on fishing among the East Main Cree in the West, 
and on moose hunting among the Montagnais in the South. 
Caribou and moose were the principal food resources during 
the winter; bear, beaver, and fowl during the spring and sum- 
mer; eel in the fall; and beaver, porcupine, and smoked eel 
during the early winter. Bows and arrows and spears were the 
traditional hunting weapons. Caribou were hunted by driving 
them into lakes and pursuing them in canoes and by pursuing 
them on snowshoes through deep snow; moose were also 
hunted by the latter method. Bears were killed while hiber- 
nating or by means of deadfalls and snares. Eels were speared 
and in the early fall were taken using stone weirs. Other fish 
taken by the Montagnais-Naskapi included salmon, lake 
trout, pike, walleye, sucker, sturgeon, whitefish, catfish, and 
smelt. In the more southerly areas of the Labrador Peninsula 
various types of fruits and berries, nuts, and tubers were gath- 
ered in the summer to supplement the diet. 

Fur trapping and trading became central to the 
Montagnais-Naskapi economy during the eighteenth and 
nineteenth centuries and remained so until very recent times. 
The animals trapped included beaver, fox, marten, wolves, 
wolverine, and muskrat. Today, many families continue to 
hunt and trap as a supplement to income from seasonal wage 
labor and government support programs. 


Industrial Arts. The nomadic way of life of the Mon- 
tagnais-Naskapi placed a premium on mobility. Cedar-ribbed 
birchbark canoes were used for traveling streams and lakes in 
the summer, and in the winter the deep snows were traversed 
by means of snowshoes and toboggans. Snowshoes were 
made in several styles for use in differing terrains and snow 
depths and conditions. Canvas coverings obtained from Eu- 
ropeans eventually replaced the traditional birchbark cover- 
ing of canoes. The Montagnais-Naskapi adopted many prac- 
tical items of European manufacture, although long after 
contact they continued to make many of their own tools and 
equipment out of traditional materials such as wood, bone, 
and antler. 


Trade. Within the region of the Labrador Peninsula cedar 
and birchbark for canoe construction were traded from indig- 
enous groups in the South to those in the North, where those 
resources were unavailable. The groups of the St. Lawrence 
region traded moose hides to the Huron for maize and to- 
bacco. At the large summer gatherings, Montagnais-Naskapi 
on the St. Lawrence River traded with Abnaki, Algonkin, and 
Huron. 


Division of Labor. A sexual division of labor characterized 
Montagnais-Naskapi society. Males hunted and trapped and 


were primarily responsible for trading; females processed ani- 
mal hides, made clothing and birchbark baskets, prepared 
food, and cared for children. Both men and women fished 
and together they manufactured canoes and snowshoes. 


Land Tenure. Aboriginally and in early historic times 
Montagnais-Naskapi hunting groups were associated with 
and occupied a particular territory, but without any defined 
notion of ownership or restrictive use rights. With the devel- 
opment of the trapping and trading economy and particularly 
with the emergence of the less nomadic trading post band, 
notions of territoriality and use rights developed, but in a way 
that reflected both the traditional and the new economic re- 
alities. Hunting and trapping territories had diffuse bound- 
aries, and different types of resource use were recognized: re- 
sources exploited for group subsistence needs were available 
to any who needed them, whereas those resources exploited 
for sale or trade to Europeans belonged to the individual or 
group on whose territory they were found. 


Kinship 


Kin Groups and Descent. No formal kin groups, such as 
clans, existed among the seventeenth-century Montagnais. 
Consanguineal and affinal ties linked the members of the 
trading post bands that emerged as a characteristic form of 
social organization during the eighteenth and nineteenth 
centuries. Bilateral descent is inferred for the Montagnais- 
Naskapi owing to the absence of reported ambilineal, matri- 
lineal, or patrilineal kin groups. 


Kinship Terminology. Kinship terms followed the Iro- 
quoian system. 


Marriage and Family 


Marriage. Bilateral cross-cousin marriage was preferred 
among the early Montagnais-Naskapi, but this has been dis- 
couraged since the beginning of the twentieth century as a re- 
sult of Roman Catholic influences. Neither band endogamy 
nor exogamy was preferred. Polygyny was practiced in a lim- 
ited way, sororate marriages were common, and levirate mar- 
riages were permitted. Among the seventeenth-century 
Montagnais a well-defined rule of postmarital residence ap- 
pears not to have existed, but among later Mistassini trading 
post bands patrilocality was the norm. 


Domestic Unit. Traditionally, lodge groups of three or 
four families numbering fifteen to twenty people were the 
basic units of Montagnais-Naskapi socioeconomic organiza- 
tion. Later, in the 1700s and 1800s, similar-sized hunting 
groups formed the basis of trading post bands. Among Mis- 
tassini hunting groups the individual family units occupied 
separate dwellings during the hunting and trapping season, 
but shared a communal lodge following the onset of winter 
freeze-up. 


Inheritance. Inheritance among  seventeenth-century 
Montagnais appears to have exhibited no clear pattern, al- 
though, there may have been a preference for a sister’s chil- 
dren as a man’s heirs. Following the development of trading 
post bands and hunting territories, hunting privileges within 
specified tracts of a band’s hunting territory were inherited 
patrilineally. 
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Socialization. The social ethic of the Montagnais-Naskapi 
emphasized generosity, and this ideal was instilled in children 
at a young age. Children shared in the work of the family, in- 
cluding the care of younger siblings. The Montagnais- 
Naskapi favored strong social pressure over physical punish- 
ment in disciplining their children. 


Sociopolitical Organization 


Social Organization. During the winter season several 
multifamily lodge groups of about fifty individuals remained 
in close proximity to one another and traveled and hunted to- 
gether. Several multilodge groups, in turn, formed named re- 
gional bands of between 150 and 300 people who joined to- 
gether when attending festive summer gatherings. When 
trapping and trading furs for European goods became the 
focus of the Montagnais-Naskapi economy during the eight- 
eenth and nineteenth centuries, seasonal band movements 
revolved increasingly around trips to European trading posts. 
Gradually, native groups attached themselves to a particular 
post, and the trading post band emerged as a characteristic 
form of social organization. During the second half of the 
nineteenth century, interior trading posts were closed as the 
fur trade declined, and as a result trading post bands merged 
into larger groups at mission stations and coastal trading cen- 
ters. By the middle decades of the twentieth century, rela- 
tively large centers of permanent settlement had replaced the 
trading post band form of social organization. 


Political Organization. Within the lodge group and, later, 
within the hunting group, important matters were resolved 
through group discussion. Above this no formal decision- 
making structure existed. Leadership within the lodge- 
hunting group was ephemeral and fell to those most knowl- 
edgeable or skilled in the particular task at hand. In 
Mistassini hunting groups leaders were men, usually forty 
years of age or older, who possessed considerable religious 
and practical knowledge. If a leader was sensitive to the 
wishes of others in his group and did not attempt to force his 
own will (action that would result in an immediate loss of his 
prestige and influence), the group usually followed his initia- 
tive. Seventeenth-century Jesuit missionaries attempted to in- 
troduce formal chieftainships among the Montagnais- 
Naskapi as a way to facilitate Christianization and accultura- 
tion, but with very little success. 


Social Control. Generosity, cooperation, harmony, and 
patience were key elements in the fabric of Montagnais- 
Naskapi society. Those who failed to contribute their fair 
share of goods and services to the group or to those in need 
were not respected and were the object of ridicule and scorn. 


Conflict. The harmony and cooperation central to Mont- 
agnais-Naskapi society unraveled under the impact of Euro- 
pean contact. Confrontations with European settlers and 
missionaries, the spread of epidemic diseases, the easy availa- 
bility of alcohol through French traders, and the concentra- 
tion of people at trading posts and mission stations all con- 
tributed to an increase in social friction and conflict. After 
the development of trapping rights in defined hunting terri- 
tories, trespass with the intent of trapping was resented, with 
retaliation sought through shamanistic performances. 
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Religion and Expressive Culture 


Religious Beliefs. ©The Montagnais-Naskapi believed that 
every object and animal in the world around them had its own 
spirit. Belief in a supreme deity appears not to have been a 
part of the aboriginal culture, but was evident after missioni- 
zation. Religion among the Montagnais-Naskapi was an indi- 
vidualistic affair. It was believed that those who conducted 
their lives appropriately acquired increasing powers of com- 
munication with the spirit world as they grew older. Begin- 
ning with Jesuit missionization in the early 1600s, Christian 
and native religious beliefs existed side by side and eventually 
were integrated into a hybrid system of beliefs and practices 
reflecting both native and Christian elements. 


Religious Practitioners. Shamans used their power to 
communicate with the spirit world to heal the sick and to di- 
vine through scapulimancy and dream interpretation the 
whereabouts of game. Traditionally, through conscious effort 
at communicating with the spirits, both men and women 
could become shamans. Generally it was the case that each 
hunting group or band had at least one shaman. 


Ceremonies. The Montagnais-Naskapi showed respect for 
the spirits of the animals they killed in ritual practices that in- 
cluded food taboos and respectful disposal of the animals’ 
bones. Shamans conversed with supernatural spirits in spe- 
cially constructed lodges in a practice known as the shaking 
tent rite. In Mistassini hunting groups autumn drumming rit- 
uals in which individuals sang songs given to them by spirits 
were performed as a means to obtain knowledge about future 
events. Among the Davis Inlet Naskapi in the 1960s, ritual 
feasts in which hunters and their families consumed the mar- 
row of caribou bones expressed Naskapi unity and their rela- 
tionship to the natural world, its animals, and their spirits. 


Art. Animal hide and fur robes and detachable leather 
sleeves of the traditional Montagnais-Naskapi costume were 
painted with long stripes. Robes, in particular, were often 
painted with designs in a double-curve motif. Among Mistas- 
sini hunting groups songs given to hunters by spirits were 
sung in drumming rituals in order to forecast future events. 


Medicine. Disease was believed to be the result of the in- 
vasion of the body by malevolent spirits and a direct conse- 
quence of failing to observe the appropriate behaviors regard- 
ing the spirit world. Traditionally, shamans employed their 
power to communicate with the spirit world to help heal the 
sick. Other curing methods reported among the Montagnais- 
Naskapi during the early historic period included sweating, 
blood-letting, and the drinking of specially concocted 
emetics. 


Death and Afterlife. At death the deceased were wrapped 
in robes or birchbark and buried along with their personal 
possessions. In winter corpses were placed on a scaffold and 
buried later; deposition of the deceased on scaffolds may have 
been a regular funeral practice among the Naskapi. The dead 
were buried facing west, the direction of the home of the dead 
in the sky to which the deceased's soul journeyed after death. 
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Mormons 





ETHNONYMS: Latter-day Saints, LDS, Saints 


Orientation 


Identification. The Mormons are a religious-based cul- 
tural group founded in western New York State in 1830. They 
were one of a number of such groups founded in this part of 
the country during the first half of the nineteenth century. 
Others included the Shakers, Campbellites, the Oneida 
Conimunity, and the Community of the Publick Universal 
Friend. All groups were based in part on a communal life- 
style or value system and a reemphasis of New England Puri- 
tan beliefs. Unlike the other groups, however, Mormonism 
has flourished and is now a worldwide religion. The name 
“Mormon” is commonly applied to members of the Church 
of Jesus Christ of Latter-day Saints and splinter groups such 
as the Reorganized Church of Jesus Christ of Latter-day 
Saints (founded in 1860) and the Church of Jesus Christ 
(Bickertonites). The Mormons apply the term Gentile to all 
those who are not members of the church and often refer to 
themselves as tps or Saints. 


Location. The majority of the Mormon population is lo- 
cated in the intermountain region of the western United 
States, especially in the state of Utah, in a distinct cultural re- 
gion labeled by cultural geographers as the Mormon Region. 
The region consists of a core, domain, and sphere. The core is 
the zone of the most dense, continuous Mormon population 
and runs about sixty-five miles north to south in the Wasatch 
Oasis, centered on Salt Lake City. The domain runs from the 
upper Snake River country of Idaho south to the lower Virgin 
River area and southeast Nevada and includes most of west- 
central Utah and sizable sections of southeast and northeast 


Utah. The sphere encompasses those areas where Mormons 
live in clustered communities within the general population. 
In addition to Utah, it includes parts of Oregon, Idaho, Mon- 
tana, Nevada, Colorado, New Mexico, and Arizona. Finally, 
many Mormons live among the general population, especially 
in urban areas, with sizable numbers in Los Angeles, San 
Francisco, and Portland. There are also significant numbers 
of members in South America, Asia, Africa, Europe, and 
Oceania. 


Demography. As of the 1980s the church claimed more 
than 5 million members around the world. Because of a high 
birth rate, longer than average life expectancy in the United 
States, and recruitment of new members through worldwide 
missionary work, the Mormon church has a very high growth 
rate. In 1989, there were about 4 million members of the 
Church of Jesus Christ of Latter-day Saints in the United 
States and over 200,000 in splinter groups. 


Linguistic Affiliation. Mormons in the United States 
speak English and the basic church documents are written in 
English. In other nations, members usually speak the native 
language of the country or of their cultural group. 


History and Cultural Relations 


The church was officially organized in 1830 by Joseph Smith, 
Jr., and five followers. Smith, known as “The Prophet,” 
claimed to receive his authority and guidance through divine 
revelation, and he taught that he was the instrument through 
which God had restored the church instituted by Jesus 
Christ. He called others to join him in building the “City of 
Zion” in preparation for the second coming of Christ. The 
early years of the church were marked by a series of migrations 
as hostilities between Mormons and their non-Mormon 
neighbors caused the Mormons to abandon settlements and 
move westward. The first temple was built in Kirtland, Ohio, 
in 1836. In 1841 the group moved to Independence, Mis- 
souri, then to northern Missouri, and then across the Missis- 
sippi River to what became the Mormon settlement of 
Nauvoo. In 1844 Joseph Smith was killed by a Gentile mob in 
Illinois. His death was followed by a brief period of division 
and dissension within the church over the election of his suc- 
cessor. 

Eventually the majority coalesced behind Brigham 
Young who headed the church until his death in 1877. Under 
his leadership the Mormons undertook their last forced mi- 
gration, arriving in the Salt Lake Valley of Utah in 1847. 
Young named the region “Deseret” and in 1849 sought recog- 
nition from the federal government as a state. Congress re- 
fused, and designated a much smaller region as Utah Terri- 
tory. Troubles with the government, other settlers, and 
Indians continued, and in 1857, the U.S. Army was sent to 
the area to confront Young and the Mormons he had gath- 
ered together in Salt Lake City. The confrontation was peace- 
ful, though the federal presence was continued through the 
establishment of Fort Douglas overlooking Salt Lake City in 
the 1860s. 

From this base the Mormons then spread and settled 
throughout the intermountain region, primarily through the 
formation of farming communities and towns. The church hi- 
erarchy played a key role in planning and organizing the set- 
tlement and development of this region. An important factor 
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in the growth and development of the church and the Mor- 
mon settlement of the West was the large influx of migrants 
assisted by the church’s Perpetual Emigrating Fund. Con- 
verts were actively sought and encouraged to migrate to Utah. 
It is estimated that between 1850 and 1900 the church 
helped some 90,000-100,000 people immigrate to the 
United States, primarily from England, Denmark, and Swit- 
zerland. Today, there are a number of counties within the 
Mormon region with markedly high Danish and Swiss- 
ancestry populations. 

The Mormons remained fairly isolated in Utah and adja- 
cent areas until the late 1860s when mining, railroads, and 
manufacturing attracted non-Mormons to the area in ever- 
increasing numbers, leading once again to conflicts over so- 
cial, political, economic, and religious matters. Major issues 
included the church’s role in political affairs, the church’s fi- 
nancial holdings and policies, and polygynous marriage by 
Mormons. This time the U.S. government became actively 
involved, passing and enforcing legislation aimed at restrict- 
ing the church’s financial practices and Mormon polygyny. 
By the end of the nineteenth century, the church had made 
major concessions in its policies as an accommodation to the 
non-Mormon society within which it had to operate. The 
conflicts that marked Mormon-Gentile relations over the 
first seventy years of the church’s existence then gave way to 
the peaceful relations that have existed since. By 1900 the 
Mormon region as it now exists was basically settled, with the 
possibility of future expansion limited by the surrounding 
Gentile settlements. 


Settlements 


Mormon communities established in the 1800s in Utah and 
Mormon buildings displayed stylistic features that have been 
identified as uniquely Mormon. These included a N-S-E-W 
grid plan with large rectangular blocks, wide streets, roadside 
irrigation ditches, open fields around towns, cattle and sheep 
pastured together, unpainted farm buildings, red and light- 
brown or white houses, brick houses, hay derricks, central- 
hall house plans, tree-lined streets, and Mormon-style chap- 
els. Buildings constructed since about 1900 generally lack 
these features and more often reflect outside architectural 
and stylistic influences. 


Economy 


Commercial and Subsistence Activities. The Mormons 
are participants in the U.S. economy. Historically, however, 
the Mormons attempted to develop their own economic sys- 
tem and to achieve economic independence from non- 
Mormons. The Mormon economic ideal, based on the bibli- 
cal notion of stewardship, was communal ownership. 
According to this ideal, church members would consecrate all 
their property and surplus earnings to the church. The church 
in turn would distribute to each member household that 
which it needed to survive. Although this ideal was never fully 
implemented, the values placed on communalism and coop- 
eration and the central economic function of the church were 
influential in Mormon economic activities and experiments. 
At present, Mormons in good standing give tithes (10 per- 
cent of their income) to the church and 2 percent to the 
ward, but private property is the norm. In the initial phases of 
settling the Utah territory, the development of irrigation and 
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agriculture were of primary importance. Mormon leaders were 
also concerned with developing essential small-scale indus- 
tries. As the U.S. economy has grown and industrialized, so 
has the economy of Utah. At present, the majority of Mor- 
mons work in industry, commerce, and the professions with 
agriculture remaining an important though secondary source 
of income. 

The church is often reported to be enormously wealthy, 

although the actual value of church property and investments 
is unknown. Still, it is no secret that the church owns consid- 
erable real estate in the western and southern United States 
and a variety of businesses such as banks, insurance compa- 
nies, hotels, newspapers, and radio stations. The church also 
has large expenses involved in constructing and maintaining 
church property and in supporting missionary activities 
around the world. 
Division of Labor. Mormons have tended to follow socie- 
tal norms with men working outside the home and women re- 
sponsible for most domestic tasks. Since the beginning, Mor- 
mons have stressed sexual equality, and though women 
cannot be priests, they are actively involved in other church 
organizations. There is also an emphasis on age, as reflected 
in the power held by older men in the church hierarchy. 


Land Tenure. Property rights are seen as a temporary trust 
held by humans as stewards for the Lord. Individual property 
ownership is the norm, with a strong value placed on commu- 
nal effort under church authority. 


Kinship, Marriage and Family 


Marriage and Family. Mormons place high values on 
marriage and family and kinship ties, with large, close-knit, 
nuclear families the ideal. These values are supported by cus- 
toms such as annual family reunions, weekly home nights for 
family activities, and group rather than individually oriented 
recreational activities. The practice of polygyny was a matter 
of church doctrine and commonly practiced in the nine- 
teenth century. Harassment from non-Mormons and the 
U.S. government over the issue led church officials to re- 
nounce the teaching in 1890. The practice of polygyny per- 
sists among some fundamentalists, but they are subject to ex- 
communication from the official church, and the overwhelm- 
ing majority of Mormons are opposed to polygyny. 


Socialization. Mormons stress education and have per- 
haps the highest percentage of college graduates among their 
members of any religious group in the United States. Early so- 
cialization takes place within the family, extended kin net- 
work, and church framework. Regular involvement in group 
activities with other Mormons is perhaps the most important 
activity. Many Mormons attend college at Brigham Young 
University, the largest church-affiliated university in the 
United States. High school and college programs are supple- 
mented by seminary and institute programs, both designed to 
stress Mormon beliefs and values and to keep the adolescents 
involved in Mormon group activities. 


Sociopolitical Organization 
Social Organization. The Mormons emphasize close rela- 
tionships among church members and social distance be- 


tween themselves and nonmembers. The church sponsors a 
number of social groups and social occasions for its members. 


Particularly important groups are the church auxiliary organi- 
zations such as the Women’s Relief Society, the Young Men’s 
Mutual Improvement Association, and the Young Women’s 
Mutual Improvement Association. These organizations com- 
bine social, recreational, educational, and religious functions. 
Although a formal class structure is absent within the church 
framework, wealth differences between Mormons or between 
families are noted, and those among the very wealthy enjoy 
access to the leaders of the church. Although Mormons, in a 
general sense, are part of the American class system, their 
self-identity as Mormons is far more important and takes 
precedence in social situations. The place of American Indi- 
ans and African-Americans in the church for some time has 
been equivocal. Both groups are represented in the member- 
ship, but not in the church hierarchy. Similarly, the leaders 
have always been men. 


Political Organization. The organization of the Church of 
Jesus Christ of Latter-day Saints is both lateral and hierarchi- 
cal and exceedingly complex. Laterally, the church is organ- 
ized territorially into wards and stakes (called respectively 
branches and missions in areas where membership is too 
small to warrant full-scale organization). Wards are local- 
level units, roughly equivalent to a parish, with an average of 
about six hundred members each and presided over by a ward 
bishop and his two counsellors. Wards are organized into 
stakes, with an average of about five thousand members each, 
which are governed by stake presidents, his two counsellors, 
and a stake council. Above the stakes are the general authori- 
ties of the church, who include the First Presidence (the first 
president and his two counsellors), the Quorum of the 
Twelve (the Apostles), the First Council (the Council of the 
Seventies), the presiding bishopric, and the patriarch of the 
church. The first president is the apex of religious and admin- 
istrative authority within the church. He is considered the 
successor to Joseph Smith, Jr., bears Smith’s title—“prophet, 
seer, and revelator”—and holds office for life. When the of- 
fice of the first president falls vacant, the senior member of 
the Quorum of the Twelve succeeds to the office which he 
holds until he dies. Since the founding of the church, author- 
ity has rested with White males, a source of discord today, 
particularly among some women and African-American 
members. 

Mormons have always been involved in local, state, and 
national politics and are a major force in Utah politics. They 
have usually managed to achieve a workable balance between 
loyalties to the state and to the church, both on the group 
and individual levels. 


Social Control and Conflict. As noted above, it was not 
until about 1900 that Mormon conflicts with Gentiles and 
the federal government were resolved. Mormon relations with 
Indians (the Ute in Utah) were generally friendlier than be- 
tween Indians and other settlers. This arose mostly from the 
Mormons’ belief that American Indians are of Hebraic origin 
and that one goal of Mormonism is to reconvert Indians to 
Christianity. The Mormons and the Ute were also allies in 
conflicts with non-Mormon settlers. The Mormons empha- 
size work and personal development and discourage activities 
such as alcohol and tobacco consumption that might inter- 
fere with that goal. Drinking coffee and tea are also discour- 
aged. As marriage and the family are key social institutions, 
divorce and birth control are also discouraged, although nei- 


ther is uncommon. In general, internal social control is 
achieved through lifelong involvement in Mormonism. 


Religion 

Religious Beliefs. The Mormon religion is based on 
Judeo-Christian Scriptures (the Old and New Testaments), 
the Book of Mormon, said to be a scriptural account of events 
in the New World between 600 B.c. and Ap. 421, and teaching 
believed to have come to their prophets through divine reve- 
lation as reported in the Doctrine and Covenants and the 
Pearl of Great Price. The Mormons believe in a three-person 
Godhead, the immortality of the human spirit, and salvation 
of the soul through baptism, proper behavior, and repentance 
of sin. They believe they have the “gifts” or powers outlined in 
the New Testament including those of healing, speaking in 
tongues, and prophecy. They also believe that Jesus Christ 
will return to rule the earth. Like many modern religions, 
there are conflicts within the church regarding religious inter- 
pretation and the degree of literalness with which the Scrip- 
tures should be regarded. 


Religious Practitioners. There is no professional priest- 
hood within the Mormon church. Rather, any “worthy” prac- 
ticing Mormon male may become a priest when he reaches 
the age of twelve or so. There are two levels of the priesthood: 
the Aaronic, or lower, priesthood and the Melchizidek, or 
higher, priesthood. Ideally, boys enter the Aaronic priesthood 
at the age of twelve and move through the three offices within 
this priesthood (deacon, teacher, priest) by the age of twenty. 
“Worthy” adult males enter the Melchizidek priesthood, 
which also has three offices (elder, seventy, and high priest). 
Members of the higher priesthood have greater authority and 
wider ritual prerogatives than do members of the lesser priest- 
hood. 


Ceremonies. Mormons believe that “worship is the volun- 
tary homage of the soul.” Religious services are relatively se- 
date and involve prayer, singing, and blessings. Baptism and 
the marriage ceremony are particularly important ceremonies, 
and individual prayer is a central element of many Mormons’ 
lives. Private religious ceremonies may be more elaborate and 
emotional than public ones. 
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Mountain 


The Mountain (Tsethaottine, Chitra-Gottineke), an Atha- 
paskan-speaking group, live in the Mackenzie Mountains in 
the basin of the Keele (Gravel) River, the region of Willow 
Lake, and the country between the Mackenzie River and 
Lakes La Martre, Grandin, and Tache, in the western part of 
the Mackenzie District in the Northwest Territories of Can- 
ada. There were about one hundred Mountain Indians in 
1971. 
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Nabesna 


The Nabesna (Nebesnatana, Upper Tanana), an Athapaskan- 
speaking group, live in the basins of the Nabesna and 
Chitana rivers in southeastern Alaska. 

See Tanana 
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Nanticoke 


The Nanticoke (Nentego), with the Conoy (Piscataway), 
lived on the eastern and western shores of Chesapeake Bay in 
Maryland and in southern Delaware. They spoke Algonkian 
languages. Their descendants now live in the Nanticoke 
Community in Sussex County, Delaware, in Canada, and 
with the Delaware in Oklahoma. 
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Navajo 





ETHNONYMS: Apaches de Nabaju, Dine, Dineh, Dinneh, 
Navaho, Nabajo, Nabaju 
Orientation 


Identification. The Navajo are a large American Indian 
group currently located in Arizona and New Mexico. In 


sixteenth-century Spanish documents the Navajo are referred 
to simply as “Apaches,” along with all the other Athapaskan- 
speaking peoples of the New Mexico province. The more spe- 
cific designation “Apaches de Nabaju” appears for the first 
time in 1626 and sporadically thereafter until the end of the 
seventeenth century. From about 1700 on, the people are al- 
ways called “Navajo” (or “Nabajo”) in Spanish documents, 
and the name has been retained throughout the Anglo- 
American period. The source of the name is uncertain, but is 
believed to derive from a Tewa Pueblo Indian word for “culti- 
vated fields,” in recognition of the fact that the Navajo were 
more dependent on agriculture than were other Athapaskan 
peoples. The spelling “Navaho” is common in English- 
language literature, but “Navajo” is officially preferred by the 
Navajo Tribe itself. In their own language, however, the 
Navajo refer to themselves as “Dine,” meaning simply “the 
people.” 


Location. In the Southwest, the traditional home of the 
Navajo has been on the Colorado Plateau—the arid and 
deeply dissected upland of northwestern New Mexico and 
northeastern Arizona. Elevations range from thirty-five hun- 
dred to more than ten thousand feet, with hot summers, cold 
winters, and relatively scant rainfall. Most of the area is cov- 
ered by a scattered growth of pifion and juniper trees and 
sagebrush, but there are also extensive pine forests at the 
highest elevations and open grasslands at the lowest. The ear- 
liest known home of the Navajos was in the area between the 
Jemez and Lukachukai mountains, in what today is north- 
western New Mexico, but subsequently the people expanded 
westward and northward into portions of present-day Arizona 
and Utah. The present Navajo Reservation occupies about 
twenty-five thousand square miles in the Four Corners area 
where Arizona, New Mexico, Utah, and Colorado come to- 
gether. 


Demography. The Navajo population in 1864 was proba- 
bly somewhere between 16,000 and 20,000. By 1945 it had 
increased to about 55,000, and in 1988 it was estimated at 
about 200,000. The Navajo are the largest Indian tribe in 
North America today. There are large off-reservation Navajo 
populations in many cities of the Southwest, but the great 
majority of Navajo still live on the Navajo Reservation. 


Linguistic Affiliation. The Navajo language belongs to 
the Apachean branch of the Athapaskan family and is partic- 
ularly close to the languages of the Tonto and Cibecue 
Apache tribes. 


History and Cultural Relations 


Ancestors of the Navajo and Apache peoples are thought to 
have migrated to the Southwest within the last one thousand 
years, probably from somewhere in the prairie regions of west- 
ern Canada. They were originally hunters and foragers, but 
some of the groups, most particularly the Navajo, quickly 
adopted agriculture, weaving, and other arts from the seden- 
tary Pueblo peoples of the Southwest. There then developed a 
kind of symbiotic relationship in which the Navajo supplied 
hides, pifon nuts, and other goods to the Pueblo villages in 
exchange for agricultural products, woven goods, and pottery. 
The coming of Spanish rule in 1598 created a new political 
and economic order, in which the Pueblos were directly under 


Spanish rule, whereas the Navajo and Apache were never 
subjugated but remained intermittently at war with the colo- 
nial overlords for the next two and a half centuries. From the 
newcomers the Navajo soon acquired sheep and goats, which 
provided them with a new basis of livelihood, and also horses, 
which greatly increased their ability to raid the settled com- 
munities both of the Pueblo Indians and of the Spanish set- 
tlers. By the end of the seventeenth century, the Navajo as 
well as the Apache had become widely feared raiders through- 
out the Southwest. The American annexation of New Mexico 
in 1848 did not immediately alter the pattern of Navajo raid- 
ing on the settlements of the Rio Grande Valley, and it was 
not until a decisive military campaign in 1864, led by Col. Kit 
Carson, that the Navajo were finally brought under military 
control, and the Navajo wars came to an end. About half the 
tribe was held in military captivity at Fort Sumner, in eastern 
New Mexico, until 1868, when a treaty was signed that al- 
lowed the people to return to their original homeland along 
the Arizona-New Mexico border. Since that time the tribe 
has steadily increased both in numbers and in territory, and 
the original Navajo Reservation has been enlarged to more 
than four times its original size. 

Modern Navajo culture exhibits a unique blend of Atha- 
paskan, Puebloan, Mexican, and Anglo-American influ- 
ences. The Navajo preference for a scattered and semimobile 
mode of existence, in marked contrast to the Pueblo neigh- 
bors, is part of the original Athapaskan legacy, as is the cere- 
monial complex centering on the treatment of disease. On 
the other hand, much of the Navajos’ actual mythology and 
ritual is clearly borrowed from the Pueblos, along with the 
arts of farming and weaving. From the Mexicans came the de- 
pendence on a livestock economy and the making of silver 
jewelry, which has become one of the most renowned of 
Navajo crafts. From the early Anglo-American frontier set- 
tlers the Navajo borrowed what has become their traditional 
mode of dress, as well as an increasing dependence on a mar- 
ket economy in which lambs, wool, and woven blankets are 
exchanged for manufactured goods. 


Settlements 


Unlike other agricultural peoples of the Southwest, the 
Navajo have never been town dwellers. In the late prehistoric 
and early historic periods they lived in small encampments 
clustered within a fairly restricted area in northwestern New 
Mexico. Later, increasing warfare with the Spanish forced 
them to adopt a more mobile existence, and bands of Navajo 
might range over hundreds of miles between the Rio Grande 
and the Colorado River. Since their pacification in the 1860s, 
the Navajo have lived in extended-family encampments, usu- 
ally numbering from two to four individual households, that 
are scattered over the length and breadth of the vast Navajo 
Reservation. Many extended families maintain two residen- 
tial encampments a few miles apart. The summer camps are 
located close to maize fields and therefore are concentrated 
to some extent in the more arable parts of the reservation; the 
winter camps are more scattered and are located primarily for 
easy access to wood and water. 


Economy 


Subsistence and Commercial Activities. The society and 
economy of the Navajo have been continually evolving in re- 
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sponse to new opportunities and challenges since their first 
arrival in the Southwest, so that it is difficult to speak of any 
traditional economy. During most of the reservation period, 
from 1868 to about 1960, the people depended on a combi- 
nation of farming, animal husbandry, and the sale of various 
products to traders. The cultivation of maize was considered 
by the Navajo to be the most basic and essential of all their 
economic pursuits, although it made only a relatively small 
contribution to the Navajo diet. The raising of sheep and 
goats provided substantial quantities of meat and milk, as 
well as hides, wool, and lambs that were exchanged for manu- 
factured goods at any of the numerous trading posts scattered 
throughout the Navajo country. Additional income was de- 
rived from the sale or exchange of various craft products, es- 
pecially rugs, and of pifion nuts. Beginning in the early 1900s, 
a few Navajo were employed by the Bureau of Indian Affairs 
and in off-reservation towns and ranches, but wage work did 
not become a significant feature of the Navajo economy until 
after World War II. By the 1980s, wage work was contributing 
about 75 percent of all Navajo income, although the more 
traditional farming and livestock economies were still being 
maintained throughout the reservation as well. Tourism, 
mineral production, and lumbering are the main sources of 
cash income on the Navajo Reservation. 


Industrial Arts. The oldest of surviving Navajo crafts is 
probably that of pottery making. Only a few women still make 
pottery, but they continue to produce vessels of a very ancient 
and distinctive type, unlike the decorated wares of their 
Pueblo neighbors. The art of weaving was learned early from 
the Pueblos, but the weaving of wool into heavy and durable 
rugs in elaborate multicolored patterns is a development of 
the reservation period and was very much stimulated by the 
Indian traders. For a time in the late nineteenth century the 
sale of rugs became the main source of cash income for the 
Navajo. While the economic importance of weaving has very 
much declined in the twentieth century, most older Navajo 
women and many younger ones still do some weaving. Apart 
from woven goods, the most celebrated of Navajo craft prod- 
ucts were items of silver and turquoise jewelry, combining 
Mexican and aboriginal Southwestern traditions. Although 
many Navajo still possess substantial quantities of jewelry, 
the silversmith’s art itself has nearly died out. Other craft 
products that are still made in small quantities are baskets 
and brightly colored cotton sashes, both of which play a part 
in Navajo ceremonies. 


Trade. In the prehistoric and early historic periods there 
was a substantial institutionalized trade between the Navajo 
and many of the Pueblo villages, and this persists on a small 
scale today. Since the later nineteenth century, however, 
most Navajo trade has been funneled through the trading 
post, which in most respects resembles the old country gen- 
eral store. Here clothing, housewares, bedding, hardware, and 
most of the other material needs of the Navajo are supplied in 
exchange for livestock products or, more recently, are sold for 
cash. Traditionally, most Navajo families lived on credit for 
much of the year, paying off their accounts with wool in the 
spring and with lambs in the fall. 


Division of Labor. In the traditional Navajo economy 
there was a rigid though not total division between male and 
female tasks. Farming and the care of horses were male activi- 
ties; weaving and most household tasks were female activities. 
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More recently, however, both sexes have collaborated in 
lambing, shearing, and herding activities, and both men and 
women are now heavily involved in wage work. Although 
males played the dominant roles in Navajo ritual activities, 
there has always been an important place for females as well. 


Land Tenure. Families traditionally have exclusive use 
rights to agricultural land as long as they actually farm it; if it 
lies uncultivated for more than two years another family may 
take possession. All range land, however, is treated as com- 
mon and collective property of the whole community and is 
unfenced. 


Kinship 


Kin Groups and Descent. Every Navajo belongs to one of 
sixty-four matrilineal clans, but is also said to be “born for” 
the clan of his or her father. Strict exogamy is practiced on 
both sides. Apart from the clans, there are no formally desig- 
nated units of kinship in Navajo society; people are known by 
the household or extended family in which they reside rather 
than by membership in a named kin group. Property, like clan 
membership, is inherited mainly in the female line. 


Kinship Terminology. Kin terms conform to the basic 
Iroquoian system. 


Marriage and Family 


Marriage. Navajo marriages are the result of economic ar- 
rangements between kin groups. The great majority of mar- 
riages were always monogamous, but polygyny was permitted 
until recently, and it is estimated that about 10 percent of 
Navajo men had two or more wives. By far the most common 
form of polygyny was sororal. Residence for newly married 
couples was ideally uxorilocal, but there were many depar- 
tures from this practice when economic circumstances made 
another arrangement preferable. It was also fairly common for 
couples to move from the wife’s to the husband’s residence 
group, or vice versa, at some time after their marriage. Neo- 
local residence was very unusual in the past, but is becoming 
increasingly common today, as couples settle close to where 
there are wage work opportunities. Both marriage and divorce 
involve very little formality, and the rate of divorce is fairly 
high. But the great majority of divorces take place between 
spouses who have been married less than two years. 


Domestic Unit. The basic domestic unit in Navajo society 
is the biological or nuclear family. Its members traditionally 
live together in a single hogan (an earth-covered log dwell- 
ing) and take their meals together. The basic economic unit is 
the extended family, a group of biological families who live 
close together and share productive resources such as a maize 
field and a flock of sheep and goats in common. An extended 
family unit most commonly comprises the household of an 
older couple, plus the households of one or more of their mar- 
ried daughters, all situated “within shouting distance” of one 
another. 


Inheritance. Basic productive resources are the collective 
property of the extended family and are not alienable by indi- 
viduals; they are passed on from generation to generation 
within the group. Jewelry, saddles, horses, and many kinds of 
ceremonial knowledge are treated as personal property, how- 
ever. Individuals have considerable freedom in disposal of 





these, although it is always expected that a woman will leave 
most of her personal property to her daughters and that a 
man will leave much of his property to his sister’s children. 


Socialization. Children were and are raised permissively, 
and there is a marked respect for the personal integrity even 
of very young children. The main sanctioning punishments 
are shaming and ridicule. Children receive a good deal of for- 
mal training in various technical and craft activities from 
their parents, and boys may be schooled in ceremonial lore 
and ritual practice by their fathers or by their mothers’ broth- 
ers. The recitation of myths by grandparents and other elders 
also contributes to the education of Navajo children. 


Sociopolitical Organization 
Social Organization. There was no ranking in traditional 


Navajo society; social obligations were determined entirely by 
kinship and residence. Both men and women had fairly spe- 
cific, lifelong obligations toward the family into which they 
were born as well as toward the family into which they were 
married. The father in each household was the recognized 
household head, and the father in the oldest household was 
the headman of each residence group, with considerable au- 
thority over the allocation of labor and resources among all 
the members of the group. The status of women was notably 
high. 

Political Organization. There was no system of formal au- 
thority among the Navajo except that embodied in kinship 
relationships. In the prereservation period, however, the pop- 
ulation was divided into a number of localized bands, and 
each of these had its recognized leader, although he had no 
coercive powers. In the reservation period, the organization 
into bands disappeared, but respected singers (medicine 
men) may act informally as local community leaders and as 
arbitrators of disputes. Political organization of the tribe as a 
whole was instituted only in 1923 and is modeled on the in- 
stitutions of European and American parliamentary democ- 
racy rather than on aboriginal tradition. There is a tribal 
chairman and a vice chairman, elected by reservationwide 
popular ballot for four-year terms, a Tribal Council made up 
of elected delegates from each of about one hundred local 
“chapters,” and an Executive Committee elected by the mem- 
bers of the council. In most parts of the reservation there are 
also locally elected chapter officers who attend to the political 
needs of the local community. 


Social Control. The principal, mechanism for the mainte- 
nance of order has always been the concept of collective re- 
sponsibility, which makes all members of a family, or even of a 
clan, responsible for the good behavior of any individual 
member. Maintaining the good name of the family or clan 
within the community is an important consideration for all 
Navajo. In addition, the accusation of witchcraft was likely to 
be directed against persons who were considered to be “bad 
characters”; this in effect defined them as public enemies. 


Conflict. Conflict between individuals or families might 
arise for a variety of reasons. Disputes over the possession of 
farmland and disputes arising from poor marital relations 
were especially common in earlier times. All infractions ex- 
cept incest and witchcraft were treated as private wrongs, to 
be settled by negotiation between the kin groups involved. 
Locally respected medicine men might be called upon to arbi- 





trate or advise in these disputes. There is, in addition, a sys- 
tem of Navajo Tribal Courts and a code of offenses adopted 
by the Navajo Tribal Council, but most Navajo still prefer to 
settle disputes without recourse to these institutions. 


Religion and Expressive Culture 


Religious Beliefs. Navajo gods and other supernatural 
powers are many and varied. Most important among them are 
a group of anthropomorphic deities, and especially Changing 
Woman or Spider Woman, the consort of the Sun God, and 
her twin sons, the Monster Slayers. Other supernatural pow- 
ers include animal, bird, and reptile spirits, and natural phe- 
nomena or wind, weather, light and darkness, celestial bod- 
ies, and monsters. There is a special class of deities, the Yei, 
who can be summoned by masked dancers to be present when 
major ceremonies are in progress. Most of the Navajo deities 
can be either beneficial or harmful to the Earth Surface Peo- 
ple, depending on their caprice or on how they are ap- 
proached. Navajo mythology is enormously rich and poeti- 
cally expressive. According to basic cosmological belief, all of 
existence is divided between the Holy People (supernaturals) 
and the Earth Surface People. The Holy People passed 
through a succession of underworlds, each of which was de- 
stroyed by a flood, until they arrived in the present world. 
Here they created First Man and First Woman, the ancestors 
of all the Earth Surface People. The Holy People gave to the 
Earth Surface People all the practical and ritual knowledge 
necessary for their survival in this world and then moved away 
to dwell in other realms above the earth. However, they re- 
main keenly interested in the day-to-day doings of the Earth 
Surface People, and constant attention to ceremonies and ta- 
boos is required in order to keep in harmony with them. The 
condition of hozoji, or being in harmony with the supernat- 
ural powers, is the single most important ideal sought by the 
Navajo people. 


Religious Practitioners. The most respected of Navajo rit- 
ual practitioners are called “singers.” These are men (or, very 
occasionally, women) who can perform in their entirety one 
or more of the major Navajo ceremonies. They are not sha- 
mans but priests who have acquired their knowledge and 
skills through long apprenticeship to an established singer. 
They are the most highly respected individuals in traditional 
Navajo society and frequently act as informal community 
leaders. Men with a lesser degree of ritual knowledge who can 
perform only short or incomplete ceremonies are referred to 
by another term, which might be translated as “curers.” There 
is in addition a special class of diagnosticians, or diviners, 
who use various shamanistic techniques to discover the 
source of a person’s illness or misfortune and who then pre- 
scribe the appropriate ceremonial treatment. 


Ceremonies. In aboriginal times there were important 
Navajo ceremonies connected with war, hunting, agriculture, 
and the treatment of illness. In the reservation period, nearly 
all of the major public ceremonies have come to focus on cur- 
ing in the broadest sense—that is, on the restoration of har- 
mony with the supernaturals. There are, or have been, at least 
sixty major ceremonies, most of which involve an intricate 
combination of songs, prayers, magical rituals, the making of 
prayer-sticks and other paraphernalia, and the making of an 
elaborate dry-painting using colored sands. Masked dancers 
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also play a part in some ceremonies. Ceremonies may last for 
two, three, five, or nine nights, depending partly on the seri- 
ousness of the condition being treated. 


Arts. The artistic creativity of the Navajo finds expression 
in a wide variety of media, including poetry, song, dance, and 
costume. The most celebrated of Navajo artistic productions 
are the brightly colored rugs woven by women, and the intri- 
cate dry-painting designs executed by the singers as a part of 
each major ceremony. Dry-paintings were traditionally de- 
stroyed at the conclusion of each ceremony, but permanent 
reproductions of many of the designs are now being made on 
boards for sale commercially. In the present century, a num- 
ber of Navajo have also achieved recognition as painters and 
have set up commercial studios in various western cities. 


Medicine. In traditional Navajo belief, all illness or mis- 
fortune arises from transgressions against the supernaturals 
or from witchcraft. Consequently, medical practice is essen- 
tially synonymous with ceremonial practice. There are partic- 
ular kinds of ceremonies designed to treat illnesses caused by 
the patient’s transgressions, by accidents, and by different 
kinds of witchcraft. Apart from ceremonial practices, there 
was formerly a fairly extensive materia medica of herbs, po- 
tions, ointments, and fumigants, and there were specialists 
who collected and applied these. 


Death and Afterlife. Traditionally, Navajo were morbidly 
afraid of death and the dead and spoke about them as little as 
possible. The dead were buried promptly and without public 
ceremony, although a great many ritual taboos were observed 
by the close kin of the deceased and by those who handled 
the corpse. Ideas about the afterlife were not codified in a sys- 
tematic way, but varied from individual to individual. There 
was no concept of rewards and punishments for deeds done 
in this life; it seems that the afterworld was not thought of as 
a happy or desirable place for anyone. 
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Netsilik Inuit 





ETHNONYMS: Arveqtormiut, Kungmiut, Pelly Bay Eskimo, 
Sinimiut, Ugyuligmiut 

The Netsilik Inuit are a group of several hundred Inuit 
who live in the Canadian Arctic north of Hudson Bay on the 
Boothia Peninsula, King William Island, and the Adelaide 
Peninsula. In the nineteenth century the Netsilik occupied 
the same Canadian Arctic area and numbered about five 
hundred. 

Change induced by White contact was limited until the 
mid-twentieth century, although the Netsilik were involved 
in fur trapping and trading in the 1920s and several missions 
were established among them in the 1930s. In the 1950s the 
first schools, established by the Canadian government, 
proved to be a significant agent of acculturation. In the 1970s 
sealing was practiced in the summer and caribou were hunted 
in both summer and winter. The use of firearms has resulted 
in more individualized hunting, which increased importance 
of the nuclear family at the expense of the traditional ex- 
tended family unit. 

The Netsilik were hunters who followed a seasonal sub- 
sistence cycle of harpooning seals on the sea ice in winter and 
fishing and communal hunting of caribou from kayaks during 
the summer. Extended families formed the basic subsistence 
unit and tended to be exogamous. The Netsilik were divided 
in numerous small, fluid hunting bands, each identified with 
a particular geographical area. They believed in numerous de- 
ities, spirits, and monsters and observed many taboos to pro- 
pitiate a female deity whom they believed to control all ani- 
mals. Religious leadership was provided by shamans who 
cured the sick by invoking the aid of protecting spirits. 
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Nez Percé 





ETHNONYMS: Blue Muds, Chopunnish, Kamuinu, Nimipu, 
Pierced Noses, Tsoop-Nit-Pa-Loo, Tsutpeli 

The Nez Percé are a tribe of Sahaptian-speaking Indians 
who occupied central Idaho, north of the Northern Sho- 
shone, and parts of southeastern Washington and northeast- 





ern Oregon. They are now found principally on the Nez Percé 
Reservation centered in Lapwai, Idaho. Others live on the 
Colville Reservation in Washington. The area is generally 
mountainous, interspersed with river valleys, and fairly arid, 
receiving about fifteen inches of rainfall a year. In the census 
of 1980, 2,222 people were entered as Nez Percé. 

Before their acquisition of horses around 1720, they 
lived in separate but related villages. After acquiring the horse 
they tended to group into larger and more unified settle- 
ments. During the early historic period, around the end of the 
eighteenth century, the Nez Percés were involved in numer- 
ous conflicts with the Plains tribes (such as the Blackfoot) 
and with the Basin Shoshonean groups to the south, with the 
conflicts centering around bison hunting and horse thefts. 
The Lewis and Clark expedition, which passed through their 
territory in 1805, noted much evidence of trade goods from 
White mariners on the Pacific Coast and Spaniards to the 
south. 

Several Protestant missions were established among 
them beginning in the early 1830s, with many of the tribe 
being converted. This, as well as disputes about the various 
treaties signed with the U.S. government, resulted in conflict 
between the traditionalists and the converts. Following the 
discovery of gold in the area in the early 1860s, the territory 
was overrun by gold prospectors and settlers. Most of the 
tribe was induced to settle on the present reservation in the 
1870s, but the band under Chief Joseph refused and fought 
the U.S. Army in the Nez Percé War of 1877. The remnants 
of Joseph’s band finally settled on the Colville Reservation. 

The historical Nez Percé were composed of many small, 
local bands, each consisting of one or more villages and fish- 
ing camps. The bands generally had elected nonhereditary 
chiefs. The subsistence basis of the society was salmon fishing 
and/or bison hunting. The more eastern of the groups tended 
to depend more on bison as the basis of their subsistence 
than their relatives to the west who depended more on fishing 
and hunting other types of game. Trout, eel, and sturgeon 
were also caught and preserved. Gathering of wild vegetable 
foods by the women was also important. 

Before the agglomeration into larger villages, communi- 
ties usually had fewer than one hundred inhabitants. They 
lived in a variety of dwellings, from square and conical mat 
houses to communal longhouses up to 150 feet long, and also 
had sweat houses and dance lodges. They had large extended 
families, and polygyny was relatively common. Descent was 
bilateral with kindreds present. Although the Nez Percé had 
no metallurgy, weaving, ceramics, or agriculture, their fine 
basketry skills provided them with hats, bowls, mats, water- 
tight vessels, and shirts, leggings, breechclouts, moccasins, 
dresses, and women’s caps; elk and buffalo robes were used 
for warmth. 

Important in the religious life was the vision quest for a 
guardian spirit. Shamans provided religious leadership, pre- 
siding at ceremonies, exorcising ghosts, and curing the sick. 
The religion was animistic; Coyote was important in the my- 
thology. The tribal religion is still observed among the tradi- 
tionalists. 

The governing body on the present Nez Percé Reserva- 
tion is the Nez Percé Tribal Executive Committee, with nine 
persons being elected at large but distributed geographically. 
The tribe has presented and won several claims before the 


U.S. Indian Claims Commission. Contemporary Nez Percés 
are heavily involved in the mainstream culture, attending 
schools, leasing farm and timberlands, and operating a print- 
ing plant and a marina. The tribe holds numerous religious 
and secular events during the year, including games, war- 
dance contests, religious services, parades, and tribal exhibits. 
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Nootka 





ETHNONYM: Westcoast People 


Orientation 


Identification. The Nootka are an American Indian group 
located mainly on Vancouver Island. The term nootka is not a 
native one, but seems to refer to Captain Cook’s rendering of 
what he thought the native people were calling themselves or 
their territory. Nootka people are customarily divided into 
three groups known as the Northern, Central, and Southern 
Nootkan tribes. Today, the Nootka people as a group prefer 
to call themselves Westcoast People. 


Location. Aboriginally, the Nootka lived on Vancouver Is- 
land, British Columbia, from Cape Cook in the north to 
Sheringham Point in the south and across the Strait of Juan 
de Fuca at Cape Flattery on the Olympic Peninsula of Wash- 
ington State. Today, some Nootkans still live on Westcoast 
reserves for native people, but many Nootkans have moved to 
Vancouver Island’s: urban areas to find employment. For 
many years, scholars at the Provincial Museum in Victoria, 
British Columbia, have been assisting local Nootkan groups 
in their effort to preserve native cultural and language tradi- 
tions. 


Demography. Aboriginally, there were approximately ten 
thousand Nootkans. Today, there are probably about five 
thousand. 
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Linguistic Affiliation. Nootka is the language of the 
Northern, Central, and Southern Nootkan tribes. Numerous 
geographic dialects correspond to the two hundred-mile or so 
cultural distribution of Nootkan people on Vancouver Island. 
The language of the Nitinat, a Southern Nootkan tribe, is 
sometimes, but not always, distinguished from Nootkan dia- 
lects as a separate language. The Makah are Nootkans living 
on the Olympic Peninsula at Neah Bay, Washington; they 
spoke a language separate from Nootka and Nitinat. To- 
gether, the languages Nootka, Nitinat, and Makah are called 
Nootkan; they are related to Kwakiutl, the Nootkans’ neigh- 
bors to the north, and belong to the Wakashan language fam- 
ily. 


History and Cultural Relations 


Asmall party of Russian sailors, the earliest European explor- 
ers in Nootka territory, arrived on July 17, 1741, but weren’t 
heard from again. On March 29, 1778, Captain James Cook 
was the first European to walk through a Nootka village at 
Nootka Bay. In 1803, John Jewitt, a sailor aboard the English 
ship Boston, was captured by Chief Maquinna at Nootka 
Sound and lived there for more than two years, working as 
Maquinna’s slave. Beginning around 1800 the Nootka were 
drawn into the fur trade, first with the British and later with 
the European-Americans. Shaker and Presbyterian mission- 
aries came to Neah Bay in about 1903 and some from the Ap- 
ostolic Church arrived in the 1930s. Presbyterian missionar- 
ies also lived among other Nootka groups. 


Settlements 


The primary Nootkan settlement was a social unit known as a 
local group (also called a band). Each local group had one or 
more clusters of cedar-plank houses (called longhouses), 
which were as large as forty by one hundred feet. Nootkans 
moved between winter and summer settlements, with each 
local group having at least one longhouse for use in the sum- 
mer at one site and another longhouse for winter use at an- 
other site. Up to thirty-five related people (a house-group) 
lived in a longhouse. Within the longhouse, each house- 
group family had its own cooking hearth and living area. In 
the winter, several local groups formed a larger winter village. 
There, each local group had its own important ceremonial 
art. The focal point of each was a family of chiefs who owned 
the houses as well as the territorial rights to exploit local re- 
sources. The local group took its name from the place it was 
located, such as a fishing site; sometimes it was named after a 
chief. Villages were situated near sources of firewood and 
fresh water, as well as for shelter from surprise raids. Today 
there are numerous Nootka reserves dotting Vancouver Is- 
land’s west coast. The physical isolation of most of these re- 
serves makes year-round living there impractical. Victoria, 
British Columbia, and Vancouver Island towns are now 
home for many Nootka. The Makah, who live on Washington 
State’s Olympic Peninsula, live year-round at coastal Neah 
Bay, which is connected by road to the rest of the peninsula. 


Economy 


Subsistence and Commercial Activities. The Nootka 
were fishermen and whalers. Salmon was the most stable food 
source and was obtained in large numbers in the fall and 
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stored for the winter months; herring and salmon roe, cod, 
halibut, sardines, and herring complemented salmon sup- 
plies. Wooden fishing weirs were placed in rivers, and tidal 
fish traps were used in the sea; nets, hooks, lines, herring 
rakes, gigs, fishing spears, and harpoons, as well as dip nets 
for smaller fish, such as smelt, were also used. Seals, sea lions, 
whales, and porpoises were also important food sources; 
whales were valued for their ceremonial use as well. Land ani- 
mals, such as deer, bear, and elk, were hunted or occasionally 
trapped. Wild plants and roots added to the Nootkan diet. 
Reliable food preservation techniques were vital to maintain 
adequate food supplies during winter months as well as in 
lean periods. Herring and sardines, for example, were eaten 
fresh as well as dried and smoked. Many Nootka return to 
their aboriginal coastal villages during the summer months to 
enjoy the pleasure of “going home” to fish, commercially or 
privately, and to hunt and gather plant and sea foods. Neah 
Bay is a well-known sport-fishing port and for decades was a 
prospering commercial fishing port. 


Industrial Arts. Traditionally, the Nootka were master 
wood carvers. Houses, furniture, canoes, containers, masks, 
headdresses, and many similar objects were made of wood. 
Wooden boxes of various sizes, for example, were used by 
house-group families to store food and possessions. Wood in 
another form was used for clothing. In cold weather, men 
wore robes woven out of shredded cedar bark; women’s robes 
were similar to men’s, and they always wore an apron of 
shredded cedar bark. Highly prized ceremonial robes had 
mountain-goat wool woven into the shredded cedar bark. 
Over the past fifteen years, many Nootka carvers and silk- 
screen artists have become well-known Indian artists and 
have drawn critical acclaim for their work. 


Trade. Principal trading relations with outsiders, estab- 
lished on Captain Cook’s third expedition to Vancouver Is- 
land, took place at Nootka Sound. Sea otter pelts were in de- 
mand by Chinese merchants at Canton and were bartered at 
Nootka Sound. British and American vessels in Nootka terri- 
tory became frequent sights as the fur trade expanded. As 
traders bartered for valuable native goods, the Nootka began 
to acquire firearms and ammunition, and hostilities eventu- 
ally broke out between the Nootka and British and American 
traders. Trade dwindled progressively in the nineteenth cen- 
tury, as sea otters were hunted nearly to extinction. 


ivision of Labor. Men fished and hunted for land and 
sea animals and did the wood carving. Women gathered plant 
foods, such as elderberries, gooseberries, and currants, and 
sea food, such as sea urchins and mussels. They usually did 
the everyday cooking, although young men often prepared 
food at feasts. Women cured fish such as sardines and 
salmon. They wove garments, using simple frames, out of yel- 
low cedar bark, which was stripped off of trees with an adze. 
Pine tree bark was used for clothing, too. Women also wove 
baskets using grasses. 


Land Tenure. Inheritance was the basis of ownership, 
which in Nootka society went well beyond control of land. 
Chiefs inherited their right to own and control all economic 
and ceremonial property as well as the privilege of using those 
properties. Economic privileges included the ownership of 
habitation sites, as well as places to fish, hunt, and gather 
roots and berries; longhouses and living spots within them; 


and the salvage rights to beached whales. Chiefs’ ceremonial 
privileges included the right to conduct certain rituals and to 
perform particular dances or songs, the ownership of dances 
and songs, and the ritual names that accompanied each privi- 
lege. A chief's most important property was his salmon 
streams. Chiefs not only gave the right to set salmon traps in 
particular locations; they also had the right to claim the fish- 
ermen’s entire first salmon catch. By accepting the privilege 
to fish at certain places, a local-group member publicly ac- 
knowledged the chief's right of ownership of those places, 
and a chief exercised his right to collect a “tribute” during the 
fishing season. The chief held a feast with his tributes, during 
which time he announced his hereditary right to collect it. 


Kinship 


Kin Groups and Descent. Kinship groups were based on 
ambilineal descent: a person could choose one or more lines 
of descent on his or her mother’s or father’s side of the family, 
or both. Descent was the basis for social as well as political 
rank, which was determined by birth order; the descent line of 
the first-born child was ranked highest, and the lowest rank 
went to the last-born in a family. Economic rights were also 
accorded to individuals based on their birth order. 


Kinship Terminology. Nootka kinship terminology fol- 
lows the Hawaiian system. Relative age was distinguished 
among individuals in one’s generation as well as between 
older and younger siblings. 


Marriage and Family 


Marriage. A boy’s preferred marriage partner was a distant 
relative in his tribe. Marriage was a formal alliance between a 
bride’s and groom’s social group and was initiated by the 
groom’s parents. Marriages, particularly those between high- 
ranking families, were carefully arranged by a group’s elders, 
since significant privileges were passed from parents to 


children. 


Domestic Unit. A nuclear family’s right to reside in a 
house-group was determined by tracing their kinship connec- 
tions back to an ancestor of the group that controlled the 
house. Once that social link was made, a family was allowed 
to reside within a house-group, but had to participate in that 
group’s social and economic activities during its residency 
there. Families changed house-groups by following the same 
procedure. 


Inheritance. Access to economic property, such as fishing 
and hunting grounds, as well as ceremonial rights and priv- 
ileges were inherited through ambilineal kinship lines. 
Ceremonial names were one of the most important inherited 
properties. 


Socialization. Childbirth was a private matter; dietary re- 
strictions were observed by both parents. Magic was used to 
ensure a child’s healthy development. Infants were placed on 
a cradle board and wrapped in shredded cedar-bark cloth. As 
a mark of beauty, young children had their foreheads slightly 
flattened by a cedar-bark pad attached to the cradle board. 
The Nootka were affectionate and indulgent parents. Shame, 
not slapping or spanking, was a common method used to 


modify children’s behavior. 





Sociopolitical Organization 


Social Organization. Nootka political organization was 
integrally tied to economics, kinship, and descent. In Nootka 
society, each person had an inherited social rank, and all 
Nootka were rank-ordered in relation to each other. Most 
generally, communities were divided into nobles and com- 
moners. In the noble families, rank was inherited by the rule 
of primogeniture, or primacy of the first-born. The first-born 
son of a high-ranking chief not only succeeded his father in 
their community’s sociopolitical organization but also inher- 
ited his most important and prestigious rights and privileges. 
Social rank was visible in numerous ways. For example, each 
house-group had four ranked chiefs, who were brothers or 
close kinsmen. Living places within a longhouse were deter- 
mined by social rank. The highest ranking house-group chief 
owned and lived in his house’s right rear corner; other corners 
were not owned, even though chiefs of lesser rank lived in 
them. Commoners lived between the corners. Nootka chiefs 
kept slaves (war captives) and every village had slaves who 
performed its heavy labor. Slaves had no rights or privileges. 


Political Organization. The Nootka did not constitute a 
single political entity; however, their cultural patterns as well 
as the intensity of social interactions between local groups 
made them a definable social unit. Anthropologists custom- 
arily divide Nootka society into a hierarchy of sociopolitical 
units. The basic political unit was the local group. A tribe was 
a larger social unit composed of local groups that shared a 
common winter settlement; the chiefs of a tribe were rank- 
ordered. Tribes that united to share a common summer vil- 
lage site at which to hunt and fish formed a confederacy, 
which took the name of one of its tribes. Sometimes confed- 
eracies were formed as the result of tribes coming together for 
warfare. Confederacies correspond to the Nootka’s major 
geographic divisions. 

Social Control. There was no formal Nootka legal system. 
Everyday social control was a face-to-face matter, as kinsmen 
and friends within a local group or house-group informally 
settled minor interpersonal problems. On the other hand, a 
local group protected its members from outside aggressors. 
The assurance of local-group retaliation acted as an informal 
deterrent to external attack. When that failed, social control 
between local groups was based on blood revenge and prop- 
erty settlements (the aggressor’s relatives paid valuables and 
wealth to the victim’s family). In a case of death by black 
magic (witchcraft), the witch was killed, and the death went 
unavenged. 


Conflict. Wars and feuds were distinguished by their scale 
and motivation. Feuds were small-scale events that occurred 
to settle minor problems or to punish an offense. Wars, on 
the other hand, secured slaves or booty, or both. Slings, bows 
and arrows, and stone clubs were the warriors’ favorite weap- 
ons. Only chiefs wore body armor. 


Religion and Expressive Culture 


Religious Beliefs. The Nootka believed in supernatural 
forces, which they tried to control with public or private ritu- 
als. Nootka rituals sought to secure good luck with nature, as 
in their magical attempts to control the weather. Still other 
rituals tried to cure sickness. The Nootka conception of the 
supernatural did not include gods and was in general vague 
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and unsystematic. Nootkans believed in numerous spirits, 
some malevolent, others not. Men acquired supernatural 
powers by undertaking vision quests, during which time they 
came into face-to-face contact with a spirit. That spirit then 
became a man’s ally, or spirit-helper, and bestowed upon him 
special powers and abilities. Successful whalers, warriors, and 
fishermen, among others, had supernatural helpers. The tra- 
ditional religion has been modified by the decades of 
European-American contact, and today few Nootka follow 
traditional beliefs. 


Religious Practitioners. Shamans, the most powerful su- 
pernatural practitioners, acquired their special powers to cure 
illnesses during a vision quest. 


Ceremonies. The Nootkans’ main ceremony was the 
Dancing Society (the English translation of the word for it 
was “The Shamans,” although initiation into it was not re- 
stricted only to shamans); the performance of the Dancing 
Society was called the Wolf Dance because dancers wore wolf 
masks. Feasts and potlatches were also performed. Four main 
groups of people attended Nootka potlatches: the host/giver, 
the people in whose honor the potlatch was given, the guests 
who attended and witnessed the transfer of rights, and the 
groups who helped the host by contributing goods and serv- 
ices. The Nootka always potlatched to their relatives. After a 
cash economy had been established, many potlatch gifts were 
European (dressers, woven blankets, sewing machines). In 
traditional days, goods were native (canoes, cured animal 
skins, large quantities of food). During a potlatch, the social 
status of the host was elevated, and rights and privileges were 
transferred, often to children. Potlatch guests publicly wit- 
nessed and confirmed the validity of those changes. High- 
ranking chiefs possessed numerous titles, prerogatives, and 
privileges, and held many potlatches. Acculturation has al- 
tered the social role and symbolism of the potlatch, with to- 
day’s feasts and dances only reminiscent of the great tradi- 
tional potlatches. Intertribal dances have become a meaning- 
ful social event as well as a means of maintaining contact 
between the Nootka and non-Nootka neighbors. 


Arts. The best known Nootka art is their woven conical 
hat displaying whale-hunting scenes. The distinctive Nootka 
wood sculpture was the giant figure carved into longhouse 
support posts. Ceremonial masks carved without the color 
and fantasy of other Northwest Coast cultures were a hall- 
mark of Nootka art. The Nootka also excelled at carving red- 
cedar canoes; canoe carvers were thought to be inspired by a 
woodpecker spirit-helper. The accomplishments of a carver 
were publicly recognized at feasts and potlatches. Nootkans 
also transformed themselves into objects of symbolic expres- 
sion. Men painted their faces with colors, including black, 


~ted, white, and brown; they pierced their ears, often several 


times, and wore earpieces of abalone shell, bone, quills, 
shells, or pieces of copper; and they wore their hair in many 
styles, including pulled to the back of the head and tied 
English-style. Men also wore woven hats, bracelets, and 
anklets. 


Medicine. Cuts and bruises were treated with home reme- 
dies. Serious illnesses were treated by shamans. 


Death and Afterlife. The Nootka feared the dead, and 
handling a corpse was taken seriously. They believed that the 


dead had some power over whales. A corpse was placed into a 
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wooden box and taken to a burial place distant from their 
villages. 
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North Alaskan Eskimos 





ETHNONYMS: Ifupiat, Malemiut, Nunamiut, Tariurmiut 


Orientation 


Identification. The North Alaskan Eskimos are located 
along the coast of northern Alaska. The name “Eskimo” is of 
foreign derivation, although there is considerable disagree- 
ment about where and when it originated. The North Alas- 
kan Eskimos refer to themselves collectively as “Inupiat,” or 
“authentic people.” “Nunamiut” was and is used as a general 
designation for people who spend the winter inland, and 
“Tariurmiut” is the corresponding term for coast dwellers. 
“Malemiut” is derived from a Yup’ik Eskimo word from 
Norton Sound that was formerly used to denote the speakers 
of an Ifuit dialect from Kotzebue Sound. The term was fre- 
quently used erroneously in late-nineteenth-century and 
early-twentieth-century literature to refer to a tribal entity of 
some kind. Its use is now restricted in the technical literature 
to the name for a regional dialect. 


Location. Aboriginally, the North Alaskan Eskimos occu- 
pied the coast of northern Alaska from the western tip of 
Kotzebue Sound to the mouth of the Colville River, and the 
entire hinterland drained by rivers reaching the sea between 
those two points. In the late nineteenth century they ex- 
panded eastward along the Arctic coast to beyond what is 
now the Canadian border, and southward to the eastern 
shore of Norton Sound. 


Demography. The population at the beginning of the 
1800s was probably about eight thousand to nine thousand 
people. There was a decline of some 75 percent in the last 
quarter of that century, but the population began to recover 


early in the twentieth century. By about 1975 it had reached 
its traditional level, and it has continued to grow since. 


Linguistic Affiliation. The language of the North Alaskan 
Eskimos belongs to the Eskimo branch of the Eskaleut lan- 
guage family. More specifically, it is an Inuit Eskimo lan- 
guage, which is spoken from Bering Strait across northern 
North America to Greenland. Within North Alaska, the 
Malemiut dialect is spoken in eleven villages of the Kotzebue 
Sound drainage and three on the shore of Norton Sound, and 
the North Slope dialect is spoken in the eight villages north 
of Kotzebue Sound. 


History and Cultural Relations 


When they were first encountered by Europeans in the sec- 
ond decade of the nineteenth century, the people were organ- 
ized in nineteen autonomous societies, or tribes. They wel- 
comed the few explorers and shipborne traders who ventured 
into their area as long as they were interested in trade. Other- 
wise, they tended to be hostile, although bloodshed was rare. 
Relations with Europeans improved with more familiarity. A 
greater threat to native life was posed by American whalers 
after 1848; over the next two decades they decimated the 
bowhead whale and walrus populations, which previously had 
been major sources of food and other raw materials. In the 
1870s the natives themselves decimated the caribou popula- 
tion with newly introduced firearms. Widespread famine fol- 
lowed. European epidemic diseases also arrived about this 
time, with catastrophic effect. The demographic decline and 
ensuing chaos resulted in the destruction of the traditional 
social boundaries and in extensive interregional movement of 
families trying to find productive hunting and fishing 
grounds. 

In the late nineteenth century, missionaries and miners 
made their way to the region. Between about 1900 and 1910, 
schools were established at several locations. The new 
mission-school villages subsequently became focal points for 
the natives, resulting eventually in the formation of twenty- 
two permanent villages distributed across their expanded 
late-nineteenth-century territory. Domesticated reindeer 
were introduced to fill the void left by the nearly extinct cari- 
bou, and reindeer herding and fur trapping became the basis 
of anew economic order lasting until the 1930s. The fur trade 
collapsed during the Great Depression, and reindeer herding 
declined as the caribou population began to recover. Welfare 
payments and seasonal wage employment for men, usually far 
from home, subsequently became the major sources of cash 
income, while hunting and fishing continued to provide the 
raw materials for food and some clothing. Increasing eco- 
nomic and political stability, combined with improved medi- 
cal care, has resulted in a steady population increase since 
1910. 

The period 1960-1990 has seen major economic and so- 
cial changes. The Alaska Native Claims Settlement Act 
(ancsa) led to the formation of two native regional corpora- 
tions, NANA Corporation, in the region focused on Kotzebue 
Sound, and the Arctic Slope Regional Corporation (asrc) to 
the north. Oil and mineral development provided a substan- 
tial tax base leading to the formation of modern political 
units: the North Slope Borough (in the general territory of 
the asrc) and the Northwest Arctic Borough (in the general 
territory of NANA). As they approach the end of the twentieth 


century the people are involved in the general political and 
economic life of Alaska, but continue to rely to a consider- 
able extent on hunting and fishing for food. Increasing num- 
bers of nonnatives have moved into North Alaska since the 
1960s, but Eskimos still constitute a substantial majority of 
the permanent resident population. 


Settlements 


During the early contact period each society had a distinctive 
settlement pattern, but the several forms can be grouped into 
two broad categories, a whaling pattern and a nonwhaling 
pattern. In the former, relatively large villages were located at 
Point Hope, Icy Cape, Ukpiarvik, and Point Barrow, places 
where spring ice conditions favored hunting the bowhead 
whale. Smaller satellite villages were distributed along the 
coast and on the lower reaches of rivers elsewhere within the 
societal territory. In both types of settlement, the semisubter- 
ranean sod house was the sole type of dwelling. After the con- 
clusion of whaling, in June, the inhabitants of these villages 
dispersed to spring seal-hunting camps scattered along the 
coast. After the sea ice left in late June or early July, they dis- 
persed even more widely to hunt caribou and fish along the 
rivers or to trade at one of the annual trade fairs. These travels 
usually concluded in late August or early September, at which 
time people returned to their winter villages. 

The nonwhaling settlement pattern was characterized by 
the autumn dispersal of the population in small villages, pri- 
marily along rivers, but in a few cases along the coast or 
around lakes. These villages were usually located in areas 
likely to be visited by caribou, but at specific sites that were 
particularly well suited for fishing; in a few instances, they 
were at good fall seal-hunting locations. Houses in these set- 
tlements were constructed of wooden frames covered by one 
of a variety of materials: sod, moss, or a tarpaulin made of 
skins. As the winter progressed, people stayed in their fall set- 
tlements if food supplies lasted, but they usually had to move 
around eventually in search of game. In the spring, there was 
a fair amount of variation. In some societies, people moved to 
the coast to hunt seals; in others, they moved to lakes and 
sloughs to hunt muskrats and migratory waterfowl and/or to 
fish. After the river ice broke up, the members of several soci- 
eties moved to the coast to trade, hunt sea mammals, and 
fish, but the members of several others remained inland to 
fish and to hunt caribou. In all areas summer was a time of 
movement during which people lived in tents. The two pat- 
terns persisted into the twentieth century, but the native pop- 
ulation gradually became more sedentary, especially after the 
end of the reindeer herding and trapping era. 


Economy 


Subsistence and Commercial Activities. The entire 
economy was based on hunting and fishing and, to a much 
more moderate extent, on the gathering of plant products. 
Whales, seals, caribou, several species of fish, and a variety of 
fur-bearing animals, small game, and birds provided them 
with all the raw materials they needed for food and clothing 
and, to a significant extent, for tools, weapons, and utensils 
as well. Wood was used in house construction and in the 
manufacture of some weapons and tools; leaves, berries, and 
some roots were collected for food. Hunting, fishing, and 
gathering continue to be important sources of food today, but 
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are significantly supplemented by foodstuffs imported from 
regions farther south. Gardening is carried on to a very lim- 
ited extent in a few villages where soil and summer weather 
conditions permit. Cash income is derived from welfare pay- 
ments and by employment in a variety of private commercial 
enterprises—particularly in the oil, mining, and service in- 
dustries—and government agencies. Traditionally, the only 
domesticated animals were large dogs. In winter they were 
used to pull sleds; in summer, to track boats along the sea- 
coast and rivers and as pack animals. For about half a cen- 
tury, beginning in the 1890s, imported reindeer were raised 
on a relatively large scale, but that industry has declined to 
only a few small herds today. Cats and dogs are now kept as 
pets; teams of sled dogs are kept only for racing. 


Industrial Arts. The North Alaskan Eskimos were noted 
for the quality of their work in ivory and flint. Skin sewing was 
developed to a high level. Beautiful birchbark baskets were 
made in the southern interior. Except for work in flint, these 
traditional manufactures are perpetuated today, skin sewing 
primarily for personal or family use, ivory and bone carving 
and basket making as a source of cash income. 


Trade. Aboriginally there was a well-developed interso- 
cietal trade network in North Alaska. It was based upon trad- 
ing partnerships and implemented through two major sum- 
mer fairs and a system of winter feasts during both of which 
partners from different societies came together. The whole 
system was connected by similar links with Athapaskan In- 
dian societies in the Alaskan interior, with other Eskimos in 
the Bering Strait area and southwestern Alaska, and with Es- 
kimos and Chuckchees in easternmost Asia. 


Division of Labor. Aboriginally there was a sharp division 
of labor based on gender. Men hunted big game, built houses, 
and manufactured weapons, tools, and utensils. Women 
looked after most game from the time it was killed: retrieving 
it, storing it, and performing whatever processing chores were 
required prior to ultimate consumption. Women also did the 
sewing and child rearing. Fishing, trapping, and hunting birds 
and small game were either men’s work or women’s work, 
with regional and seasonal variations in the precise allocation 
of duties. The traditional division of labor based on gender 
persisted with only a few modifications until the 1960s. Since 
then, although the pursuit of large game is still carried out pri- 
marily by men, the great increase in the opportunities for 
local employment in teaching, government, and service in- 
dustries has changed the primary basis of the division of labor 
to one’s level of education and technical training rather than 
gender. 


Land Tenure. Aboriginally, land ownership was vested at 
the societal level; it was owned in common by all the members 
of the society. Within the territory of a society, its members 
were free to live, hunt, and fish where they wished, subject 
only to the provision that people who first occupied a place 
had the primary right to use it until they abandoned it. There 
was no other private ownership of land, nor were there indi- 
vidual or family hunting or fishing territories. Today land 
ownership in North Alaska follows the pattern that exists 
generally in the United States; the region is a. patchwork of 
properties owned by individuals and corporations—much of 
it by native corporations established under ancsa, local gov- 
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ernments, the state of Alaska, and various agencies of the 
U.S. government. 


Kinship 


Kin Groups and Descent. Traditionally, the North Alas- 
kan Eskimos were organized in terms of bilocal extended fam- 
ilies. Typically they involved about a dozen people, but many 
were larger, and some involved as many as sixty to eighty. 
Unilineal descent groups were absent. Bilocal extended fami- 
lies are still important today, although in recent decades the 
conjugal family has become the dominant kinship unit. 


Kinship Terminology. In the nineteenth century kinship 
terminology conformed to the Yuman type. Today, as a result 
of acculturation, the Eskimo type is beginning to pre- 
dominate. 


Marriage and Family 


Marriage. Traditionally, incest prohibitions applied abso- 
lutely to siblings, strongly to first cousins, and rather weakly 
beyond that. Parents attempted to control, and certainly to 
influence, their children’s choice of a spouse, but there was 
no institutionalized betrothal system. Monogamy predomi- 
nated, with polygyny practiced by a few wealthy men, most of 
whom had two wives, but a few of whom had as many as five. 
Polyandry was permitted, but was extremely rare. Postmarital 
residence was bilocal. Divorce was common, especially during 
the early years of adult life. It could be effected by either 


party. 


Domestic Unit. A household could consist of a single 
conjugal family, but usually comprised two or more conjugal 
families connected by sibling or cousin ties reckoned through 
either the female or male lines, or both. Adjacent houses were 
usually occupied by people who were closely related and often 
were connected to one another by tunnels or passageways, the 
whole being a single economic and political unit managed by 
the family head and his wife. Three-generation households 
were common. This general pattern prevailed until the late 
1960s, after which the population increase and the imposi- 
tion of the U.S. system of land ownership and of clearly 
bounded property lines in the villages made it difficult to per- 
petuate. 


Inheritance. Individually owned movable property was 
buried with the deceased. Houses, boats, and other items 
owned by the family as a whole continued to be used by the 
surviving members of that family. 


Socialization. Traditionally, the ratio of adults to children 
was high, and children received a great deal of individual at- 
tention and supervision. Discipline was permissive. Children 
were encouraged to learn by a combination of admonition, 
example, and especially practice. The traditional approach is 
still preferred in native households. As the ratio of children to 
adults increased in the twentieth century, however, it became 
less effective because there were too many children to look 
after with the same level of care. Jobs now take one or more 
parents out of the house for several hours each day, and much 
socialization takes place outside the family context, primarily 
in schools. 





Sociopolitical Organization 


Social and Political Organization. Aboriginally, there 
were no governments, tribal councils, chiefs, or other forms of 
centralized authority. The traditional societies were organized 
in terms of large extended families that were politically and 
economically self-sufficient to a high degree. The several fam- 
ilies were linked to one another by various kinship, namesake, 
and partnership ties to form the society as a whole. Most set- 
tlements were occupied by the members of only a single ex- 
tended family. Larger settlements, including each of the whal- 
ing villages, were occupied by the members of several families 
who lived in close proximity to one another, but who main- 
tained a high level of autonomy nevertheless. Each extended 
family served as a redistribution network in which the family 
head and his wife served as foci. Men who demonstrated su- 
perior hunting, managerial, and leadership skills, and who 
were married to women of commensurate ability, attracted 
more and more relatives to join their family groups. The 
heads of large families were often wealthy, and they typically 
had at least two wives. At the opposite extreme, couples who 
were lazy or incompetent either had to shift for themselves or 
become affiliated with a large family in some kind of marginal 
and subservient capacity. 


Social Control. Affiliation with a particular family head 
was voluntary; both individuals and conjugal families could 
strike out on their own whenever they wished. This served as 
a check on disruptive behavior by the family head. Life in iso- 
lation was precarious, however, and the only realistic option 
to belonging to one extended family was to belong to a differ- 
ent one. These facts, which were well understood, served as 
important constraints on disruptive behavior by ordinary 
family members. Additional constraints took the form of ad- 
monition by family elders, ridicule, and gossip. In cases where 
these were ineffective, family members might shun an indi- 
vidual or, in extreme cases, even kill the person. There were 
fewer controls on disruptive behavior between families, since 
there were no individuals or organizations with authority to 
mediate interfamily disputes. Over the decades a kind of bal- 
ance of power seems to have developed among the families in 
a given society, with smaller units forming alliances to offset 
the dominance of larger ones. Interfamily relations in tradi- 
tional times were often tense, especially in the whaling vil- 
lages, but only rarely erupted into violence. 


Conflict. Within societies, interfamily feuds did occasion- 
ally result in murder. When that occurred, the male relative 
closest to the deceased had the obligation to kill the assassin. 
If he was successful, the obligation for vengeance passed back 
to a man on the other side. At the intersocietal level, warfare 
was relatively common. It seems to have been undertaken 
solely for the purpose of avenging a wrong of some kind, and 
the objective was the death of as many people as possible on 
the enemy side—men, women, and children. War was not 
conducted for the purpose of acquiring territory, booty, or 
slaves. Nighttime raids were the preferred form of attack, al- 
though organized warfare, with battle lines, tactical maneu- 
vers, and clearly developed fire and shock tactics, also 
occurred. 


Religion and Expressive Culture 


Religious Beliefs. The traditional religion was animistic. 
Everything was believed to be imbued with a spirit. There was, 
in addition, an array of spirits that were not associated with 
any specific material form. Some of these spirits looked kindly 
on humans, but most of them had to be placated in order for 
human activities to proceed without difficulty. Harmony with 
the spirit world was maintained through the wearing of amu- 
lets, the observance of a vast number of taboos, and participa- 
tion in a number of ceremonies relating primarily to the hunt, 
food, birth, death, the life cycle, and the seasonal round. In 
the 1890s a few natives from Southwest Alaska who had been 
converted by Swedish missionaries began evangelical work in 
the Kotzebue Sound area. About the same time, Episcopal 
and Presbyterian missionaries from the continental United 
States began work in Point Hope and Barrow, followed by 
members of the California Annual Meeting of Friends in the 
Kotzebue Sound area. After some difficulties, the Friends 
were successful in converting a large number of people, and 
these converts laid the foundation for widespread conver- 
sions to Christianity throughout North Alaska. Today, prac- 
tically every Christian denomination and faith is represented 
in the region. 


Religious Practitioners. _In traditional times, shamans in- 
terceded between the human and spirit worlds. They divined 
the concerns of the spirits and advised their fellow humans of 
the modes of behavior required to placate them. They also 
healed the sick, foretold the future results of a particular 
course of action, made spirit flights to the sun and the moon, 
and attempted to intercede with the spirits when ordinary 
means proved ineffective. Around 1900, the shamans were 
replaced by American missionaries. Most of them, in turn, 
have been replaced by natives ordained as ministers or priests 
in the Christian faiths to which they adhere. 


Ceremonies. The traditional ceremonial cycle consisted 
of a series of rituals and festivals related primarily to ensuring 
success in the hunt. Such events were most numerous and 
most elaborate in the societies in which whaling was of major 
importance, but they occurred to some degree throughout the 
region. Intersocietal trading festivals were also important. 
The traditional cycle has been replaced by the contemporary 
American sequence of political and Christian holidays. 


Arts. Traditional arts consisted primarily of the following: 
(1) making essentially utilitarian objects (such as tools, 
weapons, and clothes) in a particularly elegant fashion; (2) 
storytelling; and (3) song and dance. Since the advent of 
store-bought products and television, all the traditional art 
forms have declined considerably. 


Medicine. There were two forms of traditional medicine. 
One, which involved divination and intercession with the 
spirits, was conducted by shamans. The second involved the 
massage and/or manipulation of various body parts, particu- 
larly the internal organs. The former has given way to West- 
ern clinical medicine. The latter, after several decades of 
being practiced in secret, has recently experienced a revival. 


Death and Afterlife. Life and death were believed to be a 
perpetual cycle through which a given individual passed. 
When a person died, his or her personal possessions were 
placed on the grave for use in the afterlife, although it was un- 
derstood that, in due course, the soul of everyone who died 
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would be reanimated in the form of a newborn infant. The 
traditional beliefs about death and the afterworld have been 
replaced by an array of Christian beliefs. Whereas funerals 
were not well defined or important rituals in traditional 
times—the observance of special taboos was much more 
important—they have in recent decades become elaborate 
events in which hundreds of people from several villages often 
participate, particularly when the death of an elder is 
involved. 
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Northern Metis 





Most of the Northern Metis live in the lower Mackenzie River 
region in the Mackenzie District of the Northwest Territories 
of Canada, from Fort Simpson northward. Others live in the 
northern Yukon Territory and in eastern Alaska. They are dis- 
persed through numerous communities in the region, in most 
of which they are a minority. 

They do not at present form an ethnic group as such and 
have no collective legal identity. But their sociocultural char- 
acteristics, their traditions, and especially the discrimination 
against them by other groups have in recent years combined 
to give them a sense of social identity as Metis. They are of a 
comparatively recent origin as a group, most of them being 
descendants of mixed unions that took place after the middle 
of the nineteenth century. They generally have an Atha- 
paskan Indian maternal ancestry and northern European pa- 
ternal ancestry. 

It is difficult to form an estimate of how many Northern 
Metis exist—probably more than one thousand and fewer 
than ten thousand. Their social organization is little, if at all, 
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different from that of the other groups in the region. The nu- 
clear family is dominant, with European-American kin terms 
used in common discourse, and the appropriate Indian or Es- 
kimo kinship patterns expressed with Native American kins- 
men. Their church affiliation is mainly Protestant with a large 
Roman Catholic minority. 

Individuals have great physical mobility and wide- 
ranging social ties, with much community exogamy and neo- 
local residence after marriage. There are perhaps two dozen 
family surnames among the Metis in the Mackenzie District 
with affiliation being determined genealogically. Family sto- 
ries and traditions often deal with service with various com- 
mercial companies. Most Metis have worked at many kinds of 
jobs, often connected with transportation and the fur trade. 
Subsistence hunting and fishing, and trapping have been im- 
portant through the years. 

See also Metis of Western Canada 
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Northern Paiute 





ETHNONYMS: Mono Pi-Utes, Numa, Oregon Snakes, Paiute, 
Paviotso, Py-utes 


Orientation 


Identification. The people designated here as “Northern 
Paiute” call themselves njmj “people.” They are sometimes 
also referred to as “Paviotso” or merely “Paiute’—their name 
has long been a source of confusion. “Paviotso,” derived from 
Western Shoshone pabiocco, who used the term to apply only 


to the Nevada Northern Paiute, is too narrow. It also has a 
slightly derogatory ring among those who use it. “Paiute,” of 
uncertain origin, is too broad, as it also covers groups that 
speak two other languages—Southern Paiute, and Owens 
Valley Paiute. “Northern Paiute,” which has been in the liter- 
ature for roughly seventy-five years, is the clearest alternative. 
But the Indian people when speaking English often use only 
“Paiute,” or they modify it with the name of a reservation or 
community. 


Location. The Northern Paiute held lands from just south 
of Mono Lake in California, southeastern Oregon, and im- 
mediately adjacent Idaho. Linguistic relatives adjoined the 
people of the South and East: the Owens Valley Paiute along 
the narrow southern border and the Northern and Western 
Shoshone along the long eastern one. The western border was 
shared with groups speaking Hokan and Penutian languages. 
The region as a whole is diverse environmentally, but largely 
classified as desert steppe. Rainfall is scant, and water re- 
sources are dependent on winter snowpack in the ranges. 


Demography. Population figures for people identified as 
Northern Paiute are largely inaccurate, owing to the uncer- 
tain number of persons living off-reservation and the growing 
number of members of other tribes on reservations. The 1980 
census suggests that there are roughly five thousand persons 
on traditionally Northern Paiute reserved lands, and roughly 
another thirty-five hundred people residing off-reservation. 
The population at the time of contact (1830s) has been esti- 
mated at sixty-five hundred. 


Linguistic Affiliation. The Northern Paiute language be- 
longs to the widespread Uto-Aztecan family. It is more closely 
related to other languages in the Great Basin that together 
form the Numic branch of the family, and most closely to 
Owens Valley Paiute, the other language member of the 
Western Numic subbranch. The Owens Valley Paiute are 
close enough culturally to be included in this sketch, al- 
though linguistically they are part of a single language with 
the Monache (the language referred to as Mono). The Ban- 
nock of Idaho also speak Northern Paiute. Native language 
fluency over much of the region is now diminished, although 
some communities have attempted language salvage pro- 
grams, 


History and Cultural Relations 


Linguistic, and to some degree archaeological, evidence sug- 
gests that the ancestors of the Northern Paiute expanded into 
their ethnographically known range within the last two thou- 
sand years. Although these data are controversial, they sup- 
port a generally northward movement from some as yet unde- 
termined homeland in the South, perhaps in southeastern 
California. Arguing against this view are a number of tribal 
traditions that tie groups to local features (especially moun- 
tain peaks) for origins. With neighbors to the east there was 
considerable intermarriage and exchange, so that bilin- 
gualism prevailed in an ever-widening band as one moved 
northward. With people on the west, relations were less 
friendly. First encounters with non-Indian fur trappers and 
explorers in the 1820s and 1830s were on occasion hostile, 
prefiguring events to come near mid-century. With the dis- 
covery of gold in California in 1848, and gold and silver in 
western Nevada in 1859, floods of immigrants traversed frag- 





ile riverbottom trails across Northern Paiute territory and also 
settled in equally fragile and important subsistence localities. 
Environmental destruction led a number of groups to adopt a 
pattern of mounted raiding for subsistence and booty. Scat- 
tered depredations on both sides led to clashes with troops 
beginning in 1860. After that time, reservations were estab- 
lished to settle the people, principally at Pyramid Lake and 
Walker River. Those who did not settle on the reservations 
continued to live near emerging towns and on ranches where 
wage labor provided a meager living. In the early twentieth 
century, populations at several of these localities were given 
small tracts of federal land, generally referred to as “colonies.” 
Both reservations and colonies persist to the present, al- 
though few are economically well developed or self-sus- 
taining. 


Settlements 


In aboriginal and early historic times, the Northern Paiute 
lived by hunting, gathering, and fishing in recognized sub- 
areas within their broader territory. Given that natural re- 
sources were not equally distributed across the landscape, 
there were some variations in settlement systems and sizes of 
local groups. The large lake basins (Pyramid Lake, Walker 
Lake) had extensive fisheries and supported people in most 
seasons of the year. Major marshes (Stillwater, Humboldt, 
Surprise Valley, Warner Valley, Malheur) also served as set- 
tlement foci. Within these areas, people usually resided in 
more or less fixed locations, at least during the winter. They 
established temporary camps away from these locations dur- 
ing spring and fall in order to harvest seeds, roots, and if pres- 
ent, pifion nuts. Camp sizes in settled seasons varied, but 
probably fifty persons constituted the norm. During periods 
of greater mobility two or three families often camped to- 
gether (ten to fifteen persons). In areas other than those with 
lakes or marshes, settlements were less fixed, with the excep- 
tion of winter camps. In the Owens Valley, a unique area for 
the proximity of a number of resources, settled villages of one 
hundred to two hundred persons were reported, all located in 
the valley bottom. With the establishment of reservations 
and colonies, these patterns were greatly altered. Clustered 
housing prevails on colonies with a small land base, and allot- 
ment of lands on reservations allows for a more dispersed 
pattern. 

In aboriginal times, houses of different types were built 
according to the season and degree of mobility of the group. 
The common winter dwelling, especially near wetland areas, 
was a dome-shaped or conical house made of cattail or tule 
mats over a framework of willow poles. Cooking was done 
outside the house in an adjacent semicircular windbreak of 
brush, which also served as a sleeping area during the sum- 
mer. The windbreak was the primary shelter at temporary 
camps, unless people chose to overwinter in the mountains 
near cached pifion reserves. In that case, they built a more 
substantial conical log structure covered with brush and 
earth. In the 1870s these traditional house types gave way to 
gabled one- to two-room single-family dwellings of boards on 
reservations and colonies. Today nearly all these early houses 
are gone from Indian lands, replaced by modern multiroomed 
structures with all conveniences. 
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Economy 


Subsistence and Commercial Activities. In the pre- and 
immediately postcontact periods, the Northern Paiute lived 
by hunting a variety of large and small game, gathering nu- 
merous vegetable products, and fishing where possible. Local 
seasonal rounds were conditioned by the particular mix of re- 
sources present. Names of subgroups (such as “trout eaters”) 
often reflected a common subsistence item, but nowhere was 
the named resource used to the exclusion of a mix of others. 
Some people today hunt and collect a few of their former re- 
sources, but for the most part, they are engaged in ranching 
and wage labor and thus purchase food. Although the large 
reservations support some agriculture, most of it is oriented 
toward hay and grain production to feed cattle. Except for 
dogs, there were no domesticated animals in aboriginal times. 
Today, horses are common in areas where cattle ranching is 
possible, and a number of people keep them as pleasure ani- 
mals 


Industrial Arts. Aboriginal arts included extensive work 
in basketry, and less extensively in crafts such as bead mak- 
ing, feather work, and stone sculpture. Baskets were primarily 
utilitarian, being used in harvesting and processing plant 
foods, storage of food and water, trapping fish and birds, and 
so on. Beads were made of duck bones, local shells, and shells 
traded into the region from the west. Feather working was re- 
lated to that complex in California and included the manu- 
facture of mosaic headbands and belts and dance outfits. 
Stone sculpture was confined to smoking pipes and small effi- 
gies. Pottery was present only in Owens Valley. In the historic 
period, work in buckskin and glass beads became prominent, 
as the influence of the Plains Culture filtered into the region 
from the north. Presently basketry, hide working, and beading 
are the most common, although all except beading have de- 
clined within the past twenty years. 


Trade. An active trade in shells was maintained in aborigi- 
nal times with groups in California. Obsidian trafficking was 
also important internally, as major sources were not equally 
distributed. Some trade in pinenuts for acorns occurred 
across the Sierra Nevada. In historic times, people sold or 
traded buckskin gloves and wash and sewing baskets to 
ranchers and townspeople. An active market in fine basketry 
developed for the Mono Lake and Owens Valley people from 
the turn of the century to the 1930s. 


Division of Labor. In the precontact period, men were 
hunters and fishermen, and women, plant food gatherers. 
Women prepared foods and reared the children, although the 
latter was also the province of grandparents. Both sexes har- 
vested pinenuts and cooperated in house building. In historic 
times, men have taken primary responsibility for ranching du- 
ties. Wage labor was done about equally by the sexes in early 
historic times as well as at present. 


Land Tenure. Lands were not considered to be private 
property in aboriginal times, but rather for the use of all 
Northern Paiute. Subgroups exercised some rights to hunt, 
fish, and gather in their districts, with people from outside 
usually required to ask permission of the local group. Usu- 
fruct rights occurred, especially in Owens Valley and the cen- 
tral Northern Paiute area. Rights to harvest pifions in certain 
tracts, and to erect fishing platforms or game traps at certain 
locations, were included. In Owens Valley, these rights ex- 
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tended to harvesting wild seed tracts, especially those pur- 
posefully irrigated. A few people today attempt to maintain 
pinon rights. Otherwise, land tenure on reservations and col- 
onies is determined by tribal and federal regulations. 


Kinship 
Kin Groups and Descent. From birth to death, an indi- 
vidual was surrounded by a network of kin and friends that in- 
cluded the immediate family, a larger group of close relatives 
(the kindred), the camp group of which the family was a part, 
associated camp groups in the district, and individuals (kin, 
non-kin) who resided outside the local area. Of all these 
units, the most important were the immediate family—at 
base nuclear, but often including one or more relatives or 
friends, especially grandparents or single siblings of parents— 
and the kindred—a bilaterally defined unit that functioned 
to allow the individual access to subsistence but inside of 
which marriage was prohibited. Only the former was a resi- 
dence unit, the latter being likely to include people even out- 
side the local subarea. Today the family and the kindred are 
still the primary functional units. 


Kinship Terminology. Kinship terminology is of the Es- 
kimo type, for those who are still able to recall the native 
forms. 


Marriage and Family 


Marriage. Prohibitions against marriage of any kinsper- 
son, no matter how distant, were formerly the reported norm. 
Parents attempted to arrange suitable matches, using com- 
munal hunts and festivals as opportunities for children to 
meet. Token gifts were exchanged by the two sets of parents, 
but little by way of ceremony occurred. Most marriages were 
initially monogamous, but later a man might take another 
wife, often his first wife’s younger sister. Fraternal polyandry 
was reported, but thought to have been rare. Initial matrilocal 
residence as a type of bride-service was common. Marriages 
were intended to be permanent unions, but little onus at- 
tached to either party if divorce occurred. Children always 
had a place with either side. 


Domestic Unit. The nuclear to small extended family was 
formerly the norm and remains so today. Most families can 
and do incorporate relatives and friends, but the arrangement 
is more temporary than in former times. 


Inheritance. Given bilaterality, usufruct rights came from 
either side of the family. In some areas, however (for example, 
Owens Valley), a matrilineal preference was reported for the 
inheritance of pifion trees. 


Socialization. In precontact times, given the subsistence 
duties of both parents, children often spent a great deal of 
time with grandparents. Children were considered to be re- 
sponsible for their own actions from an early age, thus parents 
and grandparents advised more than sanctioned beyond that 
point. 


Sociopolitical Organization 


Social Organization. In aboriginal times, age conferred 
the greatest status on individuals. Younger men and women 
participated about equally in decision making, given that 
each had important roles in subsistence. Distinctions based 


on wealth were lacking. Only the shaman was in part sup- 
ported by the group. Generosity and sharing, as primary val- 
ues, function even today as leveling mechanisms. 


Political Organization. Prior to contact, political author- 
ity was vested in local headmen. These individuals served as 
advisers, reminding people about proper behavior toward oth- 
ers and often suggesting the subsistence activities for the day. 
Occasionally such persons were leaders of communal hunts, 
although headmanship and task leadership might not be co- 
terminous. Headmen tried to get the individual parties in- 
volved in disputes to settle their differences on their own, but 
if that were not possible they rendered decisions. Most deci- 
sions were reached through consensus, achieved in discus- 
sions with all adults. Modern tribal councils, most organized 
under the Indian Rights Act, also attempt to govern by con- 
sensus. Each operates independently on its own reservation 
or colony. 


Social Control. Shame and ridicule by relatives and peers 
were effective means to bring about conformity. 


Conflict. Precontact conflicts were primarily with tribes to 
the west and north, but were characterized by raids and skir- 
mishes rather than large-scale battles. Postcontact relation- 
ships with Whites were likewise sometimes hostile, although 
this varied from area to area. In the North, and as far south as 
central Nevada, small groups of mounted raiders operated 
from roughly the 1850s to the mid-1870s. A few of the lead- 
ers of these groups, such as Winnemucca, Ocheo, Egan, and 
others, achieved a degree of prominence for their prowess in 
warfare. In Owens Valley, with displacement of the people 
from rich irrigated wild seed lands by ranchers, open conflict 
flared from 1861 to 1863. Troops finally waged a scorched 
earth policy against the people, and in 1863, nine hundred 
prisoners were marched to Fort Tejon in California’s Central 
Valley. After three years they were returned to their own val- 
ley to eke out a living as best they could. Raiding groups in the 
North were induced to settle on reserved lands, especially at 
McDermitt, Nevada, and Surprise Valley, California. After 
that time, individuals and groups had to adjust to more subtle 
types of conflict over land, water, access to jobs, and the exer- 
cise of personal rights. In recent years, several groups have 
been engaged in lengthy court battles over land and water. 


Religion and Expressive Culture 


Religious Beliefs. The Northern Paiute believed that 
power (puha) could reside in any natural object and that it 
habitually resided in natural phenomena such as the sun, 
moon, thunder, clouds, stars, and wind. Any individual could 
seek power for purposes such as hunting and gambling, but 
only shamans possessed enough to call on it to do good for 
others. Supernatural beings could include any or all of those 
who acted in myths and tales. Not all modern representatives 
of animal species were necessarily supernaturals, but occa- 
sionally such a special animal was encountered. Anthropo- 
morphic beings, such as water babies, dwarfs, and the “bone 
crusher,” could also be encountered in the real world. Water 
babies, in particular, were very powerful and often feared by 
those other than a shaman who might acquire their power. 
Prayers were addressed each morning to the sun for a success- 
ful day. Ghosts could remain in this world and plague the liv- 
ing, but specific ghosts could also be sources of power for the 


shaman. Personal relationships with power sources were pri- 
vate matters. Leaders of communal hunts usually had 
power—for antelope, always. A rich body of myth and legend, 
the former involving the activities of animal ancestors, set 
values and taught a moral and ethical code. Today, people re- 
member parts of these old narratives and often mix them with 
various Christian beliefs. The Native American Church is ac- 
tive in a few areas, as are the more recent Sweat Lodge and 
Sun Dance movements. 


Religious Practitioners. The shaman was the primary per- 
son who put his power to use to benefit others, particularly for 
healing. Shamans could be either men or women. They ac- 
quired their first power unsought, usually in a dream. After 
that time, and an apprenticeship under a practicing shaman, 
they might acquire other powers either unsought or courted. 
Powers were highly specific, and the instructions they gave re- 
garding food taboos and other activities had to be followed to 
the letter or the power would be withdrawn. 


Ceremonies. Group approaches to the supernatural were 
limited. In all areas dances and prayers were offered prior to 
communal food-getting efforts. Most of these activities were 
directed by specialists. All times of group prayer and dancing 
were also times for merriment. Night dances were followed 
by gambling, foot races, and other forms of secular enter- 
tainment. 


Arts, Oral tradition was a major area for the development 
of personal skill and expression. Gifted narrators were recog- 
nized among all groups, and people would spend many winter 
evenings listening to their performances. Singers were also 
greatly respected. Some songs, especially round dance songs, 
have lovely imagery in their texts. 


Medicine. The primary function of shamans was the cur- 
ing of serious illness, which was accomplished in ceremonies 
held at night in the home of the patient with relatives and 
friends attending. The shaman went into a trance and at- 
tempted to find the cause of the illness and then a prescrip- 
tion for a cure. Since 1900, the number of shamans has been 
declining, and today very few are active, modern Western 
medicine prevailing. Less serious illness was formerly treated 
with home remedies made from over one hundred species of 
plants. Some families still use plants from this repertoire. 


Death and Afterlife. At death the person was buried in 
the hills along with his or her personal possessions. Crema- 
tion was reserved for individuals suspected of witchcraft. In 
Owens Valley and the extreme southern portion of the 
Northern Paiute area, the Mourning Ceremony of southern 
California tribes has been practiced since about 1900. This is 
accompanied by stylized singing and the burning of the per- 
sonal property of the deceased. In all areas, funerals remain 
the most important events of the life cycle. 
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Northern Shoshone 
and Bannock 





ETHNONYMS: Northern Shoshoni, Ponasht, Snake 


Orientation 


Identification. The Northern Shoshone (Nimi, Wihi- 
naitti) and Bannock (Banakwut, Nimi, Pan’akwati, Pan- 
naitti) lived in an area roughly within the present boundaries 
of the state of Idaho, south of the Salmon River, but at times 
extending slightly into northern Utah. The names do not de- 
scribe discrete sociopolitical groups, but serve to separate the 
Shoshonean-speaking groups in this area from those in west- 
ern Wyoming (Eastern Shoshone) and those in Nevada and 
Utah (Western Shoshone and Northern Paiute). The North- 
ern Shoshone are distinguished from the Western Shoshone 
mainly in having had many horses in late aboriginal times, 
and from the Eastern Shoshone in having had an economy 
based more on salmon fishing than on bison hunting. The 
Bannock are distinct from the Northern Shoshone in being 
Northern Paiute speakers. But they lived with the Northern 
Shoshone in Idaho for a long period and are similar to them 
culturally, having adopted the horse and participated with 
them in organized bison hunts. There are, however, no really 
clear cultural boundaries between all of these groups. The 
Northern Shoshone have been divided into six local group- 
ings that are not political divisions. The subgroups are Agai- 
deka (Agaidiika), “Salmon Eaters”; Kammedeka 
(Kamadiika), “Eaters of Jackrabbits”; Lemhi, Pohogwe 
(Bohogue, Fort Hall Shoshone, and Bannock), “People of 
Sagebrush Butte”; Tukudeka, (Tukadiika), “Eaters of Moun- 
tain Sheep”; and Yahandeka (Yahandiika), “Eaters of 
Groundhogs.” Most of them are included among the 
Shoshone-Bannock Tribes of the Fort Hall Reservation, 
Idaho. 


Location. The area they live in belongs to the Columbia 
Plateau physiographic region, having a generally low precipi- 
tation of less than fifteen inches a year. There are two major 
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mountain ranges, the Sawtooth and the Bitterroot, plus the 
Snake River plains, which provided ecological diversity. 


Demography. There were 2,542 Indians living on the res- 
ervation in 1980, with many more living in the area. It is esti- 
mated that there were about 3,900 in 1984. 


Linguistic Affiliation. Both the Northern Shoshone and 
Bannock languages are members of the Numic branch of the 
Uto-Aztecan language family. The Bannock speak a dialect 
of Northern Paiute, a Western Numic language; the Northern 
Shoshone speak a Central Numic dialect related to Eastern 
Shoshone, Western Shoshone, and Comanche. There is con- 
siderable Northern Shoshone-Bannock bilingualism. 


History and Cultural Relations 


Little is known of these peoples before the early nineteenth 
century. The horse probably reached the Shoshone in the late 
seventeenth century, perhaps from the Spanish settlements 
in the Southwest. With the aid of the horse, they spread as far 
as the Canadian border of Montana where they met the 
Blackfoot, who pushed them back to their present area by the 
mid-eighteenth century. In contrast, relations with the Flat- 
head to the north and the Nez Percé to the northwest were 
generally friendly and peaceful, although relations with the 
latter may not always have been so. They were also on friendly 
terms with their linguistic relatives, the Western Shoshone to 
the south and the Northern Paiute to the west. Fur trappers 
and traders came into their territory in the early nineteenth 
century, reaching Lake Pend Oreille in the first decade. 
American expeditions and traders from the time of Lewis and 
Clark (1803-1804) moved westward from the Missouri 
River, with various trading posts being established in the pe- 
riod 1807-1832, all with fairly negative implications for 
Shoshone life. The fur trade had collapsed by 1840, and by 
1860 the local bison herds had been almost extinguished. 
White settlers were moving through the area in fairly large 
numbers, beginning about 1840. Mormons began moving 
into the southern areas in 1860, followed by other settlers 
and gold miners, which resulted in several wars. 

Treaties with the United States were signed in 1863 and 
1864, and the Fort Hall Reservation in southeastern Idaho 
was established in 1867. The Lemhi Reservation to the north 
was established in 1875, but was terminated and the inhabi- 
tants removed to Fort Hall in 1907. Because of the demands 
of a subsidiary of the Union Pacific Railroad and the estab- 
lishment of the city of Pocatello, as well as the Dawes Act of 
1887, the lands of the Fort Hall Reservation were much di- 
minished. Day and boarding schools were established in the 
1870s and 1880s. 

After the Indian Reorganization Act of 1934, the 
Shoshone and Bannock of the Fort Hall Reservation ap- 
proved a constitution and by-laws in 1936 and ratified a cor- 
porate charter in 1937. The Fort Hall Business Council con- 
sists of individuals elected from the reservation to two-year 
terms. The council has authority over purchases, borrowing, 
engaging in business, performing contracts, and other normal 
business procedures. The tribes are actively trying to increase 
and to buy land for the reservation. Phosphate deposits on 
the reservation are being mined and a tribal trading post has 
been established. There is an annual tribal festival held in 
mid-August, as well as Sun Dances, an all-Indian rodeo, an 


Indian Day in late September, and other traditional dances 
throughout the year. 


Settlements 


Both groups were seminomadic, ranging over fairly large terr?- 
tories in the warmer months, but returning to protected win- 
ter quarters. The major foci of population were the upper 
Snake River valley in the general region surrounding Fort 
Hall, the Lemhi River valley, the Sawtooth range, the Boise, 
Payette, and Weiser River valleys, and the valley of the 
Bruneau River. The Fort Hall and Lemhi peoples originally 
lived in tipis, first of hide and later built of canvas. Through 
the rest of the area, the standard summer dwelling was a small 
conical lodge or tipi made of sagebrush, grass, or woven wil- 
low branches. Small versions of these were used as menstrual 
huts and sweat houses. Today, they live in typical mainstream 
society wooden houses and bungalows. 


Economy 


Subsistence and Commercial Activities. Bison were 
hunted by groups using the Plains Indians’ technique of 
flanking the herds on horses and shooting them with bows 
and arrows or rifles. The summer was spent collecting wild 
foods and hunting. The mounted Shoshone of the Boise, 
Payette, and Weiser rivers in southwestern Idaho depended 
on the spring and fall salmon runs for most of their subsis- 
tence, but sometimes they took part in the Fort Hall bison 
hunt. The remainder of the Idaho Shoshone population was 
largely unmounted, did not participate in the bison hunt, 
were largely peaceful. Antelope were taken by individual 
hunters and by running them on horses. Elk, mountain 
sheep, and deer were pursued by individuals or small parties 
of hunters. Salmon fishing was basic all through the area, and 
salmon was the principal food source below Shoshone Falls 
(near Twin Falls in south-central Idaho) and in the western 
Idaho region. Salmon were speared from platforms in the 
streams or while wading, or were captured in weirs built across 
small streams and channels. Sturgeon, suckers, perch, and 
trout were also caught. Principal vegetables collected in- 
cluded camas bulbs, yampa roots, tobacco-root, and bitter- 
root, all dug from the ground by women using digging sticks. 
Some residents south of Bannock Creek, and south of Fort 
Hall, relied on pine nuts. Chokecherries, service berries, sun- 
flower seeds, and roots, such as prairie turnips, were also col- 
lected, often incidental to hunting expeditions. All the 
groups had horses, introduced from the south and the Plains, 
with dogs also available. Nowadays, they engage in farming, 
livestock raising, and other agriculturally related enterprises, 
and are heavily involved with the mainstream economy. 


Industrial Arts. Among the mounted people in the east, 
who were influenced by Plains Indians, both sexes wore bison 
robes in the winter and dressed elk skins with the hair re- 
moved in the summer. Both men and women at Lemhi added 
leggings and breechclouts to their dress. Breechclouts and 
robes of the fur of smaller animals were standard farther west. 
Moccasins were made of elk, deer, and bison hide, although 
people often went barefoot. Some crude pottery was made, 
but baskets, both coiled and woven, were more common and 
important. They were made watertight by applying pitch on 
the interiors. Rawhide containers were important among the 


eastern groups. Among other manufactures were steatite 
cups, bowls, and pipe bowls; cradle boards of willow sticks 
and buckskin; and leather snow goggles. They had arrow- 
heads and knives made from chipped obsidian and, in later 
times, from metal. High-wheeled wooden wagons drawn by 
horses were a basic mode of transport from the later nine- 
teenth century to modern times. 


Trade. Trade was extensive throughout the region, with 
the Western Shoshone to the south and the Paiute to the 
west, as well as with the Nez Percé and Flathead to the north. 
By the 1820s, the fur trade had become important to some 
groups, particularly the mounted peoples. The Nez Percé 
joined the Cayuse, the Umatilla, and the Shoshone at an an- 
nual trading market on the Weiser River in the far northwest 
of Shoshone territory, and some mixed villages of Nez Percé 
and Shoshone have been reported. 


Division of Labor. Women took care of leather- and hide- 
working, house construction, and most of the gathering. Men 
did the hunting and fishing, took care of the horses, and en- 


gaged in warfare. 


Land Tenure. Both groups apparently lacked any form of 
ownership of land or of the resources upon it. But tools, 
weapons, and other artifacts, as well as foods after they were 
obtained were considered private property. 


Kinship 


Kin Groups and Descent. The Shoshone and Bannock 
had bilateral descent without kindreds or other kin groups. 
The basic unit of the society was the bilateral family group, 
composed of four or five nuclear families that maintained rel- 
atively close and continuing association. 


Kinship Terminology. The Shoshone and Bannock used 
a Hawaiian type of kinship terminology, with a fairly consis- 
tent pattern of terminological merging of the mother’s sister 
with the mother and the father’s brother with the father. 
There was no distinction between cross and parallel cousins, 
all being addressed by brother and sister terms. The terminol- 
ogy was of the Dakota type on the first ascending generation, 
and grandparents and grandchildren addressed each other by 
the same terms, distinguished only by sex. 


Marriage and Family 


There were no strict rules on postmarital residence; couples 
could live with the relatives of the husband or wife and occa- 
sionally with more distant relatives. Depending on the group, 
there were tendencies toward matrilocality or bilocality, the 
latter probably being more common. Marriages were most 
often monogamous, but polygamy, usually polygyny, was pos- 
sible. Some informal polyandry has been noted. Sororal poly- 
gyny occurred, and the levirate and sororate were common. 
Divorce was simple, fairly common, and without formal rules. 
The usual domestic unit was the independent nuclear family. 
There seems to have been no concept of inheritance. 


Sociopolitical Organization 
Social Organization. The main feature of their social or- 


ganization was a looseness and lack of definition of groups. 
The presence or absence of bands or chieftains depended 
upon the type of economic pursuit in which the people were 
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engaged. Organization was needed for the bison hunts and 
for protection from tribal enemies. 


Political Organization. The Northern Shoshone and 
Bannock showed a wide range of types of political organiza- 
tion and grouping from bands to villages to the scattered 
groups of foot-going families living in the Sawtooth Range 
and south of the Snake River. The Shoshone and Bannock of 
the upper Snake River formed into large composite bands of 
varying composition and leadership. The Shoshone were al- 
ways the majority, but the chieftaincy was sometimes held by 
a Bannock. Most of the Fort Hall and Lemhi peoples formed 
into single groups each fall to hunt bison in the east and re- 
turned west for the winter. The large bands split into smaller 
groups for the spring salmon fishing. Apart from Fort Hall 
and Lemhi, the population was widely scattered and villages 
were small, with chieftainship and larger forms of political or- 
ganization being absent. The power of the chiefs was limited 
by camp or band councils which existed among the bison 
hunters. The office of chief was an achieved role and was not 
firmly institutionalized, and his powers were quite limited. 
Band organization in the western part of the region was al- 
most nonexistent. At the base of organization were the basic 
Shoshone characteristics of loose and shifting group associa- 
tion and individual autonomy. 


Social Control and Conflict. A few “police” were needed 
to keep order in the larger bands, but there were no police so- 
cieties or sodalities. They shared in the warfare practices of 
the Plains Indians, counting coup and taking the scalps of en- 
emies. They also borrowed the Scalp Dance from the Plains 
Indians. There was periodic conflict with the Blackfeet, usu- 
ally at the time of bison hunts. Otherwise, contacts with 
neighboring tribes were peaceful. 


Religion and Expressive Culture 
Religious Beliefs. The basis of their religion seems to have 


been a belief in the effectiveness of dreams and visions. These 
were used in acquiring the assistance of guardian spirits. They 
shared a modified version of the vision quest of the Plains In- 
dians for spirits and other manifestations that gave the 
questor powers and medicines and imposed food and other 
taboos. They believed in Appi, a creator, but the principal 
mythological figures were Wolf and Coyote. The benevolent 
Wolf created people and the solar system, and Coyote was a 
trickster who brought disorder. Also known were ogres and 
animal creatures. Nowadays, over half of the tribes belong to 
a Christian church—Baptist, Episcopal, Mormon, and 
Roman Catholic—and others belong to the Native American 
church. 


Religious Practitioners. All men were shamans to some 
degree. 


Ceremonies. Most ceremonialism took the form of 
dances. Ceremonies were held to ensure the return of the 
salmon and at the actual time of the run. The Round Dance 
was used to seek blessings, usually in time of adversity. 


Medicine. There was a category of medicine men, who 
specialized in curing. In addition, they possessed much prac- 
tical knowledge of plant remedies. 
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Death and Afterlife. Aboriginally, the dead were wrapped 
in blankets and deposited in rock crevices. The souls of the 
dead went to the Land of Wolf and Coyote. 
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Ojibwa 





ETHNONYMS: Anishinabe, Bungee, Bungi, Chippewa, Miss- 
issauga, Northern Ojibwa, Plains Ojibwa, Saulteaux, South- 
western Chippewa, Southeastern Ojibwa 


Orientation 


Identification. The Ojibwa are a large American Indian 
group located in the northern Midwest in the United States 
and south-central Canada. “Ojibwa” means “puckered up,” a 
reference to the Ojibwa style of moccasin. The Ojibwa name 
for themselves is “Anishinabe,” meaning “human being.” 


Location. Aboriginally, the Ojibwa occupied an extensive 
area north of Lakes Superior and Huron. A geographical ex- 
pansion beginning in the seventeenth century resulted in a 
four-part division of the Ojibwa. The four main groups are 
the Northern Ojibwa, or Saulteaux; the Plains Ojibwa, or 
Bungee; the Southeastern Ojibwa; and the Southwestern 
Chippewa. At the end of the eighteenth century the North- 
ern Ojibwa were located on the Canadian Shield north of 
Lake Superior and south and west.of Hudson and James bays; 
the Plains Ojibwa, in southern Saskatchewan and Manitoba; 
the Southeastern Ojibwa, on the lower peninsula of Michigan 
and adjacent areas of Ontario; and the Southwestern Chip- 
pewa, in northern Minnesota, extreme northern Wisconsin, 
and Ontario between Lake Superior and the Manitoba bor- 
der. The Canadian Shield country is a flat land of meager soil 
and many lakes and swamps. The country of the Plains 
Ojibwa is an environment of rolling hills and forests domi- 
nated by oak, ash, and whitewood. The homeland of the 
Southeastern Ojibwa and the Southwestern Chippewa, also a 
country of rolling hills, includes marshy valleys, upland 
prairie, rivers and lakes, and forests of maple, birch, poplar, 
oak, and other deciduous species. Throughout the region, 
winters are long and cold and summers short and hot. 


Demography. The Ojibwa are one of the largest American 
Indian groups north of Mexico. In the mid-seventeenth cen- 
tury they numbered at least 35,000, perhaps many more. 
Today the Ojibwa who are located in Ontario, Manitoba, and 
Saskatchewan in Canada and Michigan, Wisconsin, Minne- 
sota, North Dakota, Montana, and Oklahoma in the United 
States, number about 160,000; the majority of them live in 
the Canadian provinces. 


Linguistic Affiliation. The Ojibwa languages are classified 
in the Algonkian language family. 


History and Cultural Relations 


Contact with Europeans was initiated in the early 1600s, and 
by the end of the century the Ojibwa were deeply involved in 
the fur trade and heavily dependent on European trade 
goods. As a result, the Ojibwa underwent a major geographi- 
cal expansion that by the end of the eighteenth century had 
resulted in the four-part division of the tribe. Their migration 
in some cases led to significant modifications in their aborigi- 
nal hunting, fishing, and gathering subsistence pattern. 
These modifications were most evident among the Northern 
Ojibwa, who borrowed extensively from the Cree and 
adopted a subarctic culture pattern, and the Plains Ojibwa, 


who took up many elements of the Plains Indian way of life. 
During the first half of the nineteenth century the Southeast- 
ern Ojibwa were forced by White demands for farmland to 
cede their territory for reservation status. Similarly, in the 
mid-nineteenth century the Southwestern Chippewa and in 
the late nineteenth and early twentieth centuries the Plains 
Ojibwa and the Northern Ojibwa were resettled on reserva- 
tions and reserves in the United States and Canada. Since 
the 1950s a major theme of Ojibwa cultural change has been 
migration off the reservations to urban centers where the peo- 
ple have become integrated into the Canadian and American 
work forces. The 1960s, however, saw a resurgence of native 
consciousness among the Ojibwa on many of the reservations 
in the United States and Canada, as the people saw their tra- 
ditional culture eroding under the impact of government edu- 
cation programs, urban migration, and other acculturative 
forces. 

Aboriginally and in the early historic period the Ojibwa 
were closely tied to the Huron to their south. After the Huron 
were defeated by the Iroquois in 1649-1650 in their contest 
for control of the western fur trade, the Ojibwa came under 
strong pressure from the Iroquois. By the end of the seven- 
teenth century, however, some Ojibwa were pushing south- 
eastward, sometimes by force, at the expense of the Iroquois. 
Those who moved into the lower peninsula of Michigan be- 
came closely allied with the Ottawa and Potawatomi. During 
the eighteenth century Ojibwa, who had obtained European 
firearms from French traders, expanded to the southwest 
where they had a strategic military advantage over their 
neighbors and displaced the Dakota, Cheyenne, Hidatsa, and 
other groups from their traditional homelands. Intermittent 
and sometimes costly warfare between the Southwestern 
Ojibwa and the Dakota persisted for more than a century 
until ended by U.S. government-enforced treaties in the 
1850s. The Northern Ojibwa who moved onto the Canadian 
Shield became closely associated with the Cree peoples to 
their north and west. With the acquisition of the horse, the 
westernmost of the Ojibwa had by 1830 evolved a pattern of 
seasonal migration to the open plains and adopted many ele- 
ments of the Plains Indian way of life, including the preoccu- 
pation with bison hunting, the Sun Dance, and decorative 


tailored skin clothing. 


Settlements 


The prehistoric and early historic Ojibwa maintained 
semipermanent villages for summer use and temporary camps 
during the remainder of the year, as they moved to exploit 
fish, game, and wild plant resources. This pattern of seasonal 
settlement and movement persisted to some extent among all 
the Ojibwa groups, but especially so among the nineteenth- 
century Southeastern Ojibwa and Southwestern Chippewa, 
who in their seasonal round returned each summer to perma- 
nent village bases to plant gardens. The typical dwelling of 
the early Southeastern Ojibwa was the traditional conical 
hide-covered lodge, but as they adopted farming and a more 
settled way of life, log cabins and wood frame houses came 
into widespread use. Among the Southwestern Chippewa the 
most common dwelling was a dome-shaped wigwam covered 
with birchbark and cattail matting. The Northern Ojibwa 
spent much of their year moving in dispersed groups in search 
of subsistence, but during the summer they congregated at 
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fishing sites in close proximity to trading posts, where they 
procured their supplies for the coming year. Their basic dwell- 
ing was a conical or ridge pole lodge covered with birch and 
birchbark. A high degree of mobility also characterized the 
Plains Ojibwa, who adopted bison-skin tipis and a pattern of 
seasonal movement involving concentration on the open 
plains in the summer to harvest the bison herds. 


Economy 


Subsistence and Commercial Activities. In the summer 
when they gathered in their villages, the aboriginal and early 
historic Ojibwa fished, collected wild nuts and berries, and 
planted small gardens of maize, beans, squash, and pump- 
kins. In some areas wild rice was harvested in the fall. In the 
winter the bands dispersed and moved to hunting grounds 
where they subsisted on deer, moose, bear, and a variety of 
small game. In the spring maple sap was gathered and boiled 
to produce maple syrup. By the late 1600s, the Ojibwa were 
heavily involved in the exchange of mink, muskrat, beaver, 
and other animal pelts for European trade goods. Among the 
Southeastern Ojibwa and the Southwestern Chippewa this 
subsistence pattern persisted, but with a greater emphasis on 
wild rice harvesting among the latter and more intensive 
farming among the former. Among the Plains Ojibwa bison 
and bison hunting became the basis of life. The Northern 
Ojibwa fished, gathered wild foods, and hunted game and wa- 
terfowl, but were beyond the environmental range of wild rice 
and the sugar maple, and so the exploitation of those re- 
sources was not part of their subsistence pattern. 


Industrial Arts. Birchbark was a multipurpose resource for 
most of the Ojibwa, providing the raw material for canoes, 
lodge coverings, and storage and cooking containers. Various 
types of wood were used for snowshoes, canoe frames, la- 
crosse racquets, bows and arrows, bowls, ladles, flutes, drums, 
and fishing lures. Among the Plains Ojibwa bison were the 
principal source of raw materials for clothing, shelter, and 
tools. 


Trade. Aboriginally, furs and maple sugar were traded to 
the Huron for maize and tobacco. After becoming involved in 
the European fur trade Ojibwa traders made annual treks to 
Quebec and later to Montreal to trade furs for blankets, fire- 
arms, liquor, tools, kettles, and clothing. As trading posts 
were established by the French at Detroit and other closer 
points the distance of the trading expeditions was gradually 
reduced. Fur trapping and trading remained an important 
source of income among the Northern Ojibwa until the mid- 
twentieth century. 


Division of Labor. Men and women shared responsibility 
for numerous economic activities, such as fishing and trap- 
ping, and sometimes cooperated in the same tasks, such as 
canoe construction. Men’s labor focused on hunting, trap- 
ping, and trading, and women’s labor was most concerned 
with processing hides, making clothes, preparing food, caring 
for children, and collecting plant foods and firewood. 


Land Tenure. With the development of the European fur 
trade, bands tended to exploit a particular hunting and trap- 
ping territory. Gradually, these vaguely defined areas evolved 
into territories in which hunting and trapping groups had ex- 
clusive rights over fur resources. 
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Kinship 

Kin Groups and Descent. Except for the Northern 
Ojibwa, Ojibwa society was divided into numerous exoga- 
mous totemic clans. Among the nineteenth-century South- 
western Chippewa in Minnesota there were twenty-three 
such clans, groups of which were linked and divided into five 
phratries. Clan membership was reckoned patrilineally. 
Kinship Terminology. Ojibwa kinship terminology fol- 
lowed the Iroquois pattern. Parallel cousins were merged ter- 
minologically with siblings and cross cousins were classed 
separately. Parallel aunts and uncles were merged terminolo- 
gically by sex with mother and father and cross aunts and un- 
cles were classed separately. 


Marriage and Family 


Marriage. Marriages were arranged by parents or guardi- 
ans and involved little formal ceremony. Cross-cousin mar- 
riage was practiced, but not preferred. Polygyny was possible, 
but most marriages were monogamous. Divorce was permit- 
ted and a simple matter to effect for either husband or wife. 
Remarriage was permitted after divorce and after the death of 
a spouse following a mourning period of one year. 


Domestic Unit. Traditionally, the basic social unit was the 
extended family. Over time, however, it has given way to the 
nuclear family. 


Inheritance. No single principle of inheritance appears to 
have prevailed among the Ojibwa. Instead, it seems to have 
been bilateral and a matter of residence and affection. 


Socialization. Children were raised in a permissive fashion 
and rarely reprimanded or punished physically. The most im- 
portant phase of a boy’s life occurred at puberty when he 
sought a guardian spirit through a vision quest. The quest in- 
volved several days (ideally four) of isolation, fasting, prayer, 
and dreaming undertaken to contact a guardian spirit to pro- 
vide aid and protection. Through frequent offerings of food 
and tobacco the boy could maintain rapport with his guard- 
ian spirit and retain its aid and protection throughout his life. 
At the time of first menstruation the girl was isolated, but not 
required to undergo a vision quest. If, however, she did re- 
ceive a vision during her isolation, it was regarded as a special 
blessing. Among the Plains Ojibwa girls visited by a spirit in 
this way were believed to possess curing powers. 


Sociopolitical Organization 
Social Organization. _ In aboriginal and early historic times 


the Ojibwa were divided into small autonomous bands of in- 
terrelated families. Band organization was loose and flexible, 
and social relations, apart from divisions along the lines of 
age and sex, were egalitarian. With involvement in the Euro- 
pean fur trade, band organization was modified. Among 
eighteenth-century Southeastern Ojibwa and Southwestern 
Chippewa, bands numbered several hundred people; among 
the Northern Ojibwa, bands were smaller, with about fifty to 
seventy-five members. Plains Ojibwa bands were loose, shift- 
ing units. 

Political Organization. Each Ojibwa band was headed by 
a chief whose position was earned on the basis of hunting 
ability, personal appeal, and religious knowledge, but was also 
dependent on kinship connections. Shamans were respected 


and feared individuals who sometimes also functioned as 
band leaders. Among the eighteenth-century Southeastern 
Ojibwa, bands were headed by chiefs, but as farming and a 
more permanent settlement pattern were adopted local politi- 
cal organization evolved to include an elected chief, assistant 
chiefs, and a local council. This form of political organization 
was in part a government-imposed system. Among the North- 
ern Ojibwa band leadership was supplied by a senior male 
whose kin group formed the basis of the band’s membership. 
In addition, he was usually also a skilled trader. Among the 
Plains Ojibwa each band had several chiefs, one of whom was 
recognized as the head chief. The head chief usually inherited 
his position, held it for life, and was assisted by councillors 
elected by the adult male members of the band. Secondary 
chiefs among the Plains Ojibwa achieved their position by vir- 
tue of their deeds in war, skills in hunting, generosity, and 
leadership ability. 


Social Control. Censure by means of ridicule and ostra- 
cism was the primary mechanism of social control. In addi- 
tion, among some Ojibwa groups mutilation and execution 
were punishments for certain offenses. Among the Plains 
Ojibwa a wife found to have committed adultery could be mu- 
tilated or killed by her husband, and among the Southeastern 
Ojibwa mutilation was the prescribed punishment for violat- 
ing mourning taboos. Chiefs among Plains Ojibwa some- 
times mediated serious disputes, and when the people gath- 
ered on the open plains, camp police, or okitsita, composed of 
war heroes, maintained peace and order. 


Conflict. Overt face-to-face hostility was rare in Ojibwa 
society. However, alcohol consumption seems to have in- 
creased the frequency and intensity of interpersonal conflict 
and physical violence. The Ojibwa believed sorcery to be the 
cause of individual misfortune and often employed sorcery in 
retaliation against their enemies. Suspicion of sorcery was a 
cause of conflict and could result in long-lasting feuds be- 
tween families. Conflict also stemmed from encroachments 
on hunting and trapping territories. 


Religion and Expressive Culture 


Religious Beliefs. For the Ojibwa the supernatural world 
held a multitude of spiritual beings and forces. Some of these 
beings and forces—Sun, Moon, Four Winds, Thunder, and 
Lightning—were benign, but others—ghosts, witches, and 
Windigo, a supernatural cannibalistic giant—were malevo- 
lent and feared. Presiding over all other spirits was Kicci- 
manito, or Great Spirit, although this belief may have been a 
product of European influence. Ojibwa religion was very 
much an individual affair and centered on the belief in power 
received from spirits during dreams and visions. For this rea- 
son, dreams and visions were accorded great significance and 
much effort was given to their interpretation. The power ob- 
tained through them could be used to manipulate the natural 
and supernatural environments and employed for either good 
or evil purposes. Missionization by the Anglican and Roman 
Catholic churches began during the nineteenth century, but 
conversion and Christian influence were limited prior to the 
twentieth century. In the mid-twentieth century the religious 
orientation of many Ojibwa was a mixture of Christian and 
traditional native elements. 


Religious Practitioners. In their vision quests, some 
young men received more spiritual power than others, and it 
was they who in later life became shamans. Several different 
types of shamans existed, the type being determined by the 
sort of spiritual power received. 


Ceremonies. The most important religious ceremony for 
the Southeastern Ojibwa and the Southwestern Chippewa 
was the Midewiwin, or Medicine Dance, of the Medicine 
Lodge Society. The Midewiwin ceremony was held semiannu- 
ally (in the late spring and early fall among the nineteenth- 
century Wisconsin Chippewa) and lasted for several days. 
The Northern Ojibwa did not practice the Midewiwin cere- 
mony, although the Plains Ojibwa did. Among the latter, 
however, it was exceeded in importance by the Sun Dance, 
performed annually in mid-June in order to bring rain, good 
health, and good fortune. 


Arts. Ojibwa music was individualistic. Musical instru- 
ments included tambourines, water drums, rattles, and flutes. 
Songs were derived from dreams and had magical purposes, 
such as ensuring success in hunting and other economic ac- 
tivities, invoking guardian spirits, and curing sickness. 
Among the Southwestern Chippewa porcupine quill work 
employing a floral motif was an important technique in the 
decoration of buckskin clothing and leather bags. After Euro- 
pean contact glass beads replaced quills in decorative applica- 
tions, although the floral motif was maintained. 


Medicine. Disease and illness were thought to be caused 
by sorcery or as retribution for improper conduct toward the 
supernatural or some social transgression. Curing was per- 
formed by members of the Midewiwin, or Medicine Lodge So- 
ciety, into which both men and women were inducted after 
instruction by Mide priests, payment of fees, and formal initi- 
ation. Shamans, with their powers derived from dreams and 
visions, were curers of sickness, but so, too, were others 
knowledgeable in the use of medicinal plants. 


Death and Afterlife. Upon death the corpse was washed, 
groomed, dressed in fine clothing, and wrapped in birchbark 
before burial in a shallow grave. Following death, the soul of 
the deceased was believed to journey westward for four days 
to an afterlife in the sky. Among the Southwestern Chippewa 
the deceased was also painted prior to burial and lay in state 
in a wigwam. The funeral ceremony was attended by friends 
and relatives and was conducted by a Mide priest, who talked 
to the deceased and offered tobacco to the spirits. After the 
ceremony was concluded the body was removed through a 
hole in the west side of the wigwam to the grave site, where it 
was buried along with personal possessions. The door of the 
wigwam was not used when removing the deceased for fear 
that the departed soul would return through the door. In later 
times a long, low, gabled plank house was constructed over 
the grave. The Plains Ojibwa also employed the gabled grave 
house and left offerings of food and water at the grave house 
for four days after burial for the soul’s subsistence on its jour- 
ney to the afterlife. 
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Okanagon 





ETHNONYMS: Isonkuaili, Okinagan, Okinaken 

The Okanagon (Isonkuaili), including the Northern 
Okanagon and the Sinkaietk (Southern Okanagon, Lower 
Okanagon), live along the Okanagan River from its conflu- 
ence with the Columbia River in north-central Washington 
to the Okanagan Lake region of south-central British Colum- 
bia. They speak an Interior Salish language and today number 
about twenty-one hundred. Their history differs little from 
that of neighboring groups such as the Thompson except that 
their traditional territory was on both sides of what became 
the boundary between the United States and Canada. Over 
the last two centuries, beginning with their acquisition of the 
horse, the Okanagon have slowly moved north and have dis- 
placed the Shuswap who once hunted in the environs of 
Okanagan Lake and the Stuwik and Thompson from the 
Similkameen Valley. The traditional culture was gravely af- 
fected by the invasion of gold miners and settlers in the gold 
rush of 1858 and by resulting smallpox epidemics. The Sin- 
kaietk are now mainly settled on the Colville Reservation in 
Washington, and the remainder of the Okanagon are on sev- 
eral reserves in British Columbia. 

Prior to being placed on the reservations, the Okanagon 
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were divided into bands, each of which had a civil chief, usu- 
ally hereditary, and one or more war chiefs, with power vested 
in a council of mature men. Like other Plateau groups, the 
Okanagon relied on salmon as the basis of subsistence; the 
fish were caught in traps with dip nets and spears, in weirs and 
traps, and by other methods. Game animals were of secon- 
dary importance as a source of food, with deer, elk, and some- 
times bison hunted. Camas bulbs and bitterroot, fruits such 
as chokecherries, huckleberries, and serviceberries, nuts, and 
other plant foods were gathered by women. Like other groups 
in the region, they were seminomadic, following food sources 
as they became available. During the summer they used port- 
able, conical dwellings covered by mats and later by skins or 
canvas. Winter dwellings were semisubterranean earthlodges. 

Dome-shaped sweatlodges were used by both sexes for 
purification, seclusion, and the quest for guardian spirits. The 
material culture included bark canoes, snowshoes, double- 
curved bows, cedar bark and spruce baskets, and goat wool 
blankets. The traditional religion was animistic, centered 
around spirits residing in natural objects, animals, plants, and 
clouds. Guardian spirits were important as, among other 
things, a source of power for shamans to use to cure the sick. 
Important ceremonies included the First Fruit Festival, the 
Sun Dance, and other dances. 
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Old Believers 





ETHNONYMS: Old Ritualists, Raskol’niks 


Orientation 


Identification. Old Believers are a religious group of peo- 
ple who pattern their worship and way of life on the Old Rite 
of the Russian Orthodox church. The vast majority are ethnic 
Russian. In North America, there are two independent 
groups of Old Believers: a “priestless” group (Bexpopovtsy) 
centered in the eastern part of the United States, and a 
“chapel” group (Chasovanniye) in the western United States, 
with kin groups of the latter also in Canada and Alaska. The 
two groups tend to be mutually exclusive, which stems from 
the particular characteristic of Old Believers. Even at its in- 
ception in the seventeenth century, Old Believerism was not, 


and indeed has never been, a coordinated movement or a co- 
hesive, consolidated religion, although all advocates observe 
the same religious rite. Instead, the term Old Believerism re- 
fers to large numbers of Russian peasants and many of their 
village priests who, on a person-to-person and family-to- 
family basis, refuse to conform to the church reforms of the 
mid-seventeenth century. Characteristically, various groups 
agree on doctrinal decisions in order to cope with their exist- 
ing realities. The variations in doctrinal practices (“agree- 
ments”) give rise to differing branches of Old Believers. 
Often groups of differing agreements do not consider them- 
selves “in union,” which is to say they do not recognize the 
doctrinal validity of each other. This article refers mostly to 
the Chasovanniye, Old Believers in the western United 
States, inasmuch as they are recent immigrants to North 
America and more closely portray the original ethic of Old 
Believers. 


Location and Demography. The “priestless” group that 
settled in the area of Erie, Pennsylvania, arrived first in North 
America around 1913. They number approximately fifteen 
hundred. In 1964, quite independently, “chapel” groups of 
Old Believers settled in Oregon. Originally three thousand, 
they now have grown to some five thousand. Several families 
of the Oregon group moved on to the Kenai Peninsula of 
Alaska in 1969 to establish a more remote village. There are 
now a number of small villages in that area, with an overall 
population of some seven hundred. Several years later, an- 
other group of families established a village near Edmonton, 
Alberta, Canada. The population there is about three hun- 
dred. In addition, there are families and small groups of fami- 
lies affiliated with one or the other of the above groups who 
live separately but maintain contact on principal religious 
holidays. 


Linguistic Affiliation. Old Believers speak a fairly stan- 
dard Russian, a Slavic Indo-European language. Their reli- 
gious services are read in Church Slavonic, an early version of 
Russian, but differing to the extent that special training for 
the young is required in order to master the orthography as 
well as differences in pronunciation and some word usage. 
With the extended residency in North America, however, 
there has been a tendency among the Oregon group to use 
English more and more in everyday conversation. In Pennsyl- 
vania, conversion to English is complete; services are, for the 
most part, in English. 


History and Cultural Relations 


The historical event that gave rise to the Old Believers is 
known in Russian history as the Great Schism, or Raskol. At 
root in the schism was the introduction of church reforms 
during the period 1651-1667. The patriarch of the Russian 
Orthodox church, Patriarch Nikon, assumed the responsibil- 
ity for revising the church books in use at the time. The re- 
forms transcended the written word, for Nikon extended the 
reforms to include matters of the service ritual. Large seg- 
ments of the populace, deeply offended by being told they 
must change aspects of their traditional ritual, rebelled and 
remained faithful to the Old Rite. Of the items reformed, one 
in particular became an identifying symbol of Old Believers, 


namely, crossing oneself with two fingers instead of the 
reform-mandated three fingers. Peasant attitudes were strong 
in opposition to other issues of the reforms as well. 

This quickly led to social strife that was so serious that 
Tsar Alexei exiled Nikon. Nonetheless, in one of history’s 
ironic twists, the tsar approved the reforms. Refusal to accept 
the reforms became a violation not only of church law but 
also of civil law. Those refusing to adopt the reforms were 
considered separatists (raskolniki). Priests who refused were 
arrested and often executed. The Old Ritual became 
synonymously referred to as the Old Belief. Hence, adherents 
called themselves and became known as Old Ritualists or Old 
Believers, and the reformers called them raskolniki. 

Old Believers, fleeing persecution, established them- 
selves in remote areas, and they still tend to eschew contact 
with surrounding populations. After the communist revolu- 
tion in Russia, many escaped over the border into China 
where they settled in remote areas of Manchuria and 
Sinkiang. Some years after the communist revolution in 
China, Old Believers were able to escape to, or received per- 
mission to exit to, Hong Kong. The vast majority went on to 
South America, principally Brazil. After four discouraging 
years of poor agricultural conditions, many were able to se- 
cure voluntary passage to the United States and eventually 
settled in an ever-growing community of Old Believers lo- 
cated in Oregon. Here they were joined by another recent im- 
migrant group of Old Believers who had been residents in 
Turkey and Romania for some two hundred years. 


Settlements 


Old Believers prefer to build a typical Russian village, with 
homes along each side of a long street and a prayer hall in the 
center of the village. Villages in Alaska and Canada, and one 
location in Oregon, are of this type. But for the most part, 
Old Believers in Oregon have purchased farms and other real 
estate in towns. They gather in several prayer halls for worship 
and meetings. Composition of congregations reflect the dif- 
ferent points of origin of Old Believers before they came to 
North America. 


Economy 


Subsistence and Commercial Activities. Old Believers 
are principally oriented toward agriculture but are also inter- 
ested in marketable activities to earn money to buy materials, 
needles, and other essentials, now including homes and auto- 
mobiles. The commercial activities vary widely from area to 
area. While living in China, groups of Old Believers learned 
how to catch live tigers for zoos. They also hunted deer and 
sold the horns to the Chinese. These activities alternated 
with farming. In Oregon, the farms are devoted to the com- 
mercial growing of berries, fruits, and nuts. Individual farms 
also keep beehives and cattle for their own use. During the 
off-season, they form teams of workers to do preindustrial 
thinning in the woods. Others take jobs in furniture factories, 
men serving as carpenters and the women applying their sew- 
ing skills. When they found that factory work paid well, they 
decided to keep their jobs while continuing to operate their 
farms full time as well. In Alaska, Old Believers learned the 
trades of fishing and boat building and in a few years began 
building boats for themselves and others. Their off-time is 
spent in maintenance of equipment, some farming, and hunt- 
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ing. Old Believers are normally diligent and hard-working 
folk. All members of the family assist in the domestic chores 
as well as gathering the harvest. 


Industrial Arts. Many people engage in part-time craft 
work, either sewing or carpentry, as stated above. 


Trade. Old Believers prefer to be self-sufficient in terms of 
food products and domestic items, but during scarcities, they 
buy fruits and vegetables in stores. As the traditional ways 
give way to convenience, more and more items are bought 
from stores, and they are not reluctant to acquire technologi- 
cal items that make work lighter and more efficient. The com- 
munities in Oregon, Canada, and Alaska trade among them- 
selves, sending berries and nuts north to Alaska and fish and 
caviar to Oregon. Also, the white honey produced in Canada 
is highly prized in the other locations. 


Division of Labor. Labor is divided in accordance with 
traditional patriarchal family rules, with domestic tasks done 
by women. They prepare all meals, keeping track of the 
church calendar to ensure that fasting is observed. They also 
produce, through skills in sewing and embroidery, much, if 
not all, of the clothing for the family and decorations for the 
home. Girls are encouraged to begin sewing and weaving 
while young, in order to accumulate a trunkful of decorations 
and presents for their wedding dowry. Older children look 
after the younger. Women also do many of the chores on the 
farm like milking and feeding cattle. The men farm, build, 
and work outside the home. Young boys usually accompany 
the older men to learn what is to be done. 


Land Tenure. Each family strives to own its own home or 
farm. In several of the remote settlements in China and Bra- 
zil, the land was free. On this land they built their homes and 
considered it their own. Today, kin groups often pool money 
to assist a family in purchasing a home or farm in order to be- 
come self-sufficient. 


Kinship 


Kin Groups and Descent. The family forms the basic 
unit, with kin relations of the extended family an important 
adjunct. Kinship is traced through the male family name, 
with a version of the father’s name used as the middle name 
of all children. In accordance with their church writings, peo- 
ple closer than eight steps of kinship are not permitted to 
marry. Since few records are kept, a young couple deciding to 
marry must seek out elder members of their families to deter- 
mine if the proper distance exists. The family of a godparent 
is also considered kin, hence ineligible for marriage. There- 
fore, Old Believers assign actual kin, often brothers or sisters, 
to be the godparents of the young. Living memory of the an- 
cestors usually extends back at least three generations. 


Kinship Terminology. Since the extended kin of the fam- 
ily are important in work teams and cooperative efforts, the 
kinship terminology is specific and intricate. One set of terms 
is used for consanguineal kin, and another set for all in- 
marrying members. The latter also differs depending on 
whether the relative by marriage is male or female. 


Marriage and Family 


Marriage. Marriage in the Russian Orthodox Old Rite is 
meant to be permanent. The age at marriage has traditionally 
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been seventeen or eighteen, with males usually a year or two 
older than the females. But in an effort to preserve their tradi- 
tional ways in a modern setting and to protect the young from 
becoming attracted to an outsider, the adults have tended to 
have the young drop out of school after learning the basic ed- 
ucational skills of reading, writing, and figuring. They are 
often encouraged to marry early, at fourteen to sixteen. The 
competition for eligible brides in a kin-restricted environ- 
ment also encourages early marriage. Confronting the young 
with the adult responsibilities of marriage had the result at 
first of keeping them traditionally oriented in the faith for the 
blessing of their marriage and the baptism of their children. 
Initially effective, it later became a factor in a rise in divorce, a 
phenomenon for which there is no ready answer in a patriar- 
chal and traditionally religious society. There has been a sub- 
sequent effort to discourage early marriage and encourage in- 
stead educational achievement in school. Newlyweds remain 
in the home of the groom’s parents until a child arrives. The 
new family then builds its own home on the father’s land or 
seeks to buy a home elsewhere. 


Domestic Unit. Each family member shares in the domes- 
tic operation of the family and usually contributes money 
earned from outside work, as long as they are active members 
of the household. It is common for kin to assist each other 
within the extended family. 


Inheritance. Land is divided among the males of the fam- 
ily as they acquire families of their own. The youngest male 
characteristically stays in the parental home, takes care of the 
aging parents, and inherits the parental home with remaining 
land. Females of the family may receive livestock, beehives, 
and so on, but usually not land. In contemporary times, 
money has become an acceptable form of inheritance or gift. 


Socialization. Emphasis is placed on domestic activities, 
skills, and respect for work (“It is better to work for free than 
to sit idle for free”). By their early teens, girls are prepared to 
cook, sew, and rear children, and boys are skilled with tools 
and machinery. All can read Church Slavonic. Discipline is a 
domestic and religiously respected virtue. It is authoritatively 
maintained by denial and punishment of improper behavior. 
Good behavior is evidenced by proper activities and humility. 
Television and radios are discouraged. The young, especially 
males, are allowed some discreet deviations in the larger soci- 
ety before marriage. But once married, they must assume the 
traditional way of life. 


Sociopolitical Organization 
Social Organization. While the Old Believers are scrupu- 


lous in paying taxes and strive to obey laws, they are not inter- 
ested in becoming involved in local or regional affairs. Many 
seek U.S. citizenship out of a sense of respect and a desire to 
belong. Citizenship also allows them easier travel to overseas 
kin and the ability to register commercial equipment, such as 
fishing boats. Children attend public school but rarely finish. 
Only a few have chosen to go on to higher education. 


Political Organization. The congregation of the prayer 
hall or church remains the central focus of community organ- 
ization. The lay leader (nastavnik or nastoiatel’) and his assis- 
tants are chosen by unanimous consent of the congregation. 
Leaders from all the congregations counsel on larger ques- 
tions that affect the overall Old Believer community. 


Social Control. Improper social behavior automatically vi- 
olates one religious sanction or another. The violator is “sep- 
arated” from the congregation and must ask forgiveness to re- 
turn. This entails a penance and a forty-day period of 
purification to rejoin “in union.” A person not in union is 
prohibited from eating or praying with those in union. Unre- 
pentant or serious violators can be excommunicated. At 
death, those not in union are buried in the Old Believers 
cemetery separately from those in union. In recent cases 
where the religious sanctions were slow or ineffective, individ- 
uals turned to the agencies of the host society for more imme- 
diate help. 


Religion and Expressive Culture 


Religious Beliefs. An Old Believer considers Eastern Or- 
thodox Christianity as expressed in the enculturated Russian 
Old Rite to be the true religion. It is a solemn obligation for a 
man and his family to preserve the faith as they await the end 
of the earth. Those who practice other religions, other rites, 
or other versions of the Old Rite must be avoided as ritually 
unclean. One cannot eat or drink from the same bowl or cup 
with unclean outsiders or pray with them. Services approxi- 
mate the Orthodox monastic schedule. The faithful abstain 
from all animal products, including milk and eggs, usually 
every Wednesday and Friday and during long fasts through- 
out the year before the holidays of Christmas, Easter, Peter 
and Paul, and the Dormition of the Holy Mother. No celebra- 
tions or entertainments are permitted during fasting periods. 
Old Believers shun tobacco and may not drink tea, coffee, or 
any hard liquor. Instead, they make their own braga, either 
from bread or from fruit and berries. Men wear their hair 
shorn, but their beards untrimmed. Women do not cut their 
hair, and after marriage, they bind and cover it. Many of the 
Oregon kin groups prefer to wear the old-style Russian cloth- 
ing: tunic shirt for men and shirt with sarafan jumper for 
women, both with a mandatory woven belt. Men don black 
prayer robes for services. 


Ceremonies. The Orthodox church calendar requires fre- 
quent holidays, some major, some minor. These are cele- 
brated at early morning services (from 2 to 8 am.). Later in 
the afternoon of the holiday, family and friends pay social vis- 
its to other in union friends. Christmas and Easter are cele- 
brated in this manner for an entire week after the actual holi- 
day. Baptism occurs within the first eight days of life, with the 
lay leader and the chosen godparent administering. Marriages 
are blessed in the prayer hall or church and celebrated for two 
to three days at the home of the groom’s parents. The bride’s 
trousseau and dowry trunk contains embroidery and woven 
presents for the new family, as well as embroidery decorations 
for the in-laws’ living room of her new home. 


Arts. For their own purposes, Old Believers have often had 
to copy church books, paint icons on wood, or cast metal 
icons. These activities are performed in a posture of prayer. 
For domestic decoration, men are skilled at carving and 
women at weaving and embroidery. 


Medicine. Old Believers prefer to receive care in the fol- 
lowing hierarchy: herb medicines and the healing touch of 
one of their own who is thought to have special competence; 
a chiropractor; and last, a physician with medicines. Old Be- 


liever midwives attend at the majority of births with compli- 
cated births referred to a hospital. 


Death and Afterlife. Burial services occur within a day 
after death, attended by the congregation and all who wish to 
say farewell. The burial is followed by a funeral dinner at the 
home of the family which has been prepared by the kinfolk. 
Upon departing, each guest is given a gift (milostinya) with a 
request to pray for the salvation of the deceased. Characteris- 
tically, memorial services are held again on the third day after 
death, the ninth day, the fortieth day, and the year anniver- 
sary. The first forty days after death are considered a time of 
intense prayer in behalf of the deceased. It is on the fortieth 
day that they believe the soul is given final judgment and, if 
deserving, enters into heaven. 
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Omaha 





ETHNONYM: Maha 

The Omaha are a Plains-Prairie Indian group who were 
located aboriginally in the upper Missouri Valley, between 
the Platte and Big Sioux rivers, in the present-day states of 
Nebraska and Iowa. Along with the Kansa, Osage, Ponca, 
and Quapaw, they spoke dialects of the Dhegiha language of 
the Siouan language family. They were culturally and linguis- 
tically most closely related to the Ponca. They probably num- 
bered about three thousand at the time of contact. According 
to their tradition, the ancestors of the contemporary five 
Dhegiha-speaking groups originally migrated from the south- 
east, with the Quapaw going downstream at the confluence of 
the Ohio and Mississippi rivers, and the four other groups 
going north. All then eventually settled in the territories they 
occupied at contact. Beginning with a severe population loss 
in a smallpox epidemic in 1802, the Omaha were in sustained 
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contact with Whites. In 1854 they ceded their land to the fed- 
eral government and in 1855 were placed on the Omaha Res- 
ervation in Nebraska. Ten years later the northern section of 
the reservation was sold to the Winnebago for their reserva- 
tion. Then and now the Omaha and Winnebago have en- 
joyed friendly relations. There are currently about three thou- 
sand Omaha in Nebraska. 

The Omaha occupy a place of considerable importance 
in cultural anthropology, as their systems of patrilineal de- 
scent, kin terms, and alliances have often been used as mod- 
els for other such systems in cultures around the world. 

The traditional Omaha culture was a mix of Midwest and 
Plains American Indian cultural patterns. Their settlements 
were earthlodge villages and in the warmer months tipis, 
where they lived while hunting bison on the plains. They also 
gathered food and grew maize, squash, and beans. Omaha so- 
ciety was divided into two divisions, five patrilineal clans, and 
a number of warrior and religious societies. Tribal unity was 
symbolized by a sacred pole, with governance resting with a 
council of seven chiefs. The Omaha Tribe of Nebraska is 
today governed by an elected council of seven members, offi- 
cers, and a committee. The traditional religion centered on 
the creator, Wakonda, and on dreams and visions. 
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Oneida 


The Oneida were one of the original member tribes of the 
League of the Iroquois or the Five Nations Confederacy. The 
Oneida live mostly in Wisconsin and New York in the United 
States and Ontario in Canada and numbered approximately 
five thousand in the 1980s. In late aboriginal and early his- 
toric times the Oneida occupied the region of present-day 
New York State bounded by the Oneida River in the North 
and the upper waters of the Susquehanna River in the South. 
In 1677, after significant losses of population in disease epi- 
demics and warfare, they numbered about one thousand. 
In the mid-eighteenth century some Oneida migrated 
west into the Ohio Valley. During the American Revolution 
the Oneida attempted to remain neutral, but eventually many 
sided with the American colonists and as a result were able to 
retain their lands in New York. In the 1820s the Oneida pur- 
chased land near Green Bay, Wisconsin, and between 1823 
and 1838 about 654 moved to that location. After 1823 
much of the purchased land in Wisconsin was lost through 
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legal battles, treaties, and swindles. Between 1839 and 1845 
most of the Oneida remaining in New York resettled on lands 
purchased on the Thames River near London, Ontario, al- 
though they have been in a protracted legal battle with New 
York State over the return of aboriginal land in central New 
York. 

Traditionally, the Oneida were a hunting and farming 
people, but also practiced some fishing and gathering. They 
held nine of the fifty hereditary sachem positions on the 
council of the League of the Iroquois and, along with the 
Cayuga, were known as the “Younger Brothers” of the con- 
federacy. 

See also Iroquois. 
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Onondaga 





The Onondaga were one of the original member tribes of the 
League of the Iroquois or the Five Nations Confederacy. The 
Onondaga live mostly on Six Nations Reserve in Ontario, 
Canada, and the Onondaga Indian Reservation in New York 
State. In the 1980s they numbered approximately 1,500. In 
late aboriginal and early historic times the Onondaga occu- 
pied a narrow strip of territory extending from the extreme 
southeastern shore of Lake Ontario south to the upper waters 
of the Susquehanna River. In 1650 they numbered about 
1,750. 

During the American Revolution the Onondaga were 
forced by circumstances to side with the British and subse- 
quently had to cede much of their territory in New York to the 
United States. Between 1788 and 1842 their remaining 
lands, which formed the Onondaga Indian Reservation, lo- 
cated south of Syracuse, New York, were gradually reduced 
through treaties and land sales. In the mid-nineteenth cen- 
tury the majority of Onondaga sold their remaining New York 
lands and resettled on Six Nations Reserve. 

Traditionally, the Onondaga were a hunting and farming 
people, but gathering and fishing were also important subsist- 
ence activities. Onondaga village was the site of the founding 
of the Iroquois Confederacy and was considered to be its cap- 
ital. The Onondaga held fourteen of the fifty hereditary sa- 
chem positions in the council of the League of the Iroquois, 
one of which was the chief of the council, and were known as 
the “Keepers of the Council Fire.” 


See also Iroquois 
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Osage 





ETHNONYMS: A-ha-chae, Bone Indians, Crevas, Huzaas, 
Ouchage, Wasashe, Wasbasha 


Orientation 


Identification. The Osage are an American Indian group 
who currently live mainly in Oklahoma. The name “Osage” 
is derived from “Wa-sha-she,” or “water people,” the name 
of one of the Osage phratries. The original Osage name 
for themselves was “Ni-u-ko’n-ska,” or “people of the middle 
water.” 


Location. At the time of earliest European contact, the 
Osage villages were located along the Osage river in what is 
today southwestern Missouri. During the late eighteenth cen- 
tury, the Osage hunting territory encompassed most of south- 
ern and western Missouri, northern and western Arkansas, 
eastern Oklahoma, and eastern Kansas. Today, most Osage 
live in Oklahoma. 


Demography. In 1976 the Osage population numbered 
8,842. Of this number, only 156 were full-blood Osage, while 
over 75 percent of the population was less than one-fourth 
degree Osage in ancestry. During the late eighteenth century, 
the Osage numbered about 6,500. 


Linguistic Affiliation. The Osage language belongs to the 
Dhegiha branch of the Siouan family. 


History and Cultural Relations 


Linguistic, archaeological, and mythological data present an 
unclear picture of precontact Osage history. The Osage, 
Kansa, Omaha, Ponca, and Quapaw collectively constitute 
the Dhegihan Siouan speakers. These languages are so close 
as to be mutually intelligible. The myths of these groups de- 
scribe a westward migration out of the Ohio valley and define 
the order in which the groups split off from one another. Pre- 
cisely when this migration took place is not clear, since ar- 
chaeological data seem to indicate that the Osage had lived 


in southwestern Missouri for some time prior to French con- 
tact in 1673. Native groups bordering the Osage in 1673 in- 
cluded the Caddoan-speaking Pawnee, Wichita, and Mento 
in the Arkansas River valley to the south and west, the 
Siouan-speaking Oto, Missouri, and Kansa along the Mis- 
souri River to the north and west, and the Algonkian- 
speaking Illini peoples far to the east along the Mississippi 
River. During the early historic period, Osage relations with 
most of these peoples were volatile. The greatest conflict was 
with the Caddoan-speaking peoples with whom they were at 
war from the late seventeenth until the late nineteenth cen- 
turies. Starting in the 1680s, the Osage were in regular con- 
tact with French traders, whose supply of guns made them the 
most militarily powerful tribe in French Louisiana. 

In 1803 Louisiana was purchased by the United States. 
To find homes for dislocated eastern tribes as well as 
European-American settlers, the United States negotiated a 
series of treaties with the Osage. In 1808 the Osage ceded 
most of their lands in present-day Missouri and Arkansas. 
The Western Cherokee were given a reservation in Arkansas 
and quickly came into conflict with the Osage over hunting 
territory. In 1817 a Cherokee war party attacked an Osage vil- 
lage, killing eighty-three men, women, and children and tak- 
ing over one hundred captive. The following year a new treaty 
was negotiated, and the Osage ceded much of eastern Okla- 
homa. In 1821 the Cherokee again attacked an Osage village, 
and in 1825 a new treaty ceded all the Osage lands except for 
a tract in what is now southern Kansas. 

In 1870 the Osage agreed to allow the government to sell 
their Kansas reservation to White settlers for $1.25 per acre. 
Part of the money was used to purchase a new, smaller reser- 
vation in Indian Territory (Oklahoma), where they moved in 
1871. The remainder of the money was deposited in the U.S. 
Treasury, and the interest used for the betterment of the 
Osage. In 1897 oil was discovered on the Osage reservation. 
In 1906 the Osage allotment act was passed, and the reserva- 
tion opened to White settlers. Surface rights were divided 
among tribal members, but the tribe retained and still retains 
title to mineral rights, including the vast oil and natural gas 
deposits. The Osage reservation also retained its legal status 
as an allotted reservation. 


Settlements 


The Osage were divided into five bands; the Upland Forest, 
the Big Hills, the Thorny Thickets, the Hearts-Stays, and the 
Little Osage. Each of these bands occupied a permanent vil- 
lage located in the bottomlands near their fields. Each village 
was arranged symmetrically with a main east-west path that 
separated it into a northern and a southern half. In the very 
middle of the village, on opposite sides of the path, were the 
houses of the two village chiefs. Warfare and removal during 
the early nineteenth century led to fragmentation of the vil- 
lages, until at one time there were seventeen. Each village, 
however, remained identified with one of the bands. After the 
move to Oklahoma in 1871, the five band-village communi- 
ties were reestablished. Osage dwellings were originally rec- 
tangular wigwam-type structures covered with mats, hides, 
and/or bark. Today three bands exist, the Thorny-Thickets at 
Pawhuska, the Big Hills at Gray Horse, and the Upland For- 
est at Hominy. The Hearts-Stays and the Little Osage were 
absorbed by the Thorny Thickets. Each band has a 160-acre 
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village with a dance arbor and community building. All fami- 
lies live in American-style houses, some in the band village 
but most in nearby towns or on rural farms and ranches. 


Economy 


Subsistence and Commercial Activities. The early Osage 
economy was based on horticulture, hunting, and the collec- 
tion of wild food plants. Maize, beans, and squash were the 
most important crops. Although bison were the most impor- 
tant game animals, elk, deer, and bear were also significant. 
Persimmons, prairie potatoes, and water lily roots were sta- 
ples in their diet. During the eighteenth century, the fur trade 
and Indian slave trade became important aspects of their 
economy. Horses, first adopted by the Osage in the late sev- 
enteenth century, facilitated bison hunting, which became 
the dominant feature of the Osage economy in the mid- 
nineteenth century. The last Osage bison hunt took place in 
1875. In the last quarter of the nineteenth century, they were 
dependent upon per capita payments from interest paid on 
the Kansas land sale money in the federal Treasury. This in- 
come and other properties made the Osage the “richest peo- 
ple per capita in the world.” Oil income from the 1897 dis- 
covery peaked in 1924. In 1906 each of the 2,229 allotees had 
received a headright, which entitled its owner to 1/2229th of 
the income from tribal mineral rights. Individuals born after 
the roll was closed could acquire a headright only by inheri- 
tance or purchase. Headrights can be divided, but today only 
a minority own any part of one, though a few individuals own 
multiple headrights. Most of the wealthier individuals today 
are older women. The present economy is based on oil in- 
come and wage labor. 


Industrial Arts. Historic crafts included leatherwork, 
beading, finger weaving, ribbonwork, and some metalwork 
using German silver. Today a limited amount of weaving, 
ribbonwork, and beading is produced for domestic use. 


Trade. From the late seventeenth until the late nineteenth 
centuries, trade was a critical part of their economy. During 
the first half of the eighteenth century, they were a major sup- 
plier of Indian slaves to the French. Starting in the last half of 
the eighteenth century, the trade shifted to horses, beaver 
pelts, and deer and bear skins. By the mid-nineteenth cen- 
tury, they were trading primarily in bison robes and hides. 


Division of Labor. Farming, collection of wild food plants, 
and their preparation and storage were primarily the work of 
women. Women were also primarily responsible for hide 
work, making clothes, cooking, and raising children. Hunting 
was a male activity, and politics, warfare, and ritual activities 
were dominated by men. Important ritual positions are still 
limited to males, and few women have held tribal political 
offices. 


Land Tenure. Aboriginally, each of the five bands appears 
to have had its own hunting territory. At least within their 
band’s territory, individuals had rights to hunt where they 
wished. Farmland was owned by the family who cleared the 
land. In 1906 tribal reservation land was allotted to individu- 
als, with each man, woman, and child receiving 658 acres. 
The tribe reserved three 160-acre “Indian villages” where any 
member of the tribe could claim an unoccupied lot and build 
a house. Individual trust land amounts to about 200,000 
acres today. 
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Kinship 


Kin Groups and Descent. The Osage were divided into 
twenty-four patrilineal clans. These clans were grouped into 
phratries and exogamous moieties. Fifteen clans formed the 
hon-qa or “earth” moiety, which included the wa-sha-she or 
“water” phratry and the hon-ga or “land” phratry. Nine clans 
formed the tsi-zhu or “sky” moiety. Each clan had between 
three and five hierarchically ranked subclans. Most political 
positions as well as ritual positions and prerogatives were con- 
sidered the property of particular clans. Each also had its own 
prescribed area in the village. Clans owned sets of male and 
female personal names that were given to their members. 
Today, the only significant function of the clans is in the 
naming of children. 


Kinship Terminology. Traditionally, Osage kin terms 
were of the Omaha type. 


Marriage and Family 


Marriage. Individuals could not marry into either their 
own moiety or their mother’s clan. Ideally, marriages were ar- 
ranged by the extended families of both individuals, com- 
monly without their knowledge. Marriages were important 
and elaborate social affairs with major gift exchanges between 
the families. The husband of the oldest sister in a family had a 
prior claim on all younger sisters, and sororal polygyny was 
common. Both the levirate and the sororate were also com- 
mon practices. Traditionally, the Osage may have been 
patrilocal in residence; however, by the early nineteenth cen- 
tury matrilocal residence was typical. 


Domestic Unit. The ideal family lived in an extended fam- 
ily unit headed by the son-in-law. Today, most are nuclear 
families, with extended family households usually found only 
among the wealthier families. 


Inheritance. Traditionally, household property was passed 
to the son-in-law upon marriage. Ritual positions and items 
were usually passed from father to eldest son. Women nor- 
mally favored their oldest daughters. Today there is still some 
bias favoring the oldest children. Most property is inherited 
bilaterally, conforming to laws of the state of Oklahoma. 


Socialization. Children were raised in a world with well- 
defined rules of behavior. Physical punishment was rare, and 
children were controlled through a combination of ridicule 
and rewards. 


Sociopolitical Organization 


Social Organization. Status was conferred on the basis of 
birth order, age, subclan membership, and personal conduct. 
Birth order was of major significance, and the first, second, 
and third sons and daughters had names indicative of their 
position. A woman’s status was in large part dependent upon 
her husband’s status. Since mixed-bloods were usually the 
children of non-Osage fathers, they did not have a clan affili- 
ation and thus no position within society. By the late nine- 
teenth century, mixed-bloods formed a separate and distinct 
group whose life-style and values were basically European- 
American. Today, status is based in part on the prestige of the 
family and in part on relative wealth. 


Political Organization. The five bands were autonomous 


units. Although there was no overriding political structure, 


band leaders frequently conferred and acted in concert. Each 
band had two ga-hi-ge, or chiefs, a tzi-zhu, or sky chief, and a 
hon-ga, or earth chief. The chiefs were chosen from among 
the male members of particular lineages and clans. To assist 
them, the chiefs had ten a-ki-da, or “soldiers,” who were also 
chosen from particular clans. The chiefs and soldiers dealt 
only with day-to-day problems and led the village on hunts. 
The true power was in the collective decisions of the non-hon- 
zhin-ga, or “little old men,” individuals who had been initi- 
ated into the clan rituals and had the right to perform such 
rituals. Each of the clans had its own set of “little old men.” 
They were responsible for and controlled all religious rituals 
and all external relations including warfare. During the early 
nineteenth century, the Osage began to fragment politically. 
Some families continued to follow traditional hereditary 
chiefs, but others turned to “big man” war leaders. The “little 
old men” lost influence to younger aggressive warriors. In 
1881 the Osage Nation was organized with a constitution 
based on that of the Cherokee. In 1900 the Indian Service 
unilaterally abolished the national government. The 1906 Al- 
lotment Act provided for a new tribal council to be elected by 
adult headright owners who vote the number of headrights 
they own. 


Social Control. Gossip and ostracism were and are two in- 
formal forms of control. Little is known about witchcraft 
other than that the last witch died in the early part of the 
twentieth century. The chiefs and their soldiers were primar- 
ily responsible for the maintenance of peace within the vil- 
lage. Physical force and punishment could be used, and on 
occasion individuals were executed for murder. The 1881 
constitution established courts and police. The 1906 Allot- 
ment Act made no provision for a tribal judicial system. 


Conflict. There were and are sharp political divisions and 
bitter disputes among the Osage. These disputes, however, 
have rarely threatened the overall cohesiveness of the tribe. 
The major division today is between the descendants of the 
turn-of-the-century mixed-blood and full-blood families. 
Since today there are few actual full-bloods, the division 
is based more on social and cultural differences than on 
biology. 


Religion and Expressive Culture 
Religious Beliefs. The Osage religion was pantheistic. All 


life forms and changes in the universe were the product of a 
single mysterious life-giving force called Wa-kon-tah. Hu- 
mans were merely one manifestation of Wa-kon-tah. Clans 
were totemic, in that the members of a particular clan were 
more closely associated or linked to some manifestation of 
Wa-kon-tah than others. The Osage never claimed to fully 
understand this force and how it worked. There were spirits, 
and through visions humans communicated with them and 
gained their support. Some humans could turn themselves 
into animals. Power derived from supernatural knowledge was 
neither “good” nor “evil.” The Peyote religion was brought to 
them in the 1890s. The Osage Peyote church was based on 
Christianity and totally rejected traditional religious beliefs 
and practices. By the 1910s, traditional religious ceremonies 
were gone. Only a few Osage Peyote churches exist today, and 


these are now affiliated with the Native American church. 
Most Osages belong to main-line Christian churches— 
Catholic, Baptist, and Quaker. 


Religious Practitioners. The “little-old-men” were for- 
mally trained and initiated priests. Every major ritual con- 
sisted of prayers, and certain acts and items. The rituals had 
twenty-four parts, one for each clan, and only a “little-old- 
man” from that clan had the authority to perform his clan’s 
portion of the ritual. The last of the “little-old-men” died in 
the early 1970s. The Peyote churches were established on the 
basis of extended families, and the head of a family was usu- 
ally formally installed as “road man” for the church. Only cer- 
tain men had the authority to create new churches and install 
“road men”; the last man who undisputably had such author- 
ity died in the early 1960s. Today the Peyote churches follow 
the Native American church structure. 


Ceremonies. The Osage had both crisis and calendrical 
rituals. Most of what is known concerns crisis rituals—child 
naming, mourning, war, peace, and initiation rituals for 
“litrle-old-men.” Little is known about calendrical rituals. A 
spring ritual cleansed the village and prepared for planting. 
There was a planting ritual and in the late summer a green 
corn ceremony. The Osage had sacred fires and at one time a 
ritual renewal of fires. There is even some mention of human 
sacrifice during the early historic period. 


Medicine. Little is known about traditional medicine. 
There were rituals designed to promote long life and health. 
A wide variety of herbs were used in treatment of illness. 


Death and Afterlife. Death was natural in that all things 
die. What they feared was premature death of a child or young 
adult. Traditional Osage religion focused on living, not 
death. The Osage sought continuity through their children 
and family. Death was associated with night, and they had no 
well-developed concept of what happened after death. One 
appeal of the Peyote religion was that it gave them an expla- 
nation for what happened after death. 
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Oto 


The Oto (Chewaere, Hoctatas, Octatas) lived in eastern Ne- 
braska on the lower course of the Platte River and along the 
Missouri River. They now live in a federal trust area in north- 
central Oklahoma together with the Missouri. They speak a 
Chiwere Siouan language and number close to two thousand. 
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ETHNONYMS: Courtes Oreilles, Odawa 

The Ottawa, who speak a southeastern dialect of Ojibwa, 
an Algonkian language, at the time of first European contact 
about 1615 were located on Manitoulin Island in Lake Huron 
and on adjacent areas of the Ontario mainland. In about 
1650 some of the group moved westward, away from the 
Iroquois, and many eventually settled in the coastal areas of 
the lower peninsula of Michigan and neighboring areas of 
Ontario, Wisconsin, Illinois, Indiana, and Ohio, with Michi- 
gan being the central area for the next three hundred years. In 
the early 1830s, several groups of Ottawa living in Ohio 
moved to a reservation in northeastern Kansas. In 1857, this 
group moved again to a reservation near Miami, Oklahoma, 
where they are now known as the Ottawa Tribe of Oklahoma. 
A large number of Ottawa (particularly the Roman Catholic 
Ottawa) have moved back again to Manitoulin Island in 
Ontario, their original homeland. The great mobility of the 
Ottawa during early contact times makes it difficult to locate 
village sites from that period. After 1650, however, their set- 
tlements are fairly well documented. There are probably close 
to ten thousand descendants of the aboriginal Ottawa now 
living in the United States and Canada, with most located in 
northern Michigan, about two thousand enrolled in Okla- 
homa, and three thousand in Canada. 

Like most Indian groups in the Great Lakes area, the 
Ottawa had a mixed, seasonal economy based on hunting, 
fishing (which was of primary importance), horticulture, and 
the gathering of wild vegetable foods. In the warmer seasons, 
women grew the basic maize, beans, and squash and collected 
wild foods. The men fished in streams and lakes, generally 
with nets. They also hunted and trapped deer, bear, beaver, 
and other game. In the winter smaller groups settled in 
smaller camps for the hunting of large game, usually deer. A 
family hunting territory system was developed in the late sev- 
enteenth century. 

They had large, permanent, sometimes palisaded villages 
located near river banks and lake shores. They used rectangu- 
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lar houses with half-barrel shaped roofs covered with sheets 
of fir or cedar bark. On extended hunting trips, matcovered 
conical tents were used. The villages often had people of 
other, non-Ottawa groups, such as the Huron, Ojibwa, and 
Potawatomi, living with them. 

In the late seventeenth and early eighteenth centuries, 
the Ottawa had four main subgroups (Kiskakon, Sinago, 
Sable, and Nassauakueton) with other minor groups also ex- 
isting. In the late eighteenth and early nineteenth centuries, 
sources indicate that the tribe had a number of local units 
that were autonomous and acted independently of each 
other. In the modern period, these distinctions have largely 
disappeared, although adopted tribal organizations still func- 
tion in Oklahoma and Canada. 

The Ottawa believed in a supreme being (the “Master of 
Life”), as well as many good and evil spirits. Among them 
were the Underwater Panther, a being of the waters, and the 
Great Hare, believed to have created the world. Individuals 
tried to acquire guardian spirits through dreams or the vision 
quest. Shamans existed generally for curing purposes. Early 
efforts at Christianization by the Jesuits and Recollects were 
not successful. But in the early nineteenth century, Roman 
Catholic, Church of England, Presbyterian, and Baptist mis- 
sionaries enjoyed great success. A large proportion of Cana- 
dian Ottawa today are Roman Catholic. 

In modern times, most Ottawa have depended upon 
farming and wage labor, with the men in Canada also working 
in the lumber industry. There has also been a significant 
movement of the population away from rural to urban areas. 
The Ottawa language has largely been forgotten in Okla- 
homa, but large numbers still speak the language in Michigan 
and Ontario. 
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ETHNONYM: Hillbillies 


Orientation 


Identification. The Ozarks is a geographical-cultural 
region in southern Missouri and northern Arkansas in 
the United States. The residents of the region have tradition- 
ally viewed themselves and have been viewed by outsiders 
as forming a distinct culture based on self-identity as 
“Ozarkers,” a rural life-style, descent from immigrants from 
southern Appalachia, and a generally traditional-conserva- 


tive outlook. Since the end of World War II, the region has 
experienced considerable population and economic expan- 
sion, and the traditional way of life is no longer as common or 
as obvious as in the past. A notable current feature of the 
population is that it is divided between “traditionalists” who 
resist externally imposed change and “progressives” who en- 
courage such change. For all Ozarkers, Ozark identity is 
traced patrilineally—if one’s father is a native-born Ozarker, 
one is then an Ozarker; otherwise one is an outsider or a 
“furriner.” In general, this summary focuses on the traditional 
way of life. 


Location. The Ozark region covers some sixty thousand 
square miles, primarily in southern Missouri and northern 
Arkansas, and small sections of eastern Kansas and Missouri. 
The region is roughly bounded by the Missouri River on the 
north, the Mississippi River on the east, the Arkansas River 
on the south and the Grand River on the west. It is an upland 
plateau covered by a mix of hills, valleys, grasslands, and for- 
ests. Running roughly north to south and west to east, the re- 
gion can be subdivided into a number of geographical zones: 
Missouri River Border, Osage-Gasconade Hills, St. Francis 
Mountains, Courtois Hills, Central Plateau, Springfield 
Plain, White River Hills, and Boston Mountains. The region 
is largely rural, with urban centers at Jefferson City, 
Springfield, and Joplin, Missouri, and Fayettville, Arkansas. 
Average winter temperatures range from 30° to 40° F and 
summer temperatures from 70° to 75° F. Average annual pre- 
cipitation is about forty inches. 


Demography. The population of the Ozark region is 
about 2 million, which represents a tenfold increase since 
1850. Since the mid-1960s the region has experienced rapid 
population growth at a rate about three times above the na- 
tional average. Most of the growth is attributable to in- 
migration. Since the turn of the century, population shifts 
have resulted in a number of urbanized settlements near 
major lakes, existing cities, and transportation routes. 


Linguistic Affiliation. Residents of the Ozarks speak a re- 
gional dialect of American English, classified as South 
Midland English or as Northern Midland English in the 
northernmost sections. Use of regional or local dialect words 
and colloquial expressions is an important marker of Ozark 
identity. 


History and Cultural Relations 


The first inhabitants of the Ozarks were the ancestors of con- 
temporary American Indians who arrived in the region as 
long as twelve thousand years ago. At the time of European 
contact, the major Indian groups in the region were Osage, Il- 
linois, Missouri, and Caddo, all of whom eventually ceded 
their lands and moved west. At later dates Kickapoo and 
Cherokee occupied western areas of the region, although 
they, too, eventually settled in Oklahoma. The first Europe- 
ans were the Spanish in the mid-1500s, but the area was not 
settled until the French established Ste. Genevieve in 1735, 
followed by other French settlements in the eastern Ozarks. It 
was not until after the Louisiana Purchase in 1803 that large- 
scale immigration and settlement began. Many of these set- 
tlers were native-born Americans of Scots-Irish ancestry who 
migrated west from Kentucky and Tennessee and the Appala- 
chian region in general. Wealthier migrants settled in the bor- 


der areas; others, in the interior regions where the soil was 
poor and land cheaper. The population of the Ozarks was 
eventually dominated by these settlers, producing an Ozark 
regional culture similar in many ways to the Appalachian re- 
gional culture. 

Although the Ozarks is thought of and is largely popu- 
lated by Whites of British ancestry, other groups also have 
settled there. In the north are a number of German commu- 
nities, and there are an identifiable population of African- 
American Ozarkers (many of whose ancestors entered the re- 
gion during the first years of settlement), a few Italian and 
Swedish communities, and, in the last 20 years, some Amish 
and Mennonite communities. 


Settlements 


The traditional settlement pattern was of isolated family 
farms located on what seemed to be the best farmland avail- 
able. In recent years, there has been a clear pattern of move- 
ment to towns and cities along transportation routes, leading 
to the appearance of eight primary regional centers: Jefferson 
City, St. Louis, Cape Girardeau, Poplar Bluff, Springfield, 
Joplin, Northwest Arkansas City, and Batesville. Three house 
types predominate throughout the Ozarks. Shacks are found 
mainly in rural, undeveloped areas; two-story houses predom- 
inate in the northern and west-central areas; and contempor- 
ary-style houses are found in areas of recent development or 
growth. Trailers have become common in recent years, espe- 
cially as a means of establishing a second home in the rural 
areas. The one-room schoolhouse is now all but extinct. Tra- 
ditionalists tend to live in the rural, more heavily forested 
areas, in isolated valleys, and in culturally defined traditional 
neighborhoods in larger towns. 


Economy 


Subsistence and Commercial Activities. The economy of 
the first generation or two of settlers was essentially subsist- 
ence farming and herding with maize, wheat, tobacco, and 
hemp the major crops and pigs and sheep the major livestock. 
By the close of the 1800s, subsistence farming had given way 
to general farming, which rapidly declined after 1930, being 
replaced, in part, by more specialized farming such as dairy 
and fruit farming and livestock raising. Other major indus- 
tries are mining (iron, lead, zinc, barite), lumbering, recrea- 
tion, tourism, and various service and transportation indus- 
tries. Agriculture is now a part-time activity for most Ozark 
residents who continue to farm. With poverty still a problem 
in some rural areas and in some cities, government assistance 
is a source of income for some families. 


Industrial Arts. The production and repair of all material 
objects needed for the family farm was a major activity for 
both men and women in the past and reflected the core value 
of self-reliance. Although many of these crafts have fallen 
into disuse, the methods and designs have been kept alive 
through organized efforts such as the Bittersweet magazine 
and book series and regional Ozark cultural centers. 


«. 


vision of Labor. The division of labor by sex was clearly 
marked, with much of women’s work restricted to women, but 
men’s work open to both sexes. Women’s work included most 
domestic chores as well as employment outside the home. 
Men’s work included planting and harvesting the fields, tend- 
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ing the livestock, cutting and hauling wood and ice, hunting, 
distilling whiskey, and employment outside the home. Hunt- 
ing and fishing are important male activities. 


Land Tenure. Ownership of land was and remains an im- 
portant source of Ozark identity and status. Since in- 
migration has increased, land prices have increased, too, 
making the sale of land an important source of income for 
some families. 


Kinship, Marriage and Family 
Kinship. Although the nuclear family is the basic domes- 


tic and residential unit and Ozarkers share a sense of Ozark 
identity, their ties to the bilateral kinship network integrate 
individuals into the community. Children are taught their 
family genealogies, and individuals place considerable impor- 
tance on being descendants of native Ozarkers. Kin terms fol- 
low the typical North American system, although children 
sometimes identify themselves to others as the son or daugh- 
ter of “so-and-so.” 


Marriage and Family. Marriage in the past usually fol- 
lowed dating in the context of group activities. Today, court- 
ship and marriage practices are typical of those in mainstream 
America. Marriage was seen as a partnership, with the hus- 
band and wife each taking responsibility for culturally defined 
male and female tasks. Postmarital residence was neolocal, al- 
though the couple might reside with one set of parents or the 
other until they could afford a home of their own. Men and 
women spent little time together, given the rigid division of 
labor by sex and the common practice of men socializing with 
other men at the country store or blacksmith’s shop. 


Socialization. The home, the church, and organized group 
activities were the major arenas for socialization. The ex- 
tended kin network often played a central role in child rearing 
and education. Until fairly recently, formal education and es- 


pecially college education were resisted by many. 


Sociopolitical Organization 


The key social distinctions are between Ozarkers and outsid- 
ers and between traditional and progressive Ozarkers. Other 
distinctions are based on wealth, rural versus urban residence 
(which is related to traditional versus progressive), and pos- 
session of traditional knowledge and skills. Whatever their 
political party affiliation, Ozarkers have a reputation for 
being on the conservative side of the issues. Traditionalists 
believe that local problems should be dealt with in accor- 
dance with local beliefs and customs. To some extent, this is 
made possible by the relative isolation of some communities 
and the use of local police officers. 


Religion and Expressive Culture 


Religious Beliefs. Religion occupies a central place in 
Ozark life. Protestantism is the major religion, with tradition- 
alists generally belonging to the more fundamentalist denom- 
inations such as the Church of Christ or Baptist church and 
progressives belonging to the Presbyterian, Episcopal, or 
Methodist denominations. For traditionalists church atten- 
dance and church-sponsored events are of considerable im- 
portance. Beyond the services that often involve group sing- 
ing and emotional displays, camp meetings, outdoor bap- 
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tisms, community suppers, picnics, and other church events 
provide an opportunity for social interaction and the rein- 
forcement of Ozark beliefs and customs. 


Arts. Music and dancing are central features of Ozark life. 
Children routinely attend singing classes, singing is a basic 
component of church services, dulcimer making and playing 
have undergone a recent revival, and bluegrass music and 
square dancing are common entertainments. Some utilitarian 
crafts such as rug making and quilting have been reborn as art 
forms for personal enjoyment and the craft trade. 


Medicine. Although most Ozarkers have access to and use 
modern medical care, there was a rich folk pharmacopeia of 
herbal and vegetable oils, tonics, and potions to treat most 
ailments. Traditionally, the midwife was a person of consider- 
able importance in the community. 


Death and Afterlife. In the past, all activities concerning 
death and preparation for burial took place in the home of 
the deceased. Today, these matters are left to funeral homes 
and their directors, though the tradition of neighbors cooking 
a midday meal for the relatives on the day of the burial con- 
tinues. In the past, widows were forbidden to remarry for one 
year. 
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Pacific Eskimo 





ETHNONYMS: Aleut, Alutiiq, Pacific Gulf Eskimo, Pacific 
Yup’ik Eskimo, South Alaska Eskimo 


Orientation 


Identification. The three major groups lumped under the 
label “Pacific Eskimo” live on the south coast of Alaska, from 
the Alaska Peninsula, where they border the Aleut, east to 
the Copper River, where they border the Tlingit and Eyak. 
The Pacific Eskimo include the Koniag (Kanagist, Kanjagi, 
Koniagi, Kychtagmytt, Qiqtarmiut), Chugach (Chiugachi, 
Shugarski), and the inhabitants of the lower Kenai Peninsula, 
now called the “Unegkurmiut.” Locally, the groups were 
called the “Aleut” as the Russians lumped the two together. 
More recently, “Alutiiq” has been used as a collective name 
for the three groups. 


Location. The Koniag live on Kodiak Island and the east- 
ern section of the Alaska Peninsula. The Chugach live along 
the coast of Prince William Sound and on offshore islands. 
The Unegkurmiut live on the lower Kenai Peninsula. Aborigi- 
nally and today all settlements were either on the coast or on 
inlets, as the economy is based on the exploitation of sea 
mammals and fish. The region is a major center of earthquake 
activity with at least twenty-two occurring in historic times in- 
cluding a major one in 1964. 


Demography. At the time of first contact in about 1784 
there were an estimated nine thousand Pacific Eskimo. By 
1800 the population had dropped to six thousand and then, 
following a smallpox epidemic, three thousand in 1850. 
Today, there are about two thousand Pacific Eskimo, with the 
Koniag the largest group and the majority living on Kodiak 
Island. 


Linguistic Affiliation. The Pacific Eskimo speak Pacific 
Yup’ik, one of the five Yup’ik languages. There were dialect 
differences from one locale to another. Today all Pacific Es- 
kimo speak English and only about 25 percent speak Pacific 
Yup’ ik. 


History and Cultural Relations 


The Pacific Eskimo were first sighted by Vitus Bering in 1741, 
which led to some forty years of limited and often hostile con- 
tact until the Russians established trading posts beginning in 
1784. By 1800, posts were established in various locales and 
the Pacific Eskimo were drawn into the fur trade as workers in 
procuring and processing salmon meat and furs. The Russian 
Orthodox church was also established during the Russian pe- 
tiod and remains an important influence today. After the 
close of the Russian period, Americans moved into the région 
and by 1880 had established canneries that led to a consoli- 
dation of the Pacific Eskimo into cannery villages and made 
them economically dependent on salmon fishing and wage 
labor. Overfishing led to a demise of the canning industry 
after 1900. The Alaska Native Claims Settlement Act of 
1971 and the Alaska National Interest Lands Conservation 
Act of 1980 resulted in eligible villages being incorporated as 





landowning business corporations. In precontact times, the 
Pacific Eskimo traded with as well as fought with the Aleut, 
Tlingit, and Tanaina. 


Settlements 


Traditionally, the Pacific Eskimo had winter and summer vil- 
lages, the latter usually more temporary in nature and located 
near salmon streams. Dwellings were semisubterranean 
lodges with a common room and private rooms that housed 
up to twenty people. Villages typically had from one hundred 
to two hundred inhabitants. Today, modern housing has re- 
placed traditional forms. Since the cannery era, there has 
been considerable shifting, abandonment, and development 
of new villages, a process recently fueled by the earthquake of 
1964, the act of 1971, and the use of South Alaskan towns as 
oil industry terminals. 


Economy 


The traditional subsistence economy was based on the hunt- 
ing of whales, sea otters, and seals and fishing for salmon in 
streams and saltwater fish in the bays. These activities were 
supplemented by the hunting of land animals and the collect- 
ing of berries, roots, and bulbs. The material culture included 
the two-hatch kayak, harpoon arrows, darts, twined baskets, 
and stone, bone, and wooden utensils. Beginning with in- 
volvement in the Russian fur trade and then through the can- 
nery period up to the present the Pacific Eskimo have been 
involved in the cash economy. They usually worked for cash 
and provided the canneries with salmon, and later crabs, as 
well as working in the processing plants. The incorporation of 
the villages as corporate entities has involved them further in 
the state, regional, and national economies. 


Kinship, Marriage and Family 


Marriage was marked by a gift exchange followed by a period 
of matrilocal residence. Polygyny and polyandry were permit- 
ted. The nuclear family was the basic social unit, with four or 
five families occupying a dwelling. Descent was matrilineal, 
with kin groups above the clan level absent. The Russian Or- 
thodox church introduced godparent relations, which remain 
important today. 


Sociopolitical Organization 


Aboriginally, none of three Pacific Eskimo groupings formed 
a cohesive group. Rather, the local village was the basic socio- 
political entity. There was a class structure of nobles, com- 
moners, and slaves, and the village leadership was inherited 
by men of the noble class. Some chiefs evidently ruled more 
than one village. In 1980, the Pacific Eskimo lived in fifteen 
villages, five towns, and cities in Alaska. Incorporation as 
business entities has involved the village corporations in new 
forms of social and political relationships with one another 
and with American Indian groups, the state government, the 
federal government, and various business interests. 


Religion and Expressive Culture 


The traditional religion was evidently similar to Eskimo reli- 
gion in general with an emphasis on spirit owners of the air, 
sea, and land, and shamanistic diviners who used spirit help- 
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ers to foretell the future. The Russian Orthodox church has 
had a major affect on Pacific Eskimo life. Each major settle- 
ment has a church and lay leaders who conduct the services, 
and major social events are scheduled around the church cal- 
endar. Baptists have been active since the late nineteenth 
century, though all villages except one are predominantly 
Russian Orthodox. 
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Passamaquoddy 


The Passamaquoddy are an American Indian group who ab- 
originally and today number about one thousand and live in 
northern Maine. 

See Maliseet 


Pawnee 





ETHNONYMS: Pani, Panzas, Pawni 


Orientation 


Identification. The Pawnee are an American Indian group 
currently living in Oklahoma. The name “Pawnee” comes 
from the term pariki, or “horn,” and refers to the traditional 
manner of dressing the hair in which the scalp-lock is stiff- 
ened with fat and paint and made to stand erect like a curved 
horn. The Pawnee called themselves “Chahiksichahiks,” 


: « n 
meaning “men of men. 


Location. Throughout much of the historic period the 
Pawnee inhabited the territory centered in the valleys of the 
Loup and Platte rivers and along the Republican River in 
what is now the state of Nebraska in the central United 
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States. In 1874-1875 they moved from this territory to reser- 
vation lands in Indian Territory (now Oklahoma). The re- 
gion of the Loup, Platte, and Republican rivers consists 
largely of high and dry grass-covered plains interrupted by riv- 
ers and river valleys and is characterized by a subhumid cli- 
mate. Trees are nearly absent except along the river courses. 


Demography. In the early part of the nineteenth century 
the Pawnee numbered between 9,000 and 10,000. Subse- 
quently, the population declined because of warfare and Eu- 
ropean diseases; smallpox epidemics in 1803 and 1825 were 
especially devastating. In 1859 the population was estimated 
at 4,000, in 1876 at 2,000, and in 1900 at 650. The popula- 
tion subsequently increased to over 2,000 today. 


Linguistic Affiliation. The Pawnee language belongs to 
the Caddoan linguistic family. 


History and Cultural Relations 


The ancestors of the Pawnee inhabited the plains region of 
North America since at least a.v. 1100 and migrated to the re- 
gion of the Loup, Platte and Republican rivers from a south- 
easterly direction sometime prior to European contact. Con- 
tact with Spanish explorers may have occurred as early as 
1541, but direct and sustained contact with Europeans did 
not come until the eighteenth century. During the contact 
period the native groups neighboring the Pawnee included 
the Arapaho and Teton to the west, the Ponca to the north, 
the Omaha, Oto, and Kansa to the east, and the Kiowa to the 
south. In 1803 the Pawnee territory passed under the control 
of the U.S. government through the Louisiana Purchase. In a 
series of treaties between 1833 and 1876 the Pawnee ceded 
their lands to the federal government and in 1874-1876 re- 
moved to Indian Territory. The gradual ceding of territory to 
the United States was done reluctantly, but out of necessity 
as White migration, depletion of the bison herds, and warfare 
on the plains between native peoples made it increasingly dif- 
ficult for the Pawnee to carry on the hunting and farming way 
of life in their traditional territory. In 1870 the Pawnee split 
over the question of resettlement, but the issue was decided 
when they were forced to seek the protection of federal au- 
thorities after a massacre of Pawnee by the Dakota in 1873. In 
1892 their reservation lands were allotted on an individual 
basis and the Pawnee became citizens of the United States. 
The transition to individual land ownership proved difficult, 
as the Pawnee tradition of village living proved inconsistent 
with individual farming. 


Settlements 


In the historic period prior to 1833 the Pawnee bands were 
settled in four groups of villages in valleys along the Platte 
River. Villages were large and relatively permanent, and con- 
sisted of clusters of earthlodges surrounded by fields. In the 
nineteenth century some villages were surrounded by a sod 
wall three to four feet high for defensive purposes. Earth- 
lodges were circular and constructed of a log frame plastered 
over with layers of grass and packed earth. Lodges varied in 
size according to the number of occupants, but averaged fif- 
teen feet in height and forty feet in diameter. In the summer 
the occupants of the earthlodge moved outdoors and slept 
under a brush arbor. Tipis of bison hide were used for shelter 
on the hunt. 


Economy 


Subsistence and Commercial Activities. In the historic 
period until the latter part of the nineteenth century the 
Pawnee subsistence pattern consisted of farming and hunt- 
ing, with a minimal amount of gathering. The principal crops 
were maize, beans, squash, and pumpkins; the principal game 
animal was the bison. Horses acquired from the Spanish, 
starting in the late seventeenth century, stimulated the devel- 
opment of a more nomadic, hunting way of life, but this never 
supplanted the farming basis of life to the degree that it did 
among other Plains Indian groups. At about the same time 
European firearms were acquired from the French, but these 
had less economic impact; even into the nineteenth century 
the bow and arrow was the weapon of choice among bison 
hunters. Throughout the nineteenth century the Pawnee 
were under constant pressure by the U.S. government to give 
up hunting and adopt European methods of farming. The 
Pawnee resisted this pressure for a time until White migra- 
tion, dwindling bison herds, increased population pressure on 
food resources, and finally resettlement in Indian Territory 
made the traditional hunting and farming way of life im- 
possible. 


Industrial Arts. Work in skins, particularly bison skins, 
was highly developed and provided the Pawnee with tents, 
ropes, rawhide, containers, blankets, robes, clothing, and 
footwear. Other by-products of the bison were used for bows, 
bowstring, thread, hammers, scrapers, awls, and fuel. Pottery 
making was not a highly developed skill, but did exist and per- 
sisted into the nineteenth century when clay pots were re- 
placed by copper and iron vessels obtained from European- 
Americans. 


Trade. Virtually self-sufficient in aboriginal times, Pawnee 
trade with neighboring groups was limited. After contact they 
traded with Whites for horses, firearms and ammunition, 
steel knives, axes, hoes, brass kettles, and whiskey. 


Division of Labor. Traditionally, women tended the fields 
and men were responsible for hunting, but this division of 
labor broke down during the second half of the nineteenth 
century with the decline of bison hunting and the gradual ac- 
ceptance of plow agriculture as the basis of subsistence. 


Land Tenure. Each village traditionally possessed its own 
fields, the use of which was allotted to individuals by the vil- 
lage chief. Upon the individual’s death the lands reverted to 
the village and were re-allotted. 


Kinship 
Kin Groups and Descent. The basic kinship grouping 
among the Pawnee was a division into north and south, or 
winter and summer people. Membership in these divisions 
was inherited matrilineally. In games, religious ceremonies, 
and other social gatherings, the people were divided along he- 
reditary lines. 


Kinship Terminology. Kin terms followed the Crow sys- 
tem. 


Marriage and Family 


Marriage. Marriages were arranged and negotiated primar- 
ily by the mother’s brother. First-cousin marriages were pro- 
hibited, and village endogamy generally prevailed. Polygyny 


was practiced and as a rule was strictly sororal. Residence was 
matrilocal. Strong emotional ties generally did not exist be- 
tween husband and wife, and though divorce was rare, it 
could be effected by either party. 


Domestic Unit. Although nuclear families occasionally 
lived alone, most often several such families lived together in 


the earthlodge. 


Inheritance. Traditionally, property passed to the oldest 
male. Theoretically, women had no rights to property, but, in 
fact, were generally considered to be the owners of lodges, 
tipis, and their own tools and utensils. 


Socialization. Traditionally, early childhood training was 
in the hands of the grandparents, with strict discipline and 
harsh punishment the norm. Youths were allowed consider- 
able sexual freedom until puberty, after which time separa- 
tion of the sexes was enforced until marriage. A mother’s 
brother’s wife often served as a sexual partner for a young 
man from the time of puberty until he married. 


Sociopolitical Organization 


Social Organization. Nineteenth-century Pawnee society 
included a series of classlike hierarchical divisions. Highest in 
rank were chiefs, followed by warriors, priests, and medicine 
men. Next in rank were common people without power or in- 
fluence, and below them were semioutcastes, persons who 
had violated tribal laws and lived on the outskirts of the vil- 
lages. There was also a category of captured non-Pawnee 
slaves. Men’s societies concerned with warfare and hunting 
were a prominent feature of Pawnee society. In addition, 
there were eight medicine men’s societies and numerous pri- 
vate organizations that functioned for the public good in 
times of need. 


Political Organization. The Pawnee were divided into 
four main groups or bands: (1) the Skidi, or Wolf, the largest 
band, (2) the Chaui, or Grand, (3) Kitkehahki, or Republi- 
can, and (4) the Pitahauerat, or Tappage. The Chaui were 
generally recognized as the leading band; however, the nature 
of the relationship of the four groups is not clear. Aborigi- 
nally the four bands may have been independent of one an- 
other, with greater political unity developing in response to 
the pressures of acculturation. As exhibited by the Skidi 
Pawnee in the early nineteenth century, band political struc- 
ture consisted of federated villages held together by a govern- 
ing council of chiefs and common participation in a ceremo- 
nial cycle. Within the band, authority resided with four 
chiefs, the position of which was inherited matrilineally. Each 
band consisted of one or more villages. But with the pressures 
of acculturation and European contact there was a progres- 
sive diminution of the number of villages occupied, and in 
later history two or more bands frequently dwelt together in 
the same village. Each component village had a chief whose 
responsibilities included the allotting of village lands to indi- 
vidual users. The position of village chief was inherited, gen- 
erally by the eldest son, but subject to the approval of a coun- 
cil of chiefs and other leading men. 


Social Control. The Pawnee considered violence within 
the village a serious matter and generally made every attempt 
to avoid it or stop it when it occurred. For the most part, pub- 
lic opinion acted as the mechanism of social control, but to 
ensure order each village had a small police society whose 
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head was an old warrior selected by the village chief. On the 
communal bison hunts held in the late summer and autumn 
of each year, a special society of military police or soldiers was 
selected to prevent individual hunters from leaving the camp 


and disturbing the bison herds. 
Conflict. In prehistoric and early historic times interband 


disputes and violence were not uncommon, particularly be- 
tween the Skidi and Grand Pawnee. 


Religion and Expressive Culture 
Religious Beliefs. The Pawnee had a highly integrated sys- 


tem of religious beliefs that resisted European missionization 
until well into the nineteenth century. In this system of be- 
liefs all life was understood to have derived from the meeting 
of male (east) and female (west) forces in the sky. The super- 
natural power at the zenith of the sky where these forces met 
was known as Tirawa. Tirawa produced the world through a 
series of violent storms and created star gods, who in turn cre- 
ated humanity. In 1891, along with other Plains Indian 
groups, the Pawnee participated in the Ghost Dance, a revi- 
talization movement envisioning the return of the dead from 
the spirit world and the disappearance of the White man from 
the land. The two most prominent star powers were the Eve- 
ning Star, the goddess of darkness and fertility who lived in 
the western sky, and Morning Star, the god of fire and light 
who was located in the eastern sky. Next in rank to Tirawa, 
Evening Star and Morning Star were the gods of the four 
world quarters in the northeast, southeast, northwest, and 
southwest who supported the heavens. 


Religious Practitioners. Pawnee religious specialists con- 
sisted of a group of wise men who derived their power and au- 
thority from a star planet and held their position as a matter 
of heredity. They were understood to stand between normal 
men and Tirawa and supervised a yearly round of religious 
ceremonies conducted to bring success in farming, hunting, 
and warfare. 


Ceremonies. The foci of Pawnee religious ceremonies 
were sacred bundles of religious objects believed to have been 
passed down a line of ancestors. Each village had its own sa- 
cred bundle with which its members identified strongly, and 
each sacred bundle was a medium through which the people 
communicated with Tirawa. The annual ceremonial cycle 
began with the first thunder in the spring and concluded with 
the harvest of maize in the autumn. The climax of the cycle 
was the sacrifice of a young woman to the Morning Star at the 
time of the summer solstice in order to ensure prosperity and 
long life. The sacrifice to the Morning Star persisted until 
about 1838. Another important ceremonial event concerned 
preparations for the buffalo hunt. The ceremony began with 
fasting, prayer, and sacrifice by the priests, followed by a pub- 
lic ritual in which the priests appealed to Tirawa for aid. The 
ritual concluded with three days of uninterrupted dancing. 


Arts. Pawnee music was simple in its melody and rhythm 
and was an important part of Pawnee ceremonial activities. 
At the time of the Ghost Dance songs secured in dreams or 
visions emphasized memories of former days, reunion with 
the dead, and other aspects of the Ghost Dance revitalization 
movement. 


Medicine. The Pawnee recognized witchcraft and, ulti- 
mately, anger and hostility to be major causes of disease. 
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Pawnee religious specialists also included shamans who cured 
the sick through powers believed to have been acquired from 
animal spirits. Shamans were organized into societies with 
specific rituals performed twice each year in order to perpetu- 
ate and renew their powers. 


Death and Afterlife. As with disease, death was believed 
to sometimes be the result of hostility and witchcraft. Burial 
preparations varied according to the rank and position of the 
deceased. Individuals of importance and those who died in 
extreme old age were painted with a sacred red ointment, 
dressed in their best costumes, and wrapped in a bison robe 
before burial. It was believed that after death the soul of the 
deceased ascended to heaven to become a star or, in the case 
of those who were diseased or died in a cowardly manner in 
battle, traveled to a village of spirits in the south. 
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Pennacook 


The Pennacook (Western Abenaki) lived in the valleys of the 
Merrimac River in New Hampshire and the Connecticut 
River in Vermont, New Hampshire, and northern Massachu- 
setts, and in neighboring areas. They were a confederacy of 
Algonkian-speaking groups; most, such as the Wamesit, 
Agawam, Nashua, and Winnepesaukee, are now extinct. 
Some Pennacook descendants live today with the St. Francis 
Abenaki in Quebec. 

See Abenaki 
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Penobscot 


The Penobscot are an American Indian group who aborigi- 
nally and today number about one thousand and live in 
northern Maine. 


See Abenaki 


Peripatetics 





ETHNONYMS: Gypsies, Irish Travelers, Rom, Romnichels, 
Ludars, Scottish Travelers 

Peripatetic peoples consist of small, ethnically recruited, 
kinship-based bands who make their living by providing 
goods and services to the larger population. These groups are 
often called “Gypsies.” Instead of relying directly on natural 
resources, peripatetics exploit a social resource base that, al- 
though ubiquitous and relatively predictable overall, is char- 
acterized by intermittent demand and patchy geographical 
distribution. Peripatetics usually utilize a wide range of pro- 
curement and maintenance strategies. Their relations with 
the surrounding populations are marked by opportunistic and 
shifting economic responses, ethnic separation, and ideologi- 
cal opposition that sanctions the economic exploitation of 
the host population. Although these peripatetic groups are 
ubiquitous in North America, being present in every state of 
the Union and in Canada, they are few in number and scat- 
tered in distribution; because they maintain a low profile, 
they go largely unnoticed by the majority of the population. 
Each constitutes a separate ethnic entity maintaining its 
identity and distance from the larger society as well as from 
other peripatetic groups. Each also has its own history, cul- 
tural traditions, and a language or dialect that protect against 
assimilation. Kinship-based and largely egalitarian, their so- 
cial organization recognizes no leaders beyond an occasional 
“big man.” Most viable social units consist of endogamous 
family bands whose composition and distribution fluctuates 
according to concentration of exploitable resources and the 
degree of amity among members. 

A variety of groups in North America can be said to have 
been traditionally peripatetic, and among them are many 
families who still continue a peripatetic life-style. These in- 
clude non-Gypsy Irish and Scottish Travelers and four Gypsy 
groups: the Rom (of which there are several subgroups), 
Romnichels, or English Gypsies, Ludar, or Rumanian Gyp- 
sies, and a group of German Gypsies calling itself the Black 
Dutch. The category of peripatetic groups overlaps that of 
groups who identify themselves as “Gypsies.” Some peripa- 
tetic groups, such as the Irish and Scottish Travelers, do not 
call themselves Gypsies and are apparently of indigenous 
Irish or Scottish ancestry. One American Gypsy group which 
is sedentary, and perhaps has been for generations, is the 


Hungarian-Slovak Gypsies, some of whom are called Ro- 
mungri and who have traditionally provided professional mu- 
sical entertainment to the Central European immigrant com- 
munities of the northern industrial cities. In addition, there 
are families not belonging to any of the above-mentioned 
groups, but who currently follow a peripatetic life-style; they 
are disdainfully called “Refs” by the members of the other 
groups. 

North America received its first viable group of peripa- 
tetics with the arrival of the Romnichels, whose immigration 
began in 1850. They soon found a lucrative trade in the rap- 
idly increasing demand for horses, first in agriculture and 
then in urbanizing areas before the advent of tractors and au- 
tomobiles. After the rapid decline of horse trade following the 
First World War, most Romnichels relied on previously sec- 
ondary enterprises, such as basket making, manufacture and 
sale of rustic furniture, and fortune-telling. Their reliance on 
horse and mule trading continued longer in the South where 
poverty and terrain slowed the adoption of mechanized agri- 
culture. Today, most are engaged in a variety of home-repair 
trades among which roofing, spray painting, and seal coating 
are the main pursuits. 

Although their history has not yet been fully explored, 
the Irish and Scottish Travelers seem to have arrived shortly 
after the Romnichels and followed similar pursuits. They are 
the offshoots of groups commonly called tinkers in the old 
country after their main means of livelihood; after arriving in 
North America, however, most pursued a wide range of peri- 
patetic strategies before concentrating on the horse and mule 
trade after the Civil War. After the decline of that trade, 
many families relied on the sale of various items, among 
which linoleum seems to have been prominent. Today, spray 
painting is a major occupation. 

The next large influx of peripatetics into the New World 
began in the 1880s with the arrival of the Rom and Ludar 
Gypsy groups interspersed among the waves of other immi- 
grants from Eastern Europe. The Rom at first relied heavily 
on itinerant copper-smithing work, although horse trading 
and fortune-telling also remained situationally significant 
pursuits. After the replacement of copper vats in small busi- 
nesses and industry by stainless steel and Monel metal, the 
Rom came to rely more and more on their women’s fortune- 
telling as a main strategy. This emphasis continues today, 
supplemented by the men’s car and trailer sales, fender re- 
pairs, black-topping, and roofing work. 

Upon their arrival, most of the Ludar were engaged in 
animal exhibitions and other work related to traveling enter- 
tainment. In fact, passenger manifests show bears and mon- 
keys as a major part of their baggage. Although continuing to 
travel widely throughout North America, the Ludar have also 
formed concentrated settlements comprising related families, 
such as shantytowns in the 1930s and, more recently, trailer 
parks. Today, many Ludar are also in the black-topping and 
roofing trades. Some remain in the entertainment industry 
and continue to travel with carnivals. Still others manufac- 
ture rustic furniture, which is then sold door-to-door. 

Regardless of current specializations or strategies favored 
by the peripatetic groups, each retains a built-in flexibility to 
adapt as its environment changes. Most individuals are mas- 
ters of several trades; even where some families have seem- 
ingly “settled down,” readiness for mobility remains a viable 
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alternative. In contrast to the ever-changing economic strate- 
gies, little change is noted in the ethnocentric ideology, social 
separation from the majority population, endogamy, and 
other factors that contribute to the maintenance of a strong 
ethnic identity. 

See also Irish Travelers, Rom 
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Pima-Papago 





ETHNONYMS: O’odham, Upper Pimas; including, at different 
times, peoples called Papabota, Sobaipuri, Soba, Gileno, 
Piato, Areneno, Pima, Papago, Sand Papago, Akimel 
O’odham (river people), and Tohono O’odham (desert 
people) 


Orientation 


Identification and Location. Aboriginally, the Pima- 
Papagos/Upper Pimas occupied about forty thousand square 
miles of the Sonoran Desert of the present states of Sonora, 
Mexico, and Arizona, United States. This territory lies be- 
tween 30° and 33° N and 112° and 115° W. Today’s Pima- 
Papago are the remnant and consolidation of that territory’s 
earlier occupants whom the Spaniards called the “Upper 
Pimas.” During the nineteenth century, at the time of the 
USS. entry into the region, a portion of the Upper Pimas was 
called the “Gila River Pimas” and most others were called 
“Papagos.” Although many historians and anthropologists 
have treated the two as separate peoples, we bring them to- 
gether because so much that is true of the one people is true 
of the other. Furthermore, in writing of the varieties of Pima- 
Papagos, we will frequently make use of a three-part division 
by settlement pattern, which pertains to the two peoples as 
follows: One Village (sedentary) —Pimas; Two Villagers (sea- 
sonal oscillation between lowland field and highland well 
villages) —most Papagos; and No Villagers (completely mi- 
gratory campers opposed to villagers) —a few Papagos. There 
were perhaps five thousand One Villagers, seven thousand 
Two Villagers, and five hundred No Villagers (the so-called 
Sand Papagos). 


Linguistic Affiliation. These people spoke closely related 
dialects of Pima-Papago, a Uto-Aztecan language. In the late 
nineteenth century, the One Villagers spoke one dialect, the 
Two Villagers about five, and the No Villagers one. 


History and Cultural Relations 


Archeological evidence is inconclusive on the origins of the 
Upper Pima/Pima-Papago. It is not clear if they are the de- 
scendants of the Hohokam or of some other pre-European 
culture such as the Mogollon. In early post-European times, 
they bordered various Apache tribes to the east; the Opata, 
Lower Pima, and Seri to the south; the Cocopa, Quechan (or 
Yuma), and Maricopa to the west; and the Yavapai to the 


288 Pima-Papago 


north. In the premodern period, relations with the Apache, 
Quechan, and Yavapai were warlike, those with the Cocopa 
and Maricopa were peaceful, and those with other peoples 
were ruled by the Pax Hispanica. 

The periods of post-European history are scant Euro- 
pean contact (c. 1550-1700), premodern (1700-1900), and 
modern (1900-the present). Contact began soon after Co- 
lumbus, but Spanish mission and secular (military, ranching, 
mining) settlement did not enter Upper Pima territory until 
nearly 1700. Throughout the premodern period those settle- 
ments, whether Spanish, Mexican, or European-American, 
remained sparse and remote from centers of White culture. 
For their part, the Upper Pima/Pima-Papago tended to ac- 
cept European-Americanization whenever it was offered. In 
premodern times they fought for Spain, Mexico, and the 
United States against Apaches and Yavapais. When the 
United States entered and brought peace to the region, from 
1850 to 1880, ushering in the modern period, the economic 
pace quickened on both sides of the new U.S.-Mexican bor- 
der that divided Pima-Papago territory. These post-1850 de- 
velopments did not cost the Pima-Papago much additional 
territory. Except for a town-studded railroad swath that also 
passed through their territory, separating the Gila River 
Pimas from the Papagos, the new non-Indian settlements 
were on land that had earlier been ceded to Spain, Mexico, 
Yavapais, or Apaches. The unceded Pima-Papago territory 
(except for the most arid western extremity of it, the home of 
the Sand Papagos) was incorporated into Indian reservations 
between 1875 and 1925. From the largest in territory to the 
smallest, the reservations are Sells, Gila River, San Xavier, 
Salt River, Ak Chin, and Gila Bend. 


Settlements 


The One, Two, and No Village settlement patterns existed 
through the scant contact and premodern periods. Villages 
were a collection of household buildings (a household had 
separate sleeping, cooking, and storage structures), plus a 
central meeting house and an associated central dance 
ground. Prior to the 1850s, the most substantial village build- 
ings had earth roofs and circular brush walls; mud was not, or 
not commonly, a building material. The No Villagers had 
ephemeral versions of the same building types. In particular, 
they had no earth-roofed buildings. On the other hand, part 
way through the premodern period, beginning around 1850, 
the One and Two Villagers added rectangular mud-walled 
houses to their older mudless form, and they added mud- 
walled Christian churches, with associated mud-walled feast 
houses and European-style dance grounds, to their inventory 
of village public buildings. These new substantial buildings 
were native or folk copies of Spanish prototypes. During the 
modern period the Gila River and Salt River reservations of 
traditionally One Villager People were largely divided into 
separate household farm allotments producing a dispersed, 
road-gridded settlement pattern. The largest reservation in 
the Two Villager tradition, the Sells Reservation, was not so 
divided. Its villages remained nucleated with wide open 
spaces between them. 

In some respects, however, all reservations, large or 
small, allotted or not, and whatever their prior settlement 
pattern, have now become like dispersed small American 
towns. The downtown is the reservation or tribal headquar- 


ters and the distinct villages, or grid of allotments, are the 
neighborhoods. Like a small town, the reservation is a 
bounded, self-governing, self-serving social entity of a few 
thousand people. Unlike a typical U.S. town, however, there 
is very little commercial (buying and selling) activity. As in 
previous eras, the gift, not the sale, is the dominant Indian- 
to-Indian mode of exchange. Therefore, there is nothing in a 
reservation resembling a business district. Nowadays people 
buy most of their necessities, but they do so in White towns 
off the reservation, and they sell little among themselves. 


Economy 


Subsistence and Commercial Activities. Prior to the 
modern period, the No Villagers subsisted on a few highly 
specialized plants as well as some game animals. The Two Vil- 
lagers had slightly more abundant wild plant food, better 
hunting opportunities, and cultivatable fields in which they 
grew tepary beans, maize, and squash. The One Villagers had 
access to fertile river flood plains which provided them with 
surplus crops. The Spanish brought horses, cattle, wheat, and 
much else to Pima-Papago awareness, but it was only with the 
Pax Americana that the Indians could safely cultivate those 
plants. Two and No Villagers then labored for the geographi- 
cally better endowed One Villagers, as well as for incoming 
European-Americans. Since the 1960s, welfare payments and 
reservation service-sector jobs (working for “the town”—see 
above) have supplemented the older migratory day-work 
practice; the traditional food-getting economy is nearly ex- 
tinct. In aboriginal times, only the dog was domesticated. 
Cattle, horses, chickens, and so on were introduced early by 
Europeans and remain important today. 


Industrial Arts. Aboriginal crafts included pottery, bas- 
ketry, and cotton weaving. Pima-Papago arts were utilitarian. 
Pottery was used for hauling water and cooking. Baskets were 
used for food storage and preparation. Iron and steel were 
early adopted for cutting and digging, but stone was retained 
into the twentieth century for pounding and grinding food- 
stuffs. By the 1960s, nearly all pottery and baskets were pro- 
duced for sale to White-Indian traders, not for home use. 


Trade. There was aboriginal trade in raw materials among 
the One, Two, and No Villagers, and among them and other 
Indian groups. No and Two Villagers exchanged their labor 
for the grains of the One Villagers. During the last half of the 
nineteenth century, the One Villagers along the Gila River 
enjoyed a prosperous trade with White settlers and migrants 
(such as journeyers to California). As White settlers diverted 
the river water for their own crops, the One Villagers’ farming 


boom ceased. 


Division of Labor. In all periods, men did most of the 
hunting, farming, and building, and women gathered wild 
foods and fetched water, made baskets and pottery, cooked, 
and cared for the young children. Native ritual and curing 
practices were assigned primarily to men, but women domi- 
nated the premodern folk Christian liturgies. Both sexes 
worked as migrant cash laborers, and both work in the con- 
temporary tribal service economies. 


Land Tenure. Land was abundant and fields and houses 
were easy to make (fifty person hours for an earth-covered 
house, five hours for a No Villager house). There was a ten- 
dency toward patrilineal inheritance of fields and house sites 





and to patrilocal postmarital residence, but few people felt 
constrained by those tendencies. Men could reside matrilo- 
cally and people could relocate with cousins. 


Kinship 


Kin Groups and Descent. There were pan-Pima-Papago 
patrimoieties whose totems were the Coyote and Buzzard. 
There were five pan-Pima-Papago patrilineal sibs, three Buz- 
zard, and two Coyote. Neither moiety nor sib membership 
had much effect on marriage, material property, or religious 
or political office. Sib membership did determine one form of 
intimate behavior: the word a child used to address his or her 
father. People without a Pima-Papago father lacked a socially 
proper way to say “my daddy.” In effect this was a pan-Pima- 
Papago endogamy enforcer. The important economic group- 
ing was the bilateral kindred. A person’s kindred extended 
outside the local community. A prohibition against marrying 
close relatives (up to second cousins) encouraged this ten- 
dency and resulted in households with far-reaching bilateral 
ties. 


Kinship Terminology. Pima-Papago parental generation 
kin terms were of the lineal type, which uses a distinct term 
for each relative. For one’s own generation two distinct terms 
were used, which is characteristic of the Eskimo and Iroquois 
types, but the logic of the Pima-Papago deployment conforms 
to neither type. The Pima-Papago logic pertains to the rela- 
tive age either of a sister (by English reckoning) or female 
cousin to oneself or of a female cousin’s parent relative to 
one’s own parent. One term means “younger sister, or child of 
my parent’s younger brother or sister,” and the other term 
means “older sister, or child of my parent’s older brother or 
sister.” It is a relative age-sensitive version of the Hawaiian 
type of same-generation terminology. 


Marriage and Family 


Marriage. Marriage was permitted with nonrelatives and 
relatives more remote than second cousins, with marriages ar- 
ranged by the bride’s parents soon after puberty. The levirate 
and sororate were practiced and polygyny permitted. The hus- 
band’s first marriage was at sixteen or seventeen years of age. 
Patrilocal residence was the norm until a couple had several 
children, when they then built their own house. The primary 
cause of divorce was a bad temper; next came infidelity. Cou- 
ples could take their dispute to the Keeper of the Smoke at 
the central village meeting house (see below). After divorce, 
men and women tended to remarry quickly. 


Domestic Unit. The aboriginal standard was the extended 
family. Among contemporary Pima-Papago the nuclear fam- 
ily is the norm, yet extended family members usually live 
nearby. 


Inheritance. In aboriginal times individual property, in- 
cluding the deceased’s house, was destroyed or buried with 
the dead. Since land is indestructible and was held not indi- 
vidually but through layers of collective rights, tracts of land, 
including fields, were neither destroyed after death nor simply 
transferred to single inheritors. Earth-bound productive re- 
sources were constantly but slowly redealt and reshuffled. 
This is less true today as U.S. probate procedures and inheri- 
tance law are used in each reservation’s tribal court. Besides 
land (primarily on the allotted reservations where land is now 
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leased to outsiders), horses (formerly destroyed), cattle (pri- 
marily on unallotted reservations), and bank savings are now 
probated. 


Socialization. Child rearing discouraged boisterous or af- 
frontive expressions of hostility or anger. As they matured, 
children were trained to be modest and retiring. Young people 
were continually taught a moral code of industry, fortitude, 
and swiftness of foot. 


Sociopolitical Organization 


Social Organization. _In early times, class distinctions were 
absent. Status came with heading a large family. The various 
language dialect groups comprised politically autonomous 
local or regional bands. There was some intermixing of these 
bands at ceremonies, and by the mid-nineteenth century 
there was a pan-Pima-Papago native-centered mythology 
with public commemorations at two known pan-Pima- 
Papago ceremonial centers. The ceremony was called the 
wi:gita (see below). 


Political Organization. Aboriginally the Pima-Papago 
had no centralized regulation of production, exchange, war, 
or diplomacy. Each village was autonomous but joined with 
other villages of the regional band for war and ceremonies. 
Villages had headmen (Keepers of the Smoke) who were at 
the center of local public life. The headmen ideally were 
generous, soft-spoken, and humorous. Synonyms for the 
headman were the “Wise Speaker,” “Fire Maker,” “Keeper of 
the Basket,” “One Above,” “One Ahead,” and “One Made 
Big.” Other offices were War Leader, Hunt Leader, Irrigation 
Ditch Leader, and Song Leader. Shamans, as seers, were none 
of the above. The above offices pertained to talking and to 
gaining consensus through talk, not to seeing in the dark (the 
shaman’s specialty). Shamans were thought to have personal- 
ities different from politicians. Village council matters con- 
cerned agriculture, hunting, war, and dates for ceremonies 
and games to be held with other villages. The headmen did 
not pronounce a decision unless there was consensus. 

All the reservations adopted U.S.-modeled constitutions 
in the 1930s (some were grouped under single tribal jurisdic- 
tions, however). These constitutions connected villages to 
districts and then to tribes by establishing elected offices or 
councilmen (now men and women) at district and tribal lev- 
els. The constitutions produced office-rich, high-participa- 
tion governments, since the tribes had populations equiva- 
lent to small U.S. towns. Most matters for council 
consideration arise from outside (White) initiative; the coun- 
cils primarily carry White (Bureau of Indian Affairs, private 
corporate) proposals to grass-root respondents. 


Social Control and Conflict. Traditional society operated 
with a minimum of overt control. Conflicts were glossed over 
in an attempt to maintain order. Peaceableness was a virtue. 
For minor offenses, the fear of gossip was a control, as was the 
fear of witchcraft or sorcery. (One never knew who might be a 
shaman, at least a bad shaman.) Major offenders might be 
banished by council decision and bad shamans might be exe- 
cuted, allegedly after village council discussion. Mystical pun- 
ishments for the violation of taboos were also believed in, and 
many native sicknesses (see below) were said to result from 
such violations. Conflict with non-Pima-Papagos was mini- 
mized. Warfare was rationalized as defensive. Pima-Papagos 
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fought as mercenaries for Spain, Mexico, and the United 
States in defense of the latter’s frontiers. They sold captive 
Apaches and Yavapais to Spaniards and Mexicans, and they 
continued to hold their warrior initiation ceremonies, as 
“mock battles,” long after the Pax Americana. 


Religion and Expressive Culture 


Religious Beliefs. Little is known of Pima-Papago beliefs 
prior to the nineteenth century, which saw, as noted above, a 
remarkable pan-Pima-Papago pagan religious synthesis. This 
synthesis was certainly achieved in the knowledge of Chris- 
tianity and may have been at least partly a response to it. The 
myth synthesis featured a murdered man-god analogous to 
Jesus, and the corresponding public ceremony (the wi:gita) 
was analogous to, and echoed, neighboring Christian tribes’ 
(such as Yaqui) Easter ceremonies. Meanwhile, and probably 
before this pagan synthesis, God, the devil, the saints, 
heaven, and hell were all acknowledged. Folk Christianity 
preceded mission-led Christianity in the northern Upper 
Pima/Pima-Papago area. 

The nineteenth-century pagan prose mythology has as its 
principal characters two man-gods (a Creator and a Culture 
Hero), one of whom was murdered by public consent like 
Jesus; Coyote and Buzzard (moiety totems); a female mon- 
ster; a race of exterminated humans; and the ancestral Pima- 
Papagos as the exterminators (this mythology is currently 
under tribal revision in the direction of pacifism among an- 
cient Indians). The Christian pantheon has long been recog- 
nized. Shaman seers and gifted nonshamans dream songs 
from all the above, Christian and pagan, and from many 
other things and spirits as well. The songs constitute a litera- 
ture supplementary to, and actually greater than, the prose 
mythology. Finally, well into the twentieth century and con- 
tinuing in parts today, there were native traditional (pagan) 
public ceremonies for rain, farming, hunting, war, and other 
activities; and there was an elaborate, generally private (per- 
formed at home) development of ritual cures for sicknesses 
caused by taboo violations. 


Religious Practitioners. Shamans divined for both public 
ceremonies and private cures. Shamans do not divine for 
Christian rituals nor for traditional or constitutional govern- 
mental deliberations. There were and are non-shaman singers 
and chanters-orators for all pagan and church religious ubser- 
vances. Certain ceremonies required nonspeaking, some- 
times dancing, sometimes costumed, functionaries as well. 


Medicine. “Staying sickness,” a class of illness considered 
to be unique to the Pima-Papago, is an important contempo- 
rary religious expression. The sicknesses come from breaking 
taboos associated with many animals, some plants, unbap- 
tized saints’ images, Christian devils, and the wi:gita cere- 
mony. Over a lifetime an individual becomes the host of 
many such maladies. When a sickness builds to an intolerable 
level, a shaman is called to make a diagnosis. The shaman 
then performs a “seeing,” with singing, sucking, and blowing, 
and announces the cause—the violated “way” of the “danger- 
ous object” (from the above list of types). The shaman either 
sings (and blows) the required liturgy or advises another rit- 
ual curer who can do so. This cure originates in and belongs 
to the offended “way.” Upon hearing or feeling the cure, this 
“way” lifts its power from the sick person. 


Death and Afterlife. The death of others is feared by the 
living. The spirit of the dead is to proceed to a land of the 
dead “below the east.” The dead live in a community like that 
of the living yet free from hardships. Burial was formerly at a 
distance from the village in a rock-covered enclosure or a cave 
that faced east. A person’s possessions were buried with the 
deceased, placed on top of the mound or destroyed at home. 
Funeral practices now have a Christian form, with conse- 
crated cemeteries. A one-year death anniversary is observed 
for the deceased. In addition, on All Souls’ Day a feast is pre- 
pared by families who vacate their homes to allow the spirits 
of the dead to visit the household in peace. 
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Polynesians 





ETHNONYM: Pacific Islanders 


Orientation 


Identification. Polynesia is the culture area of the Pacific 
Ocean that lies roughly between 170° and 110° E and 40° to 
20° S. It is a vast area with a relatively small population occu- 
pying a number of coral and volcanic islands. Only the Ha- 
waiian and Line islands are north of the Equator. Despite the 
large area and geographical spread of the islands, traditional 
Polynesian cultures were similar linguistically and culturally. 
The major island groupings, most of which were and are now 
distinct political entities, are American Samoa, Cook Islands, 
French Polynesia, the Hawaiian Islands, Niue, Pitcairn Is- 
land, Tokelau, Tonga, Wallis, Futuna, and Western Samoa. 
In some classification schemes, Fiji and the Ellice Islands are 
included in Polynesia, but more often they are classified in 


Melanesia. Most Polynesians who have immigrated to and 
settled in North America have done so in the last thirty or so 
years and live almost exclusively in the United States. They 
are mainly from American Samoa, Western Samoa, Tonga, 
and Hawaii. 


Location. Polynesians in North America live mainly on 
the West Coast. The major Samoan communities are in the 
Los Angeles and San Francisco areas, with smaller communi- 
ties in San Diego and Seattle. There are also several thousand 
Samoans in St. Louis and Salt Lake City, most of whom are 
Mormons. Tongans live mainly near Los Angeles and San 
Francisco with a smaller community in Salt Lake City. Ha- 
waiians live mostly in California. 


Demography. Estimates for 1982 indicate that in the 
United States there were 24,000 American Samoans, 20,000 
Western Samoans, 10,000 Tongans, 1,200 French Polyne- 
sians, and 510 Cook Islanders, Niueans, and Tokelauans. In 
1981 there were 515 Polynesians in Canada. 


Linguistic Affiliation. Because of the long political and 
economic affiliation with the United States and the British 
Empire, most Polynesians enter North America already 
speaking English as well as their native language. There are 
language education programs in both the Samoan and the 
Tongan communities designed to maintain the native lan- 
guage in North America, although the majority of U.S.-born 
Polynesians speak only English fluently. 


History and Cultural Relations 


For most Polynesian islands, contact with the Western world 
goes back to the eighteenth and nineteenth centuries when 
explorers, missionaries, and business interests visited and 
eventually settled on the major islands. Hawaii was visited by 
Congregational ministers in 1819. Later in the century the 
native rulers were overthrown and the economy and political 
structure came under control of American business interests, 
with Hawaii formally annexed by the United States in 1898. 
It became the fiftieth state in 1959. Because of the long and 
intense contact with the United States, native Hawaiians 
who immigrated to the mainland arrrived already assimilated 
into mainstream American society. American Samoa was 
claimed by the United States in 1900, and other island cul- 
tures were claimed at various times by Germany, France, and 
New Zealand. Today, Western Samoa, Tonga, and Tuvalu are 
independent nations; American Samoa is a territory of the 
United States; Wallis, Futuna, and French Polynesia are terri- 
tories of France; Tokelau is governed by New Zealand; and 
the Cook Islands and Niue are independent though affiliated 
with New Zealand. 

Samoan immigration to the United States began in the 
1950s and is part of a broader diaspora of Pacific Island peo- 
ples to cities in their own islands, to other islands, New Zea- 
land, Australia and the United States. Tongan migration to 
the United States began in the 1960s. On some islands, such 
as the Cook Islands, out-migration is so great that now more 
people live away from the islands than on them. The major 
factor pushing people off the islands is the lack of economic 
opportunity, and the major pull factor is economic opportu- 
nity in the cities or in developed nations. The actual host na- 
tion one migrates to is determined mainly by the historical 
ties between an island and the developed nation and the cur- 
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rent immigration policies of the host nation. Thus, American 
Samoans can enter the United States freely, but Tongans and 
Western Samoans are subject to immigration restrictions. 
Cook Islanders and others with ties to New Zealand are more 
likely to migrate there, although some are now moving on to 
the United States where economic prospects seem brighter. 
Most immigration has been in the form of chain migrations, 
with relatives assisting others who follow them to the United 
States. In the past, overseas immigration was cyclical; today, 
most immigrants settle permanently in the United States. It 
has been suggested that those who do return to the islands 
are mostly people who have failed economically overseas. 
Within the United States, Polynesians remain an eco- 
nomically disadvantaged group. Their cultural identity is am- 
biguous, as they are rarely identified by other Americans as 
being from a specific island or even as Polynesians or Pacific 
Islanders. Rather, they are more often lumped with Filipinos 
or Asians in general or with Latinos or African-Americans. 


Settlements 


As mentioned above, Polynesians are settled in urban areas, 
mainly on the West Coast. They do not form distinct ethnic 
neighborhoods, although there is a marked preference for ex- 
tended family living arrangements and for relatives to live 
near one another. 


Economy 


In traditional Polynesia, farming and fishing were the major 
subsistence activities. But skills associated with farming and 
fishing are of little value in the urban United States and most 
Polynesians find employment in unskilled and semiskilled 
jobs. Men work mainly in construction and in factories, and 
women work in such low-level service jobs as maids or hospi- 
tal aides. The unemployment rate among Polynesian men in 
the 1970s was 25 percent. Recently, more Polynesians are at- 
tending college, suggesting the possibility of greater Polyne- 
sian involvement in the professional and business sectors in 
future years. Although Polynesians as a group are economi- 
cally disadvantaged in the United States, they perceive their 
situation there as more favorable than it would be in the is- 
lands. An important feature of the Polynesian economy in 
the United States is the economic ties maintained with the 
homeland. These include ownership of island property and 
regular cash remittances sent to kin on the islands. These 
transfers are used to pay debts, to support the emigration of 
kin, to purchase goods, and to finance development projects. 
In Polynesian nations with a large out-migration, these remit- 
tances are a major economic resource and benefit the nation 
by raising living standards, increasing employment, and re- 
ducing balance of payment problems. They are not exclu- 
sively an economic boon, however, as they tend to inflate 
prices in the local economy. 


Kinship, Marriage and Family 


Most initial immigrants were young men who after finding a 
job and a place to live arranged for other family members to 
follow. The initial stage of this chain migration process is now 
nearly complete, with the sex ratio in Polynesian communi- 
ties nearly balanced. Extended family households are a basic 
feature of the islands’ economic and social systems. In the 
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United States, the extended family serves as a major adaptive 
mechanism for Polynesians. Domestic groups tend to be large 
and flexible, readily accepting newcomers to the United 
States or others in need. In addition, ties are maintained with 
other kin within the larger Samoan or Tongan community. 
The household unit also serves a basic economic function, as 
a mechanism through which money and material goods can 
be shared and distributed within the extended family and as 
an employment center for recent arrivals in need of work. Ties 
to kin in the islands are maintained through visits to the 
homeland and the remittances. Socialization for life in the 
United States begins for many Polynesians in their native 
countries, where formal education outside the home usually 
emphasizes Western culture and teaches skills useful in the 
U.S. economy. In America, formal education and the church 
play major socialization roles, with the latter providing educa- 
tion in the traditional culture. 


Sociopolitical Organization 


Relationships between individuals and between groups in tra- 
ditional Polynesian societies rest on an interlocking and intri- 
cate set of relations and identities based on reciprocity, land 
ownership, status, place of residence (island and village), and 
kinship. To some extent, Polynesians immigrating to the 
United States, because they are younger, better educated, and 
more likely to come from cities or towns, are less involved in 
the traditional social and political structure than those who 
stay behind. Still, various traditional beliefs and practices, es- 
pecially those concerning generosity, obligations to kin, and 
traditional sources of authority, remain important for the first 
generation of immigrants, especially within the Polynesian 
communities. For the second generation, more involved in 
mainstream society with the emphasis on achievement and 
status differentials based on wealth, adherence to traditional 
beliefs and customs is more difficult. 

The various churches play a central social and political 
role in the Samoan and Tongan communities in the United 
States. With missionary activities going back to the early 
1800s in Polynesia, Polynesians who immigrate to the United 
States are almost all Christians and all were involved in the 
church community on their island. In the United States, 
churches remain the center of Polynesian social life, with 
ministers often playing the role of culture broker in smooth- 
ing adaptation to American life while providing continuity 
with the traditional culture left behind. Samoans, Hawaiians, 
and Tongans have also formed social, recreational, cultural, 
and political interest groups outside the church, with a pan- 
Polynesian identity and movement emerging in the 1970s. 


Religion and Expressive Culture 


The majority of Tongans in the United States are Mormons, 
that church’s missionaries having been active in Tonga. 
Some are Methodists, since the Methodist church is the state 
church in Tonga. The Tongan communities in St. Louis and 
Salt Lake City are heavily involved with the Mormon church. 
Samoans are mostly Protestants (Methodist, Congregation- 
alist, Presbyterian, Pentecostal), though some are Mormons, 
Catholics, and Seventh-Day Adventists. As noted above, the 
function of churches in Polynesian communities goes well be- 
yond religion with much of the community social and politi- 
cal organization centered on the local church. 
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Pomo 





ETHNONYMS: Bidakamtata, Boya, Che’e Foka, Gallinomero, 
Habenapo, Kale, Kashaya, Konhomtata, Kuhlanapo, Sho- 
kowa, Yokaya 


Orientation 


Identification. “Pomo” and “Pomoan” refer to a family of 
seven California Indian languages and to their speakers. The 
seven are often differentiated by placing a direction before 
the word Pomo: Southwestern Pomo, Southern Pomo, Cen- 
tral Pomo, Northern Pomo, Northeastern Pomo, Eastern 
Pomo, and Southeastern Pomo. Two of these seven groups 
had a name for themselves as a whole and thus can be re- 
ferred to by adaptations of their self-designations: “Kashaya” 
(Southwestern Pomo) and “Salt Pomo” (Northeastern 
Pomo). The others had names for their politically separate 
village communities but not for the language groups as a 
whole. The name “Pomo” arises from a blend of two terms in 
the Northern Pomo language: the common noun p*6’ ma’, 
“inhabitants,” and p*oe moe, “at red earth hole,” a specific vil- 
lage. 


Location. Six of the linguistic groups lived in a compact 
area of northern California with a southern boundary fifty 
miles north of San Francisco (about 38°20’ N), extending 
northward for ninety miles (to about 39°20' N), and from the 
Pacific Ocean inland for fifty miles to Clear Lake. The sev- 
enth group, the Salt Pomo, lived in a small detached area on 


the east side of the Inner Coast Range, about twenty miles to 
the northeast of the main body. The climate is of the Medi- 
terranean type, with rainy winters and dry summers. Along 
the coast, the summers are foggy and cool, ideal for the red- 
wood forests. In the interior, the summers are very hot and 


dry. 


Demography. The aboriginal population of all the Pomo 
has been variously estimated at from eight thousand to twen- 
ty-one thousand. The numbers were not evenly distributed 
among the seven linguistic groups: the Kashaya, Salt Pomo, 
and Southeastern Pomo were the smallest at about 5 percent 
each of the total. The Eastern were about 10 percent, the 
Central Pomo about 15 percent, and the Southern and 
Northern about 30 percent each. The more numerous lin- 
guistic groups were divided into a larger number of politically 
independent village communities. In the devastation of the 
nineteenth century, over 90 percent of the population was 
lost, down to a nadir of about eight hundred. The population 
recovered somewhat, to twelve hundred by 1910 and has in- 
creased steadily since. Later censuses are quite inadequate, as 
they count only residents of current reservations and omit the 
great majority of the Pomo who live either on land whose re- 
served status has been terminated or at other sites. 


Linguistic Affiliation. The seven languages of the Pomoan 
family are quite distinct; at the maximum divergence they are 
more different from each other than are English and German. 
At a deeper time depth the Pomoan family is postulated to 
have been related to other Indian languages, scattered from 
northern California southward into Mexico, in the Hokan 
linguistic stock. 


History and Cultural Relations 


The Pomo were bordered on the north by the three Yukian 
groups—Coast Yuki, Yuki, Huchnom—on the northeast by 
the Patwin, on the southeast by the Wappo and Lake Miwok, 
and on the south by the Coast Miwok. The diversity of lan- 
guages in a compact area suggests that the Pomo have lived 
somewhere in their present territory, developing their unique 
speech forms, for a very long time, on the order of fifteen hun- 
dred years. The Salt Pomo have a legend of migrating from a 
place next to other Pomo across the Inner Coast Range to 
their present location in recent prehistoric times. If this is so, 
they must have already possessed a distinct language, as its di- 
vergence from the other Fomoan languages is so great as nor- 
mally to have taken a millennium or so. 

The destruction of the Pomo began with the founding of 
the San Rafael Mission in 1817 and the Sonoma Mission in 
1823, with the Southern Pomo the first to be severely af- 
fected. In the Russian River and Clear Lake regions, Mexican 
land grants, rapid settlement, and conversion of the land to 
grazing and farming deprived the Indians of their former live- 
lihood. In 1833, an epidemic, possibly cholera, took many; in 
1838-1839, many more died of smallpox. From 1834 to 
1847, thousands died from these causes and from Mexican 
military campaigns. Survivors were pressed into forced labor, 
both locally and, later, in distant gold mines. Two White set- 
tlers particularly abusive of the Clear Lake Indians were killed 
in 1849; a U.S. cavalry punitive force swept through the area, 
northward along the lake and westward to the Russian River 
valleys, massacring along the way Southeastern, Eastern, 
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Northern, and Central Pomo, most of whom had nothing to 
do with the killing of the pair of men. Especially infamous was 
the slaughter of an innocent fishing party at a place known 
since as Bloody Island. In the next few years, the surviving 
Pomo were rounded up and forced onto the Mendocino In- 
dian Reserve and the Round Valley Reservation (considera- 
bly north of Pomo territory and mixed with non-Pomo 
groups). Some escaped to return to their ancestral homes, 
and the Mendocino Reserve was disbanded. These Indians 
could not renew their earlier life and became agricultural 
workers. 

The Kashaya have a unique history among the Pomo. 
Their first contact with Europeans was not with Hispanic or 
Anglo-Americans but with Russians at the Fort Ross colony, 
1811-1842. Because of their relative freedom from forced re- 
moval to missions and reservations and their isolation from 
the regions of densest settlement, they are now the culturally 
best preserved of the Pomo groups, with more speakers of 
their language (perhaps sixty) than all the rest of the Pomo 
combined. 


Settlements 


The Pomo groups lived in three ecological regions: coast- 
redwood, river valley, and lake. Each region had hinterland 
mountainous areas used for hunting and gathering plant 
food. The Kashaya lived in the coast-redwood region, and the 
Southern, Central, and Northern Pomo, in the succession of 
valleys along the Russian River drainage, with territorial ex- 
tensions to the coast. The Eastern Pomo lived on easterly and 
northerly shores of Clear Lake. The Southeastern Pomo lived 
on three islands in the southeastern part of Clear Lake, with 
ownership and use of adjacent mainland. One Northern 
Pomo community had an extension to a portion of the north- 
western shore of the lake. The Northeastern Pomo lived on 
the east side of the Inner Coast Range. There were about 
seventy-five tribelets and several hundred named former set- 
tlement sites, not all occupied at one time. The village sizes 
varied from hamlets of fifty to major centers of over five hun- 
dred. In the middle of the twentieth century there were twen- 
ty-one small reservations, some bought by the government 
and others by Pomo groups for themselves. In the 1960s fif- 
teen of these were terminated. Many Pomo still live in their 
ancestral territory in small rancherias or in adjacent towns 
where work is available; others are scattered across the 
United States. Three types of houses were constructed: large 
semisubterranean ceremonial houses, semisubterranean 
sweat houses, and dwellings. The dwellings on the coast were 
conical lean-tos of slabs of redwood bark, suitable for one 
family only; elsewhere the dwellings could hold several fami- 
lies and consisted of a framework of willow poles with grass 
thatching in the valleys and tule thatching near Clear Lake. 


Economy 


Subsistence and Commercial Activities. The Pomo were 
hunters and gatherers. From the coast, fish were taken, and 
shellfish and edible seaweed gathered. In the hills, valleys, 
and coastal plains, edible bulbs, seeds, nuts, and greens were 
collected, and deer, elk, rabbits, and squirrels hunted or 
trapped. From the rivers and streams fish were taken. In the 
lake, fish were plentiful, and in winter the migratory water- 
fowl numbered in the millions. The staple food for all the 
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Pomo was the acorn. Both the coastal and lake dwellers al- 
lowed others to fish and take food from their unique environ- 
ments. Most now work for wages and buy their food in a gro- 
cery, though many still like to gather old-time foods like 
acorns and seaweed. The commonest wage work in the past 
century has been as laborers in agricultural fields or canne- 
ries. Coastal Indians have had better paying work in lumber 
camps. With more education, many are now moving on to 
better jobs. In daily life, little clothing was worn: men usually 
went naked but in cold weather might wrap themselves in a 
robe or mantle of skin or tule; women wore a skirt of skins or 
of shredded bark or tule. Elaborate costumes of feathers and 
shells were, and still are, worn on ceremonial occasions. 


Industrial Arts. As money and as gifts, beads were pro- 
duced in large numbers: most common were beads made from 
clam shells collected principally at Bodega Bay in Coast 
Miwok territory. More valuable were larger beads of magne- 
site, known as “Indian gold.” Pendants of abalone were also 
appreciated. Mortars and pestles of stone were shaped for 
grinding acorns and various seeds. Knives and arrowheads 
were of obsidian and chert. Boats of bundled tule were used 
on Clear Lake; only rafts were used on the coast. The Pomo 
are famous for their fine baskets. 


Trade. There was aboriginally a considerable amount of 
trade among the various Pomo communities and with neigh- 
boring non-Pomo. Items traded included salt from the Salt 
Pomo, and from the coastal groups came shells, magnesite, 
finished beads, obsidian, tools, basketry materials, skins, and 
food that one group might have in excess and another need. 
Beads were the measure of value, and the Pomo were adept in 
counting them to the tens of thousands. 


ivision of Labor. The men did the hunting, fishing, and 
fighting. Women gathered the plant food and prepared the 
food; especially time consuming was the grinding and leach- 
ing of the staple acorn. Men made the beads, rabbit-skin 
blankets, weapons, coarsely twined burden baskets, and quail 
and fish traps. Women wove the fine baskets. 


Land Tenure. Aboriginally, with few exceptions, land and 
hunting and gathering rights were possessed by the village 
community. Some Central Pomo had family ownership of 
certain oak trees, berry bushes, and bulb fields. For the 
Southeastern Pomo, land around their island villages was 
communally owned, but named tracts of land on the main- 
land were owned by individual families, who had exclusive 
gathering rights, although others might be allowed to hunt 
there. Of twenty-one small reservations existing in the middle 
of the twentieth century, fourteen were terminated in the 
1960s and the land allocated to individual ownership. Many 
sold their land, and thus outsiders are living among these 
groups. Many have also left these reservations and bought 
homes in towns near and far. 


Kinship 


Kin Groups and Descent. Kin groups were the most im- 
portant social unit. Such groups shared, and many still share, 
labor and its fruits, and support each other politically. There 
was an institution of “special friend” (with a term that worked 
like kin terms), which could be established between two indi- 
viduals by a ritual exchange of gifts. The chief with the largest 
kin group was usually the most powerful. Having no kin was 


the ultimate in poverty: there was no social security, no one to 
provide food when one’s own efforts failed. The kinless per- 
son was fair game for any aggressor as there was no one to 
avenge a wrong. 


Kinship Terminology. The Pomo groups have elaborate 
systems of kin terms, distinguishing father’s father from 
mother’s father, and father’s mother from mother’s mother. 
Although there are distinct forms for grandchildren, in many 
families reciprocal terms are used. For example, in Southern 
Pomo, a woman who addresses or refers to her maternal 
grandmother by a word built on the root -ka-, or her paternal 
grandmother by one with -ma-, would in turn be addressed or 
referred to with words constructed with -ka- and -ma-, respec- 
tively. The parents of the grandparents are often designated 
by the grandparent terms, or more specifically by a phrase, but 
Southeastern Pomo has unique terms for great-grandfather 
and great-grandmother. The Kashaya kinship system has 
been labeled as of the Hawaiian type, that of the Southern 
Pomo as Crow, and the rest as Omaha. Nevertheless, most 
share certain features: siblings of grandparents are called by 
the same terms as the grandparents. At the parent level, most 
of the languages have separate terms for one’s father’s older 
and younger brothers, and for mother’s older and younger sis- 
ters, but only one term for father’s older and younger sisters 
and one for mother’s older and younger brothers. Descent is 
reckoned evenly on both the paternal and maternal sides. It 
was a grave insult to say the name of the dead in the presence 
of a living relative. In Kashaya, however, the dead could be 
referred to by a kinship term suffixed by -ya’, to indicate re- 
spect. 


Marriage and Family 


Marriage. Marriage partners could be arranged either by 
the young couple or by their families, though usually all par- 
ties would have to concur. The couple could be from the same 
village or different ones. The man’s parents presented gifts 
(food, beads, blankets, baskets) to the bride’s parents, and 
gifts of nearly equal value were later returned. The young cou- 
ple could take up residence with either set of parents, and 
they often moved from one to the other, returning to the 
woman’s parents for the birth of the first child. Divorce was as 
simple as one party moving out. The levirate and sororate 
were both known; in fact, the word for stepfather is usually 
the same as the term for father’s younger brother, and step- 
mother the same as mother’s younger sister. 


Domestic Unit. Three- and even four-generation house- 
holds were and still are common. 


Inheritance. Land belonged to the community or family. 
Homes were usually burned after a death, and personal pos- 
sessions were cremated with the deceased, so that there was 
little to bequeath. Ceremonial paraphernalia might be passed 
on to an apprentice. 


Socialization. Children are raised permissively; threats and 
warnings are used much more than chastisement. Behavioral 
restrictions are often taught by means of stories in which the 
principal character breaks a rule and suffers through super- 
natural means, severe retribution, or often death. Children 
are often raised by their grandparents. Households unable to 
care for all their children might let some be raised by related 
couples who are otherwise childless. 





Sociopolitical Organization 


Social Organization. The family and extended kin group 
was the most important social unit. Women had equal status. 


Political Organization. The largest political unit was the 
tribelet or village community, which could consist of several 
villages. There were chiefs on several levels, hereditary and 
elected. There were kin group chiefs and assistant chiefs; if 
there were several such units in a village or village commu- 
nity, one might be chosen as head chief. Duties varied and in- 
cluded giving counsel, negotiating with other groups, presid- 
ing over ceremonies, feasts, and work parties, and distributing 
the fruits of communal labor. 


Social Control. Breaking any of a vast array of restrictions 
or taboos could lead to sickness from supernatural agents; 
death could be averted only by timely treatment by a shaman. 
The kin group controlled the actions of its members. In case 
of transgression against non-kin by any group member, the 
kin group would have to pay compensation, and failure to do 
so would call forth a revenge attack, either a clandestine kill- 
ing or magical poisoning. Death of any kin group member, 
not only of the individual transgressor, was proper vengeance. 


Conflict. Most conflict was in the form of feuds between 
kin groups and might arise from poaching or suspicion of 
causing sickness by magical poisoning. Alliances with other 
communities, even non-Pomo, might be made to carry out 
conflict on a larger scale. Peace was brought about by negotia- 
tion and the payment of reparations to the relatives of those 


killed. 


Religion and Expressive Culture 


Religious Beliefs. All the Pomo believed in a creator who 
made the world. Most equated this creator with Coyote, the 
animal and the mythological trickster. Some Eastern Pomo 
gave the creator a different name, separating him from the 
other roles of Coyote. All believed that there was a time in 
the distant past when animals could speak and had other 
human as well as animal attributes. Then all creatures 
changed to their present forms. Supernatural forces abided in 
everything; specific named supernatural beings could appear 
to one who broke a rule, such as a childbirth or menstrual 
taboo on a woman or her husband, and by fright cause coma 
and death. In the early historical period, the Pomo were per- 
forming a Kuksu ceremony, in which dancers impersonated 
certain spirits. In 1871, the Ghost Dance swept in from Ne- 
vada across northern California, predicting the return of the 
dead and the elimination of White people. This reached the 
Pomo in 1872 in a modification called the Earth Lodge Cult, 
which stressed a destruction of the world from which the 
faithful could be protected by gathering in subterranean 
lodges. Pomo from as far away as the Kashaya streamed into 
the Clear Lake region to await this event. When the end did 
not come, the participants suffered great hardship and starva- 
tion, not being prepared for life to go on. A development, 
known as the Bole-Maru, abandoned the belief in imminent 
catastrophe and stressed belief in an afterlife and a supreme 
being. Local dreamers and prophets among the various Pomo 
groups have guided further evolution, even to this day. Most 
Pomo now belong to some Christian church, but many still 
fear the consequences of breaking old restrictions. 
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Religious Practitioners. Shamans may conduct ceremo- 
nies and preach and prophesy or they may doctor. They may 
specialize in one function or the other, or do both. In the 
past, they may have inherited the position, but now the pow- 
ers are usually received through dream inspiration plus ap- 
prenticeship. It is said that before 1870 most shamans were 
men, but now women predominate. 


Ceremonies. Ceremonies were held for certain annual oc- 
casions. The Kashaya still hold some of these: in May the 
strawberry festival for the blessing of the first fruits of the 
year; in the fall an acorn festival; in summer four nights of sa- 
cred dances ending with a feast on the Fourth of July; and in 
winter possibly another dance. At any time a feast might be 
pledged, conditional on a sick family member recovering, and 
then the pledge is carried out by the kin group. The Pomo had 
a great variety of amusements, games, and sports. One rough 
team sport that could involve an entire village was a game 
similar to lacrosse. But, the game in which they took the most 
passionate interest was that called the hand game (it involves 
guessing which hand of the opponent holds a marked bone). 
This they could play all night and would often wager all their 


possessions on its outcome. 


Arts. Pomo baskets are considered by many to be the finest 
in the world. They are admired for the great variety of weaves 
and styles; the delicacy, evenness, and tightness of the stitch- 
ing; and the artistry of the design. Most spectacular is the sun 
basket whose surface pattern is made of feathers of different 
natural colors. The art form still lives and appears to be ex- 
panding; the finer work sells for very high prices. In the past 
century the women have vied in producing the largest baskets 
(which take many years to complete) and the smallest (which 
approach pinhead size). The art of singing is well developed 
for almost any occasion: ceremonial dancing, blessing, doc- 
toring, warding off evil, bringing good luck in the harvest, 
hunting, attracting a mate, gambling, and so on. Two-part 
singing is common: one sings the melody while another, 
called the “rock,” keeps the rhythm vocally. Rhythm was also 
kept with a split-stick rattle, a foot drum, and a two-toned 
whistle. Tattooing of both the face and body were formerly 
common, but now the type and frequency of tattoos are no 
more than among the rest of the populace. 


Medicine. Minor physical ailments like rashes, boils, sore 
eyes, diarrhea, constipation, or indigestion are often treated 
herbally by poultices or infusions of various plants and plant 
parts. For obvious physical injuries and recognized diseases, a 
White doctor is now usually consulted. Other ailments of un- 
obvious origin might be attributed to the consequences of 
breaking some taboo or to poisoning (more magical than 
chemical) by enemies. A shaman, locally called an Indian 
doctor, is often successful in treating the latter problems by 
singing powerful songs, by the laying on of hands, or by suck- 
ing out the disease or poison. Indian doctors still practice 
their profession and are sometimes called in by local White 
people for relief of chronic ailments not helped by modern 
medicine. 


Death and Afterlife. The deceased were formerly cre- 
mated, but about 1870 a shift was made to burial. Mourners 
would bring gifts (beads, baskets, robes), some specifically 
designated to be burned with the dead, some to be distributed 
later; the bereaved family would later return an equivalent in 
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value. The house and personal property of the deceased were 
also burned, lest the ghost linger around the objects. The su- 
pernatural paraphernalia of a doctor, however, might be 
turned over to a successor apprentice. One year after the fu- 
neral, the bones of the deceased were dug up and burned 
again, along with more gifts, thus terminating the period of 
mourning. Even now, after the shift to burial, valuable gifts 
may be thrown into the grave. All the Pomo believed in an af- 
terworld. It was important to have a sacred Indian name, be- 
stowed from the family’s ancestral stock (from either the ma- 
ternal or paternal side, or from both), to announce on 
reaching the afterworld so that ancestors who were already 
there could greet the newly arrived family member. 
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Ponca 





The Ponca are a Plains-Prairie Indian group who were located 
aboriginally in present-day southern South Dakota and 
northern Nebraska. Their name for themselves is “Ponka,” 


the derivation of which is unknown. Along with the Kansa, 
Omaha, Osage, and Quapaw, they spoke a dialect of the 
Dhegiha language of the Siouan language family. They were 
culturally and linguistically most closely related to the 
Omaha and may have at one time been an Omaha band. 
Never a large group, they probably numbered about eight 
hundred at the time of contact. In 1877 they were removed to 
Indian Territory (now Oklahoma). But public concern about 
the conditions of their removal led to a federal agreement re- 
sulting in about one-third of the group returning to their tra- 
ditional land near Niobrara, Nebraska, in 1880. This north- 
ern group is now largely assimilated into the neighboring 
White society and numbered about four hundred in 1980. 
The southern group in Oklahoma numbered about two thou- 
sand in 1980 and lives primarily on allotted land, where they 
maintain much of their traditional culture despite assimila- 
tion into the local economy. 

Prior to removal, the Ponca were divided into two bands: 
the “Gray-blanket” band and the “Fish-smell” band. The tra- 
ditional economy rested on a combination of hunting (bison 
were especially important), fishing, gathering, and horticul- 
ture (maize, beans, squash, tobacco). Four types of dwelling 
were used: earthlodges, tipis, wigwams, and elongated lodges. 
Traditionally, they were organized into four clans, each led by 
a chief with military, political, and religious authority. The 
Ponca Tribe of Oklahoma is today governed by elected offi- 
cers and a committee. The traditional religion centered on 
the creator, Wakanda, and beliefs in the supernatural forces 
present in all things. The Peyote religion is still active among 
the Oklahoma Ponca. 
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Potawatomi 





ETHNONYM: Potewatmi 

In early historic times, the Potawatomi, an Algonkian- 
speaking tribe closely related to the Ottawa and the Ojibwa, 
lived in the lower peninsula of Michigan, eastern Wisconsin, 
northeastern Illinois, and northwestern Indiana. Between 
1836 and 1841 a large segment of the tribe moved west of the 
Mississippi to lowa, Kansas, or ultimately Oklahoma. Others 
moved to Canada and Wisconsin, and still others chose to re- 
main in lower Michigan. Their descendants now live on a 
number of reserves in Canada, intermingled with other Cana- 
dian Indian groups, and on a number of reservations and 
trust areas in the United States. These include the Potawa- 
tomi Indian Reservation in Kansas (the Prairie Potawatomi, a 


very conservative group), the Citizen Band Potawatomi Tribe 
of Oklahoma, the Potawatomi Indian Reservation in Wiscon- 
sin, and the Hannahville Community in Wilson, Michigan. 
In addition, many Potawatomi have merged with the general 
U.S. population or with other Indian groups—for example, 
with the Kickapoo in Mexico and the United States. Their es- 
timated population in 1600 was about 4,000; in the first half 
of the nineteenth century there were probably 9,000-10,000 
Potawatomi. The population in recent times is difficult to es- 
tablish, with estimates ranging from about 2,700 to about 
13,500. It is not possible to make meaningful comparisons of 
these latter figures with earlier estimates because of the lack 
of comparability of degree of blood or sociocultural character- 
istics between the groups. 

The Potawatomi do not seem to have had an overarching 
tribal organization. The most important political unit was the 
village, which was moved periodically. Each village had its 
own chief who was assisted by a village council and a special- 
ized warrior sodality, which acted as a police force. An impor- 
tant local chief might dominate a large number of villages. 
There was a strongly functioning patrilineal corporate clan 
system, with a secondary emphasis on matrilineal bonds. 
There may have been as many as thirty clans, later organized 
into six phratries or larger units. At one time the clans may 
have been localized, but with the historical population move- 
ments they became distributed among numerous villages. 
The clan system added cohesion to the tribe as a whole and 
acted as a means of social placement. 

Villages were shifted annually from summer to winter 
quarters and varied greatly in size, from fifty inhabitants to 
more than a thousand. Nuclear and extended families ex- 
isted, with some of the larger extended families running to 
four generations under the same roof. Polygyny was the pre- 
ferred form of marriage. 

Subsistence was based on a seasonal mixed economy 
with the summer devoted to horticulture (maize, beans, mel- 
ons, and squash), the collection of a variety of plant foods, 
hunting of large game (deer, bear, and in some areas bison), 
and some fishing. In the winter they dispersed to smaller 
camps where they continued to hunt. The winter camps com- 
bined in the spring for communal hunting drives and fishing 
expeditions. 

Each clan had an associated medicine bundle, origin 
myth, ritual practices, and obligations. Clans had sodalities 
(including the Midewiwin, a society of influential sorcerers) 
and various types of shamans and diviners. The individual vi- 
sion quest was very important. In later years, they were heavily 
missionized by several religious denominations. 
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Powhatan 





ETHNONYM: Pouhatan 

The Powhatan are an American Indian group whose 
members live on the Mattoponi and Pamunkey state reserva- 
tions in Virginia and in nearby communities. At the begin- 
ning of the sixteenth century the Powhatan were a confeder- 
acy of thirty tribes numbering nine thousand people in two 
hundred villages located on the southeastern and south- 
western sides of Chesapeake Bay in Maryland and northeast- 
ern Virginia. Numbered among the Powhatan subgroups were 
the Appomattac, Chesapeake, Chickahominy, Mattapony, 
Pamunkey, Pianketank, Potomac, and Rappahannock. 

The Powhatan were agriculturalists, growing maize, 
beans, pumpkins, and various fruits. They practiced an ani- 
mistic religion and believed in the immortality of the soul. 
When a chief died his body was wrapped in skins, placed on a 
scaffold, and burned. The bodies of others were buried in the 
ground. The Powhatan confederacy ended in 1644 following 
a period of hostilities with English colonists resulting from 
Powhatan raids in 1622 that nearly wiped out the English set- 
tlements in Virginia. Subsequent English hostilities deci- 
mated the tribes, so that by 1705 the Powhatan were reduced 
to only twelve villages. The Powhatan languages belonged to 
the Algonkian family and were out of use by the end of the 
eighteenth century. 
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Pueblo Indians 





“Pueblo Indians” is the generic label for American Indian 
groups of the Southwest who are descended from the Anasazi 
peoples who inhabited the American Southwest continuously 
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from the eighth century Ap. Prior to Spanish arrival in and 
settlement of the Southwest beginning with Francisco 
Vasquez Coronado’s expedition of 1540-1542 there were 
ninety or more Pueblo groups in northern Arizona and New 
Mexico. Today, twenty-one groups still exist, with all but two 
(the Hopi in Arizona and the Tigua in Texas) in northern 
New Mexico. Among distinguishing features of the Pueblo 
culture are long-term occupation of the region, permanent 
villages, distinctive stone or adobe pueblo dwellings built 
around central plazas, semisubterranean ceremonial cham- 
bers (kivas), a traditional subsistence economy based on the 
irrigated cultivation of maize, squash, and beans, and exten- 
sive use of highly stylized coiled pottery. Of the extant Pueblo 
groups, seven speak Keresan, six speak Tewa, five speak Tiwa, 
and one each speak Hopi, Towa, and Zuni languages. For the 
purpose of discussion, the Pueblo groups are categorized on 
the basis of location: Eastern (near the Rio Grande in New 
Mexico) or Western (in mesa and canyon country in western 
New Mexico and eastern Arizona). Cultural variations 
among groups, however, do not conform neatly to these lin- 
guistic and geographical divisions. 

Extensive archaeological research indicates that ances- 
tors of some contemporary Pueblo groups had moved north 
from Mexico by at least 1000 B.c. Descendants of these groups 
then progressed through a series of cultural traditions culmi- 
nating in the distinctive Anasazi culture, whose most notable 
feature was the cliff dwellings found in canyons in northern 
Arizona and New Mexico and southern Utah and Colorado. 
The contemporary cultures of the surviving Pueblo groups are 
an amalgam of the traditional culture as modified by Mexi- 
can, Spanish, Roman Catholic, Protestant, and European- 
American influences. Despite centuries of external influence, 
however, each group has maintained its identity as a distinct 
people. There are important differences among groups and 
sometimes within groups as regards adherence to traditional 
beliefs and practices, degree of integration into European- 
American society, and economic well-being. Today, Pueblo 
groups and manifestations of their culture, such as pottery, 
jewelry, dances, and so on, are an important tourist attraction 
and a major element in the New Mexico State economy. Pan- 
Pueblo interests are represented by the Ali Pueblo Council, 
though each group retains and emphasizes its cultural and 
political autonomy. 


Acoma. There were 2,681 Indian inhabitants of the 
245,672-acre Acoma Indian Reservation in 1980. The reser- 
vation is located about sixty-five miles west of Albuquerque, 
New Mexico. Acoma Pueblo, located atop a 350-foot mesa, 
has been occupied for as long as a thousand years, making it, 
along with Oraibi, a Hopi village in Arizona, the two oldest, 
continuously occupied settlements in North America. 
Acoma is a western Keresan language and is still spoken, 
along with English. The current economy rests on cattle rais- 
ing, tourism, the sale of pottery and other craft items, and 
mining on reservation land. The Acoma have retained much 
of their traditional culture. See Keres 


Cochiti. There were 613 Indian inhabitants of the 28,776- 
acre Cochiti Indian Reservation in 1980. The reservation is 
about thirty miles southwest of Santa Fe, New Mexico. 
Cochiti is an eastern Keresan language and is spoken today, 
along with Spanish and English. Much of the traditional cul- 
ture is still followed, including the traditional form of govern- 


ment, religious and other ceremonies open only to the 
Cochiti, and the wearing of traditional-style clothing. At the 
same time, attempts have been made at economic develop- 
ment to take advantage of mineral wealth on reservation 
land. See Keres 


Laguna. There were 3,564 Indian inhabitants of the 
412,211-acre Laguna Indian Reservation in 1980 (the reser- 
vation is actually in three parcels). It is located about forty- 
five miles west of Albuquerque, New Mexico. The major seg- 
ment of the Acoma Reservation borders the Laguna 
Reservation on the west. Their name for themselves is 
“Kawiak,” and Laguna is a western Keresan language. Laguna 
was settled by migrants from a number of other pueblos in 
1697. Unlike other groups who live primarily in or near one 
village, the Laguna live in more than a half-dozen villages on 
the reservation. The group derives much income from royal- 
ties on uranium ore-mining leases and has invested strongly 
in economic development. Although more assimilated into 
Anglo society than most other Pueblo groups, the traditional 
language, religion, crafts, and ties to other groups are main- 
tained. See Keres 


San Felipe. There were 1,789 Indian inhabitants of the 
48,853-acre San Felipe Indian Reservation in 1980. It is lo- 
cated twenty-five miles north of Albuquerque, New Mexico. 
Their name for themselves is “Katishtya.” The San Felipe 
speak an eastern Keresan language. The contemporary cul- 
ture represents a mix of the traditional culture, modern Anglo 
culture, and Roman Catholicism. See Keres 


Santa Ana. There were 407 Indian inhabitants of the 
45,527-acre Santa Ana Indian Reservation in 1980. It is lo- 
cated twenty-three miles north of Albuquerque, New Mexico. 
The Santa Ana name for themselves is “Tanava,” and they 
speak an eastern Keresan language. They now live mainly in 
the village of Ranchos de Santa Ana on the reservation, re- 
turning to the traditional village for religious ceremonies. See 
Keres 


Santo Domingo. There were 2,139 Indian inhabitants of 
the 69,260-acre Santo Domingo Indian Reservation in 1980. 
It is located about twenty-five miles southwest of Santa Fe, 
New Mexico. The Santo Damingo name for themselves is 
“Kiua,” and they speak an eastern Keresan langauge. Despite 
regular contact with outsiders and participation in the re- 
gional and national pottery and silver jewelry market, Santo 
Domingo remains one of the most conservative of the Pueblo 
groups. Their adherence to tradtional ways is manifested in 
the strength of the traditional religion, the regular use of the 
native language, the retention of traditional clothing, and the 
maintenance of traditional kin ties. See Keres 


Zia. There were 524 Indian inhabitants of the 112,511- 
acre Zia Indian Reservation in 1980. It is located about 
twenty miles southwest of Santa Fe, New Mexico. Their name 
for themselves is “Tseya,” and they speak an eastern Keresan 
language. The Zia are known for their distinctive pottery and 
for the accommodation they have forged between their tradi- 
tional culture and Roman Catholicism. See Keres 


Nambe. There were 188 Indian inhabitants of the 19,073- 
acre Nambe Indian Reservation in 1980. It is located fifteen 
miles northeast of Santa Fe, New Mexico. The Nambe speak 
Tewa, a Tanoan language. The Nambe were much influenced 


by neighboring Spanish communities, and much of the tradi- 
tional culture has disappeared. See Tewa 


Pojoaque. There were 94 Indian residents of the 11,599- 
acre Pojoaque Indian Reservation in 1980. It is located fif- 
teen miles north of Santa Fe, New Mexico. They speak Tewa, 
a Tanoan language. Almost extinct in the late 1800s, the 
Pojoaque have slowly increased in numbers, although they 
are largely assimilated into Anglo society. See Tewa 


San Ildefonso. There were 488 Indian inhabitants of the 
26,192-acre San Ildefonso Indian Reservation in 1980. It is 
located eighteen miles northwest of Santa Fe, New Mexico. 
The San Ildefonso name for themselves is “Poxwogeh,” and 
they have lived in their current location for seven hundred 
years. They speak Tewa, a Tanoan language. San Ildefonso 
was the center of the rebirth of American Indian arts and 
crafts in the 1920s, primarily through the world-famous 
black-on-black pottery of Maria Martinez. The modern 
pueblo combines traditional beliefs and practices with inte- 
gration into the local economy and modern, adobe-style com- 
munity buildings. See Tewa 


San Juan. There were 851 Indian inhabitants of the 
12,232-acre San Juan Indian Reservation in 1980. It is lo- 
cated twenty-four miles northwest of Santa Fe, New Mexico. 
The San Juan name for themselves is “Okeh,” and they speak 
Tewa, a Tanoan language. They are closely related to the 
neighboring Santa Clara. The San Juan have intermarried 
more with the Spanish than any other Pueblo group, though 
the traditional culture and language remain strong. See Tewa 


Santa Clara. There were 1,839 Indian inhabitants of the 
45,744-acre Santa Clara Indian Reservation in 1980. It is lo- 
cated thirty miles northwest of Santa Fe, New Mexico. The 
Santa Clara name for themselves is “Xapogeh,” and they 
speak Tewa, a Tanoan language. Although the language is 
still spoken and the traditional religion is practiced, the Santa 
Clara have been much involved in the external economy, pri- 
marily through tourism and the sale of Santa Clara pottery. 
See Tewa 


Tesuque. There were 236 Indian inhabitants of the 
16,810-acre Tesuque Indian Reservation in 1980. It is lo- 
cated ten miles north of Santa Fe, New Mexico. Their name 
for themselves is “Tetsugeh,” and they speak Tewa, a Tanoan 
language. The Tesuque have lived in their current location for 
over seven hundred years. Roman Catholicism is followed, 
though it exists alongside the traditional religion. The 
Tesuque operate a large bingo hall and campground for tour- 
ists. See Tewa 


Isleta. There were 2,289 Indian inhabitants of the 
210,937-acre Isleta Indian Reservation in 1980. It is located 
fifteen miles south of Albuquerque, New Mexico. Their name 
for themselves is “Tuei,” and they speak southern Tiwa, a 
Tanoan language. The Pueblo was built around 1709 and 
counts as its current residents descendants of a number of 
Pueblo groups including the Hopi, Laguna, Acoma, and 
Isleta. Despite the closeness to Albuquerque, the Isleta have 
managed to maintain much of their traditional culture. 


Picuris. There were 125 Indian inhabitants of the 14,947- 
acre Picuris Indian Reservation in 1980. It is located forty 
miles northeast of Santa Fe, New Mexico. Picuris Pueblo was 
founded nearly seven hundred years ago. The Picuris were in- 
fluenced by the Spanish, Plains Indians, and Apache and 
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have been attempting to maintain the traditional culture. 
They speak northern Tiwa, a Tanoan language and are closely 
telated to the nearby Taos. See Taos 


Sandia. There were 227 Indian inhabitants of the 22,884- 
acre Sandia Indian Reservation in 1980. It is located fifteen 
miles north of Albuquerque, New Mexico. The Sandia name 
for themselves is “Nafiat,” and they speak southern Tiwa, a 
Tanoan language. Although much of the traditional culture 
survives, it is under increasing pressure since the Sandia are 
much involved in tourism. 


Taos. See Taos 


Jemez. There were 1,504 Indian inhabitants of the 88,860- 
acre Jemez Indian Reservation in 1980. It is located forty-five 
miles northwest of Albuquerque, New Mexico. The Jemez 
name for themselves is “Walatowa,” and they speak Towa, a 
Tanoan language. Jemez is also the home of the descendants 
of the people of Pecos Pueblo, southeast of Santa Fe, which 
was abandoned in the late 1880s. The Jemez were active par- 
ticipants in the Pueblo Revolt of 1680 amd subsequent re- 
volts. The Jemez maintain ties to the Navajo, which can be 
traced back to their alliance in the 1696 revolt against the 
Spanish. 
Hopi. See Hopi 
Zuni. See Zuni 


Tigua. There were 365 Indian inhabitants on or near the 
three small (73 acres in all) state reservations near El Paso, 
Texas, in 1980. The Tigua migrated from Isleta in 1862 and 
are therefore not considered a distinct group by some experts. 
The Tigua have been much influenced by the nearby Mexican 
society and have retained less of the traditional culture than 
the other Pueblo groups to the north. 

See also Keres, Tewa 
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Quapaw 


The Quapaw (Kwapa, Akansa, Arkansas) lived at or near the 
mouth of the Arkansas River where it meets the Mississippi 
River in southeastern Arkansas. They now live on a federal 
trust area in northeastern Oklahoma. They speak a Dhegiha 
Siouan language and numbered over twelve hundred in the 
1980s. 
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Quechan 





ETHNONYMS: Cuchano, Cuchan, Cushan, Yum, Yuma 


Orientation 


Identification. The Quechan are an American Indian 
group located in western Arizona and eastern California. 
“Quechan,” meaning “those who descended,” is a shortening 
of the name that the Quechan believe was given to them and 
to other lower Colorado peoples at the time of creation on 
the sacred mountain Avikwame: “Xam Kwacan,” meaning 
“those who descended by a different way” or “those who de- 
scended by way of the water.” 


Location. Aboriginally the Quechan lived along the lower 
Colorado River, north and south of its junction with the Gila 
River. This area lies primarily within the present states of Cal- 
ifornia and Arizona. Their reservation today is a small portion 
of their aboriginal territory. 


Demography. The population may have been about four 
thousand prior to contact with Spaniards in 1540. By the 
early 1900s there were fewer than a thousand. In 1988 the 
Quechan population was estimated at two thousand, about 
two-thirds of whom lived on or adjacent to the reservation. 


Linguistic Affiliation. | Quechan is classified in the Yuman 
subfamily of the Hokan language family. Those living in the 
extreme southern portions of their territory may have spoken 
a distinct dialect of Quechan. 


History and Cultural Relations 


Quechan tradition describes their creation, along with that of 
other lower Colorado River tribes, by their culture hero, 
Kukumat. After Kukumat died, his son Kumastamxo took 


the people to the sacred mountain Avikwame, near the pres- 
ent city of Needles, California. There he gave them bows and 
arrows and taught them how to cure illness and then sent 
them down from the mountain in various directions. The an- 
cestors of the Quechan settled along the Colorado River to 
the south of the Mohave. Little archaeological evidence of 
the Quechan past has survived the Colorado’s flooding. The 
Quechan and some of the other lower Colorado tribes may 
have begun as rather small patrilineal bands that gradually 
grew into larger “tribal” groupings. What caused the forma- 
tion of these tribes is not altogether clear; the interrelated fac- 
tors probably included population increase from a generally 
teliable and abundant riverbottom horticulture; competition 
with neighboring riverine groups for control of lucrative trade 
routes between the Pacific Coast and cultures to the east of 
the Colorado (including, for a time, the great Hohokam cul- 
ture between about ap. 1050 and 1200); and increasingly 
strong social bonds between small groups living next to one 
another along the river’s banks. 

In 1540 a Spanish expedition under Hernando de 
Alarcén was the first group of Europeans to reach Quechan 
territory. For the next three and a half centuries the Que- 
chans were in intermittent contact with various Spanish, 
Mexican, and American expeditions intent on developing the 
land route between southern California and the interior to 
the east of the Colorado River. The Quechan controlled the 
best crossing point along the lower Colorado, just to the 
south of where it is joined by the Gila. During this time, too, 
warfare was endemic between the Quechan and other tribes 
living along the Colorado and Gila rivers. No permanent 
White settlements were attempted at the crossing until 1779, 
when Spanish settlers and soldiers arrived. In 1781, after two 
years of Spanish depredations, the Quechans attacked them, 
killing some and driving the others away. The tribe retained 
control of the area until the early 1850s, when the U.S. Army 
defeated them and established Fort Yuma at the crossing. Just 
across the river from the fort a small White American town 
soon sprang up to cash in on the increasing overland traffic 
between California and the East, and to the north and south 
along the Colorado itself. 

A reservation was set aside for the Quechan on the west 
(California) side of the river in 1884, but most of its acreage, 
including some of its best farmland, was lost to the tribe by 
the fraudulent 1893 agreement with the U.S. government. 
The government restored twenty-five thousand acres of the 
original reservation in 1978, minus most of the best farmland 
taken earlier. For most of the twentieth century the tribe has 
been attempting to create a secure economic base for the res- 
ervation, one to replace the relative abundance of the tradi- 
tional riverbottom farming that gave out in the early 1900s. 


Settlements 


The Quechan lived in settlements or rancherias scattered 
along the Colorado to the north of the Gila confluence for 
about sixty miles and to the southwest for about ten miles, 
and for about twenty-six miles eastward along the Gila itself. 
But the number and precise locations of these rancherias 
shifted from time to time, perhaps partly in response to war- 
fare with other groups. In the nineteenth century there were 
six Quechan rancherias, each located on an elevated area 
above the river floodplain, safe from the spring floods. For 


much of the agricultural season from spring to fall, the people 
of the rancheria dispersed to family farm plots along the river- 
bottoms, where they lived in dome-shaped arrowweed shel- 
ters. The rancherias were gradually abandoned after the reser- 
vation was created in 1887, and families moved within the 
reservation boundaries to receive individual ten-acre plots of 
farmland allotted to them by the federal government. Today 
households are scattered primarily along the main roads link- 
ing the reservation with the nearby city of Yuma, Arizona, and 
the smaller town of Winterhaven, California. 


Economy 


Subsistence and Commercial Activities. Traditionally 
the Quechan farmed the rich riverbottom lands, growing 
mainly maize, squash, and beans. The cultivated crops proba- 
bly accounted for about 50 percent of the Quechan diet. The 
remainder came from gathered wild foods such as mesquite 
and screwbean pods and from river fish. Hunting was not very 
productive. Occasional irregularities in the river floods lent 
some uncertainty to the supply of cultivated foods. After 
White Americans developed the crossing into a transporta- 
tion center, Quechans worked as unskilled wage laborers in 
the town or on river steamers. By the 1950s there were virtu- 
ally no Quechans still farming; they worked as wage laborers 
and/or received income from leasing their land allotments to 
non-Indian farmers. Presently the tribe leases farm acreage 
and operates a bingo hall and two modern trailer parks. 


Industrial Arts. In the nineteenth and early twentieth 
centuries Quechan women made pottery utensils, distinctive 
clay dolls, and beaded shawls; only the shawls are still made. 
Men made tools, weapons, and gourd rattles and other ritual 
paraphernalia. In general the Quechans were little concerned 
with embellishment of material culture beyond utilitarian 
needs. 


Trade. The Colorado River crossing in Quechan territory 
was along one of the main precontact trade routes linking 
coastal California tribes with the center of the great 
Hohokam culture in southern Arizona (aD. 1000-1200), and 
later with Pima, Pagago, and others after the Hohokam de- 
clined. The Quechan likely acted as middlemen and/or ex- 
tracted a portion of the trade goods in exchange for safe pas- 
sage across the crossing. In lean years foodstuffs were traded. 
It is likely that control of this trade route was one of the issues 
in persistent intertribal warfare until the 1860s. 


Division of Labor. Both men and women worked the 
riverbottom fields, the men doing the heavier work of clearing 
brush, and both sexes helped with the harvest. Several related 
extended family households joined forces at clearing or har- 
vest times. Men did most of the fishing, women the gathering. 
Males waged war, although there were typically warrior- 
women accompanying each major war party. The elderly are 
still important economic and teaching assets in households 
where both parents work. 


Land Tenure. Traditionally, farm plots were considered 
the property of the household. The household’s lands were 
abandoned at the death of one of its adult members, and they 
sought unoccupied land elsewhere in the vicinity. Ownership 
rules were not elaborately developed, and there was no inheri- 
tance. This changed radically after the reservation was cre- 
ated and the individual members of the tribe were each as- 
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signed a ten-acre allotment. As the original and successive 
owners died, the plots were divided, and then repeatedly redi- 
vided, creating a major heirship crisis in some cases. The res- 
ervation land is still held in trust and cannot be sold. Most of 
the plots are presently leased to non-Indian farmers. 


Kinship 


Kin Groups and Descent. The Quechan recognize a se- 
ries of exogamous patrilineal clans. Clan functions besides 
regulating marriage are no longer clearly known. Each has 
one or more namesakes (totemic animals or plants) associ- 
ated with it (such as frog, maize, snake, red ant). Some clan 
names are considered foreign to the Quechan, indicating per- 
haps some earlier incorporation of alien groups into the tribal 
structure. Presently younger tribal members are only vaguely 
aware of the clan names and do not follow the rule of ex- 
ogamy. 


Kinship Terminology. The traditional kinship terms fol- 
lowed the bifurcate collateral avuncular and Iroquois cousin 
patterns, with major terminological emphasis on age and gen- 
der distinctions. 


Marriage and Family 


Marriage. Sometimes parents arranged betrothals fol- 
lowed by periods of gift giving and feasting. But there was ap- 
parently considerable flexibility in betrothal and marriage 
patterns. A man often courted a woman by playing a wooden 
flute outside her shelter at night, and she might invite him in 
to sleep with her (without having intercourse). After four 
nights of sleeping together, the couple was considered mar- 
tied. Ideally, postmarital residence was patrilocal. The typical 
marriage was monogamous, but polygyny was permitted. Mar- 
riages could be dissolved by either partner. 


Domestic Unit. Despite the patrilocal preference, the am- 
bilocal extended family was the predominant household unit 
until the 1920s, when the effects of land allotment and wage- 
based subsistence undermined the extended family’s impor- 
tance. Nuclear family households then became numerous. 
Yet the extended household has remained a popular option 
for families who have elderly relatives to care for or who want 
to try to ease the burden of poverty by pooling the resources 
of the larger household group. And even nuclear family 
households are frequently but a few acres away from those of 
close kin. 


Inheritance. Until recently there was no inheritance of de- 
ceased’s property; it was either destroyed (goods) or aban- 
doned (land), lest the survivors be constantly reminded of 
their loss. The allotment of land and the construction of sub- 
stantial housing has changed this pattern somewhat, but 
there is still the feeling that a deceased’s personal property 
should be destroyed after death. 


Socialization. The elders in the extended family household 
traditionally played a major part in the socialization of the 
young. Children were and are raised permissively. During 
their first menstruation, girls were lectured by older women 
about the proper adult female role; boys went through an ini- 
tiation ritual in which they were made to run long distances 
after having their nasal septa pierced and were lectured on the 
ideal traits of adult Quechan males. 
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Sociopolitical Organization 
Social Organization. There may have been gradations of 


status in Quechan families, but the basis for them is not clear. 
Individual ritualists and leaders possessing dream power had 
high prestige, as did warriors of exceptional bravery. The sev- 
eral rancherias were largely autonomous social units for much 
of the year. Quechan tribal structure became apparent during 
large war expeditions, harvest festivals, and major rituals 
mourning the death of prominent people. On the modern 
reservation the tribal identity has replaced most of the older 
rancheria identity. The elderly as a group are publicly treated 
with respect. 


Political Organization. Most of the time the rancherias 
operated as autonomous political entities, each with a 
headman noted for his wisdom and speaking ability. He 
served at the will of his rancheria and was expected to be gen- 
erous with his time and property. The key to leaders’ effec- 
tiveness was the special power derived from dreams; this 
power was manifest in their performance. There were both 
civil leaders and war leaders. Traditionally these leadership 
positions were held by males. Since 1938 the tribe has been 
governed by an elected seven-member tribal council. Women 
have often been elected to the council, and the first woman 
tribal president was elected in 1987. 


Social Control. Gossip was probably a frequently used 
mechanism of social control in the past; it continues to be the 
most popular means. Sorcery and occasionally murder were 
used against repeated and flagrant social deviance. Late in 
the 1800s a Quechan leader reportedly ordered public flog- 
gings for drunkards, but such punishment of misbehavior 
may not be traditional. Children were and are scolded for 
misbehavior, but seldom spanked. In the late nineteenth and 
early twentieth centuries government superintendents, with 
their appointed agency police force, upheld federal law on the 
reservation. Responsibility for both civil and criminal cases 
now lies with the Imperial County, California, sheriff's office; 
the federal government remains the law enforcement author- 
ity for major crimes on the reservation. 


Conflict. The natural lines of conflict traditionally were 
between rancherias, and after European contact the most ser- 
ious conflicts erupted over how best to deal with Whites. De- 
spite changes in specific issues, this has persisted as a funda- 
mental source of political factionalism. Another is the 
performance of elected tribal officials. Now factions consist 
of clusters of close relatives. 


Religion and Expressive Culture 


Religious Beliefs. The elemental Quechan beliefs involve 
a spiritual power derived from special dreams and a continu- 
ing interaction with the souls of the dead. The dream power is 
bestowed by the first men, created by Kukumat but imbued 
with spiritual power and culture by Kukumat’s son Kuma- 
stamxo. Dream power was essential for successful leaders, 
curers, warriors, and the various ritual specialists. There was 
as well a collective tribal spiritual power that was renewed and 
increased through war with enemy tribes. Instead of prayers 
or sacrifices, there were formulas and purification through 
smoking and abstinence that produced more or less auto- 
matic results. Protestant and Catholic doctrine has become 
popular, but there is still an active core of men who preserve 


the traditional beliefs and an even larger group who combine 
elements of both traditional and Christian belief. Many peo- 
ple had guardian spirits manifest as special voices that spoke 
to them from time to time. These spirits, and those of the first 
people, lived either on the sacred mountain Avikwame or on 
one of the other sacred heights in the region. 


Religious Practitioners. Men with unusually potent 
dream power were given a special title: k”axét'. There were 
also individual speakers and singers who collectively pos- 
sessed the knowledge of rituals. 


Ceremonies. The major tribal ceremony was the kar’itk, 
held to honor the memory of deceased tribal members. It was 
conceived as a reenactment of the original mourning cere- 
mony following creator Kukumat’s death. In the late nine- 
teenth and early twentieth centuries it featured carved 
wooden images of the deceased along with displays of new 
clothing laid out as offerings to the spirits of the dead. A 
major portion of the ritual scenario involved a battle reenact- 
ment; its climax was a large fire that consumed the ritual shel- 
ter and the offerings. Other “religious” ceremonies were more 
like large-scale feasts. Even abbreviated kar’Uk rituals are now 
rarely held. 


Medicine. Quechans traditionally believed disease could 
be caused by inadvertently ingesting a poisonous substance or 
by soul loss. Hostile sorcerers could cause either malady, as 
could the violation of a mourning, warfare, or menstrual 
taboo. Dream power was the source of a curer’s abilities. 
Techniques included blowing smoke upon and massaging the 
patient, and sucking out the intrusive substance. 


Death and Afterlife. The souls of the dead pass through 
four layers, each more distant from the living world. The 
fourth is the land of the dead, far to the south, a land of 
plenty and happiness, with the best times enjoyed by those 
killed in battle. The body is cremated along with personal ef- 
fects, and others wishing to commemorate deceased relatives 
at the time may burn offerings of clothing as well. Spirits of 
some of the dead also return to receive the offerings to them 
burned during the kar’tk ritual. The traditional funeral ritual 
still predominates. 
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Quileute 


The Quileute (Quillayute), including the Hoh, live on the 
west coast of the Olympic Peninsula in northwestern Wash- 
ington to the south of Cape Flattery. Today they live mainly 
on the Quileute and Hoh Indian reservations in Washington. 
The Quileute make a strong effort to preserve the culture, re- 
quiring, for example, that tribal membership be given only to 
those with 50 percent Quileute ancestry and birth on the res- 
ervation. They spoke Quileute, a language of the Chimakuan 
family and numbered about four hundred in the mid-1980s. 
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Quinault 


The Quinault (Quinaelt, Quinaielt), including the Queets 
(Quaitso), live on the west coast of the Olympic Peninsula in 
northwestern Washington to the south of the Quileute and 
Hoh. They spoke Coast Salish languages and numbered 
about sixteen hundred in 1984. They now live with the Che- 
halis, Chinook, and Cowlitz on the Quinault Indian Reserva- 
tion in Washington. 
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Rom 





ETHNONYMS: Gypsy, or subgroup appellations: Kalderash, 
Machwaya 


Orientation 
Identification. The Rom speaking a Vlach (Vlax) Gypsy 


dialect have representatives over most of the world including 
the United States, Canada, Mexico, and much of Central 
and South America. Rom means “human being,” “man,” and 
“husband,” thus paralleling the use of the word “man” in 
English. “Rom” and “Gypsy” are used interchangeably be- 
cause for the Rom the English term carries none of the nega- 
tive connotations it has for many non-Gypsies. 


Location. The Rom are found in every state, and although 
some continue to be seminomadic, traveling throughout the 
country and into Canada, Mexico, the Caribbean, and occa- 
sionally to Europe, most families strive to control a territory 
focused on a pool of fortune-telling clientele. Most Rom are 
urban dwellers, found primarily in the larger metropolitan 
centers; fewer live in small towns and on busy main roads 
throughout rural America. 


Demography. My enumeration of the Rom population in 
several states and large cities, and interviews with the Rom 
about their knowledge of where different families live, re- 
sulted in a figure of less than twenty thousand. The New York 
metropolitan area has the largest concentration, with perhaps 
as many as four hundred to five hundred families. Los Ange- 
les, Chicago, and other cities have lesser concentrations cor- 
responding primarily to their population size. 


Linguistic Affiliation. The Rom speak a dialect of a lan- 
guage belonging to the Indic branch of the Indo-European 
language family. They refer to it adverbially as speaking ro- 
manes, “in the Gypsy way”; in English the language is called 
“Gypsy.” Linguists refer to it and other related but not always 
mutually intelligible dialects as “Romani.” The dialect spoken 
by the Rom falls into a category of Vlach, or Romanian- 
influenced Gypsy dialects. 


History and Cultural Relations 


On the basis of linguistic evidence, the ancestors of the Rom 
and other Gypsy groups are thought to have left India some- 
time before a.p. 1000. Loan words in the Gypsy language indi- 
cate they passed through Persian- and Greek-speaking areas. 
The first records that can reasonably be thought to apply to 
Gypsies come from early-fourteenth-century Greece. After 
the arrival of Gypsies in Europe, some groups spread west and 
north, whereas the ancestors of the Rom appear to have 
stayed in the Balkans, especially in the Serbian and 
Romanian-speaking areas, until the middle of the nineteenth 
century, at which time they began another series of migra- 
tions, culminating in the distribution of Rom families all over 
the world. This major split, often referred to as the first and 
second waves of migrations, is also reflected in the Vlach- 
non-Vlach dialect division. Before coming to North America, 
most of the families had traveled widely; group designations 
reflect the countries with which they were associated, such as 
Rusuya, Grekuya, Arxentinuya, Meksikaya, and so on. The 
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tribal name of Machwaya derives from the Serbian area from 
which they emigrated. 

My research places the first arrival of Rom in the United 
States in 1881, but the real influx did not begin until about 
1895. It was during this period, from 1895 until immigration 
was slowed down by World War I and halted by the literacy 
requirement of 1918, that the ancestors of most of the Rom 
families currently in the United States and Canada arrived 
here. The more recent Lovara Rom, who first arrived from Eu- 
rope in 1973, are not discussed here, as they have not been 
here long enough yet to be considered “American Rom.” 


Settlements 


Owing to economic competition over fortune-telling terri- 
tory, Rom in the United States and Canada have evolved a 
scattered distribution roughly correlated with the density of 
the non-Gypsy population, especially that portion of it per- 
ceived by the Rom to comprise the best clientele. Larger cities 
are divided into areas of influence in which certain families 
hold sway, sometimes for decades or until displaced by an- 
other family. Some smaller towns are said to be “owned” by a 
single family, and extended families often lay claim to a por- 
tion of a state with rural areas and a number of small towns. 
This is especially true in the southern states. “Ownership” 
may consist of informal arrangements with local law enforce- 
ment officials, possession of a fortune-telling license, influ- 
ence with welfare authorities, or a patronage relationship with 
some influential local person. 


Economy 


Subsistence and Commercial Activities. The economic 
organization of the Rom, like that of most Gypsies, has been 
characterized by what in recent years has come to be called a 
“peripatetic adaptation,” or sometimes “commercial nomad- 
ism.” Although much less nomadic and more urbanized 
today, the adaptation of the Rom remains an ethnically or- 
ganized, opportunistic exploitation of the human resource 
base by means of a wide variety of strategies. Non-Gypsies 
form the clientele; no similar economic relationship is sanc- 
tioned among the Rom. This adaptation is unusually stable in 
its overall relationship to non-Gypsy society, although the 
specific strategies utilized are readily accommodated to re- 
gional differences and changing times. This very flexibility is 
highly valued by the Rom. The principal trades the Rom have 
engaged in over the years have alternated between women’s 
fortune-telling and the men’s sales and service activities. 
Today fortune-telling is the primary subsistence activity and 
influences population distribution and social relations. 
Whenever possible, the Rom try to operate as independent 
entrepreneurs, thus avoiding the proletarianization of their 


labor. 


Industrial Arts. As independent traveling traders and 
service providers the Rom engaged little in primary produc- 
tive activities or manufacturing. They were everywhere depen- 
dent on the surrounding population for their subsistence. In 
spite of increased sedentism, the only relationship the Rom 
have to industry is by means of semiskilled repair trades, for- 
merly as copper- and tinsmiths, today as auto-body workers, 
electroplaters, metal burnishers, and so on. 


Trade. Rom have always been alert to opportunities to en- 
gage in buying, selling, or trading whatever goods seem to be 
in demand at any particular time. Shrewd tradesmanship is 
part of the self-definition of a Gypsy. Men generally deal in 
larger merchandise, formerly horses, today cars and trailers; 
women tell fortunes or sell smaller items, such as decorative 
objects; and children engage in occasional productive activi- 
ties such as shining shoes or hawking flowers on the streets. 


ivision of Labor. Sexual dichotomy among the Rom ex- 
tends to types of work that are considered proper for men and 
women. Fortune-telling is women’s work par excellence, al- 
though it’s the men who control and protect the territory. 
Men’s work is more variable, but at any particular time and 
place there is a range of pursuits that are considered properly 
“Gypsy.” By the same token there are jobs, such as plumbing, 
that contravene the group’s pollution taboos and that a Rom 
should not perform. 


Land Tenure. There is no traditional form of land tenure 
because there is no traditional attachment to land. Fortune- 
telling locations and the rights to the local clientele are often 
bought and sold as businesses, however. Today, real estate 
also may be purchased either as an investment or as a base for 
service operations. 


Kinship 


Kin Groups and Descent. The Rom population in North 
America is organized almost entirely on basis of kinship. Stu- 
dents of American Rom disagree in their interpretations of 
kinship. Gropper and Sutherland describe descent as cog- 
natic or bilateral; Gropper, however, recognizes the patri- 
lineal emphasis in rules of residence. In my view, descent ide- 
ology is patrilineal, as expressed frequently by the statement: 
“We always go by the father.” In practice, rare exceptions 
occur. The patrilineally extended family is generally the larg- 
est functioning unit in the society. Patrilineally related males 
work together, pool their money for bride-price, defend com- 
mon fortune-telling territories against outside threats, and 
exhibit solidarity at public gatherings. Women’s lineages are 
considered not to matter, as expressed by the statement refer- 
ring to marriage: “The girls are thrown away.” Above the fam- 
ily are the lineage and the clan, which generally give the group 
its name; sometimes the names of lineage founders are used 
in addition to the clan name. Thus an individual may identify 
himself as being a Rom of the Kalderash tribe, Mineshti clan, 
Demitro lineage, the son of Zurka, known by the name of 
Wasso. Both the clan and the lineage are referred to by the 
term vitsa, which originates in the Romanian word meaning a 
“stem.” 


Kinship Terminology. Eskimo-type kinship terms are 
used. Most of the terminology derives from Indic roots, al- 
though some has been borrowed from Romanian and possibly 
from other European languages. It differs from common Eu- 
ropean kinship terms primarily by equating grandchildren 
with nieces and nephews and in emphasizing terms defining 
relationships among affines, the parties to marriage con- 
tracts. 


Marriage and Family 


Marriage. Within living memory, most marriages have 
been arranged by the families of the boy and the girl, the initi- 


ative being with the boy’s parents. Formerly the young people 
were rarely consulted in the matter; today their wishes may be 
taken into consideration, especially if they are strongly op- 
posed to the proposed match. Elopement, which may have 
been an earlier form of marriage, is occasionally resorted to as 
an alternative form. Marriage is viewed as a contract between 
the two families with bride-price as the cement to solidify the 
agreement. At the wedding, formerly an elaborate three-day 
series of ceremonies now collapsed to one, the bride is trans- 
ferred to the groom’s family, and money is collected from the 
guests to defray the costs borne by them. Over the genera- 
tions, patterns of bride exchange have developed between 
certain patrilineages amounting to a loose form of alliance. 
The members of such lineage pairs often say that the frequent 
intermarriages practically make them into one vitsa. Mar- 
riages between cousins once removed are common, but may 
also occur between first cousins, especially cross cousins. 
After marriage the couple traditionally resides patrilocally 
until other brothers in the family get married, at which time 
the first one may move out to begin an independent nuclear 
household. The relationship to the husband’s paternal 
household remains strong, however; meals may still be taken 
there and often the households are in close proximity by 
choice. Divorce requires the return of a portion of the bride- 
price, the amount depending on the length of time the couple 
stayed together. 


Domestic Unit. The primary social unit among the Rom is 
the patrilineally extended family. Formerly this constituted a 
camping unit, but today it is difficult for such a large number 
of people to obtain single or adjacent housing. As much as 
possible, however, the extended family attempts to function 
as a domestic unit—for example, by visiting daily, sharing 
meals, and otherwise considering one another’s homes as ex- 
tensions of one’s own household. 


Inheritance. Typically at the time of death there used to 
be very little to inherit and a great reluctance to possess items 
belonging to the deceased; most personal belongings would 
have been burned, broken, or discarded to avoid possible vis- 
its by the spirit of the deceased. Today, increasing ownership 
of real estate and bank accounts is bringing more mainstream 
inheritance rules to bear on disposal of property. 


Socialization. Children are raised in an extended family 
setting with all older females sharing in child-caring activities. 
Children are indulged, protected, and treasured. They grow 
up feeling secure in, but dependent on, the protection they 
receive from the extended family. But they often seem at a 
loss in new situations without the support of the relatives. 
Even adults consider long separation from the family to be 
the worst kind of deprivation that could occur. 


Sociopolitical Organization 


Social Organization. The Rom function on a band level 
with family elders and influential “big men” as the only type 
of leadership. Rom society is organized primarily on the 
basis of kinship, with sex, age, ability, wealth, and family 
membership used to rank individuals. It is patrifocal in that 
all important decisions are ultimately made by the adult 
males, although the advice of women may be considered. 
Age is generally accorded high respect, but ability may some- 
times count for more. Women defer to their men. Wealth is 
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seen as proof of ability and luck and is highly esteemed. 
Prestige is based on a combination of wealth, ability, and 
good conduct. 


Political Organization. Lacking formal leadership, Rom 
political organization consists of loose federations, or shifting 
alliances between lineages, which generally are united by mar- 
riage ties. Charismatic individuals, those who have become 
wealthy or who have influential friends among non-Gypsies, 
may for a while possess certain power to influence others; 
however, their power is generally nontransferable. At the 
death of a “big man,” his sons do not necessarily inherit his 
status. Each has to earn his own status. 


Social Control. Social control is ultimately in the hands of 
one’s peers and elders who happen to be in a position to com- 
mand respect at the particular time. Most of the time, social 
control consists of discussion and evaluation, gossip, ridicule, 
and similar informal pressure tactics. In more serious cases a 
divano, a gathering of friends, relatives, and available local 
elders, may be called first to discuss and attempt to solve the 
problem in order to avoid the expense and trouble of resort- 
ing to a Gypsy court. If this fails, the Kris, an ad hoc court of 
arbitration, is convened, generally by the party that feels it 
has been wronged. The judges are chosen from among avail- 
able respected elders, who are felt to be objective and are ex- 
pected not to favor one side over another. Sanctions may 
consist of monetary fines or, more rarely, formal ostracism. 
Charges of contravention of pollution taboos, more fre- 
quently used in the past, are among the strongest forms of so- 
cial control. A person or family labeled unclean, marime, is ef- 
fectively banned from further contact with other Rom until 
cleared by the Kris. Non-Gypsy law enforcement is also called 
upon as an adjunct to internal forms of conflict resolution, al- 
beit mostly for the harassment of enemies. 


Conflict. | Conflicts—which may begin with individual dis- 
agreements over division of earnings, disputes over bride- 
price or daughters-in-law, or competition over fortune-telling 
territory—are often expressed on another level as disagree- 
ments between families or lineages. Patrilineally related 
individuals are expected to band together to defend the fam- 
ily against outsiders. Women whose natal lineages are in con- 
flict with those of their husbands are sometimes put in an 
awkward position of having to choose between them. 


Religion and Expressive Culture 


Religious Beliefs. In addition to traditions that may have 
earlier roots, the religion of the Rom incorporates elements 
from Eastern European folk religions, Eastern Orthodoxy, 
and Roman Catholicism. Today, although most consider 
themselves Catholic, large numbers have turned toward 
evangelical Protestant sects such as Pentecostalism. Beliefs 
are derived partly from indigenous traditions and partly from 
the official and folk religions of the countries among which 
the Rom have lived. God, O Del, and saints are venerated, 
and numerous spirits, some associated with natural elements 
such as wind or water, are recognized. Some are anthropo- 
morphized; others more manalike in their expression. Luck, 
Bax, especially is considered an active supernatural force, 
closely bound with the notion of fate. Symbolic uncleanness 
is sometimes also reified as an incarnation of evil. Pollution, 


. or marime taboos based on the symbolic impurity of the lower 
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body, especially of women, dictates proper behavior between 
the sexes, older and younger people, food and laundry han- 
dling, and the arrangement of household furnishings. The 
same separation of clean from unclean also dictates the kinds 
of social and economic relations permissible between the 
Rom and non-Gypsies. 


Religious Practitioners. No formal priests, shamans, or 
other religious specialists exist among the Rom. A few women 
are noted as interpreters of dreams; others may be feared as 
witches because of their age or ability to cast curses. 


Ceremonies. Major ceremonies with religious compo- 
nents include saint’s day feasts, baptisms, funerals, feasts of 
honor, weddings, and Easter, Thanksgiving, and Christmas 
celebrations. All celebrate the Rom as a people; by the giving 
of feasts, respect is demonstrated to both the supernaturals 
and other Rom. 


Arts. Arts consist of music, including recent musical com- 
positions and adaptations, dance, folk songs, legends, and 
family history. Oratory, especially at a Kris, may also be con- 
sidered among the artistic expressions of the Rom. Folklore 
serves educational, evaluative, and prescriptive roles of major 
importance in the absence of writing and more formal educa- 
tion. 


Medicine. There is some evidence that the Rom once pos- 
sessed a rich body of folk medicines, remedies, and cures, 
most of which by now have fallen into disuse. There do not 
appear to have been any internally recognized medical spe- 
cialists, although the older women served as multipurpose 
ethnopsychiatrists, herbalists, and curers for outside clients. 
Modern medicine is accepted, and in cases of serious illness 
the best physicians and hospitals are sought regardless of the 
cost or distance. 


Death and Afterlife. Spirits of the dead are believed to 
survive death. The deceased are provided with money, a new 
suit of clothes, and travel necessities. Their spirits roam the 
earth for one year after death, retracing the steps traveled dur- 
ing life. The year after death is punctuated by a series of me- 
morial feasts, with the last one after a year formally conclud- 
ing the journey with a ceremony of “Opening the Road,” 
presumably to heaven, raio, and the liberation of the spirit 
from any further earthly obligations. Anniversaries of death 
are also commemorated with food offerings, generally by an 
extra place setting at a table. There is no corresponding belief 
in hell. Death is considered as polluting, and the appearance 
of spirits of the dead is generally feared unless the one per- 
ceiving the ghost had an especially close and good relation- 
ship with the person while alive. Nevertheless, one’s ances- 
tors may be invoked to intercede on one’s behalf at a time of 
great need. Those Rom who have recently become Pentecos- 
tals have renounced most of these beliefs and practices as 
“pagan.” 
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Sanpoil 


The Sanpoil (Nesilextcin, N’Puchle), including the Nes- 
pelem and the Colville (Skoylpeli, Kettle Falls Indians), lived 
in northwestern Washington along the Columbia River from 
Kettle Falls to the vicinity of Grand Coulee and north of the 
Columbia in the Sanpoil and Nespelem River basins. They 
now live on the Colville Indian Reservation with the Colville 
and other Plateau groups in Washington. They speak an Inte- 
rior Salish language and probably number about one thou- 
sand. 
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Santee 





ETHNONYMS: Eastern Dakota, Isanyati, Mississippi Sioux 

_ The Santee are an American Indian group consisting of 
the Mdewakanton, Sisseton, Wahpekute, and Wahpeton, 
four of the seven divisions of the Dakota. The other three di- 
visions are the Teton, Yankton, and Yanktonai. The Santee 
spoke dialects of the Siouan Eastern Dakota language, which 
is closely related to Lakota (spoken by the Teton) and 
Nakota (spoken by the Yankton and Yanktonai). At the time 
of contact they lived mainly in what are today Minnesota, 
northern Iowa, and eastern South Dakota. Today they live on 
a number of reservations, principally in the northern Mid- 
west, including the Santee Reservation in Nebraska, the Flan- 
dreau and Sisseton reservations in South Dakota, the Fort 
Totten Reservation in North Dakota, the Lower Sioux and 
Prairie Island communities and Prior Lake and Upper Sioux 
reservations in Minnesota, and several reserves in Canada. 
There are about six thousand Santee Sioux today. 

The first historical mention of these Dakota is in the Jes- 
uit Relations for 1640, when they were probably living in east- 
ern Minnesota and western Wisconsin. Their traditions point 
to an origin to the northeast and suggest that they once lived 
about the “Lake of the Woods.” There is also strong evidence 
indicating that they moved north at some point from the 
Southeast, as there were numerous Siouan-speaking groups 
in the Carolinas at the time of contact. They were evidently 
forced out of their historic homeland to the west and south by 
the expanding Ojibwa. In 1862, the Santee, under Little 
Crow, rose up against the Whites, and as a result of losing the 
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war, they also lost all their remaining land in Minnesota. 
Many fled to Canada, and others moved south and southwest 
to the plains. 

Aboriginally, the Santee had numerous subdivisions and 
bands, the latter often led by hereditary chiefs. They had two 
basic types of dwellings—gabled summer houses made of 
bark on a pole framework and conical winter houses covered 
with mats or skins. Hunting, fishing, and agriculture all con- 
tributed to subsistence, with maize, beans, and squash grown 
and fruits, berries, and wild rice gathered. At times, major 
bison hunts were conducted on the plains, under the leader- 
ship of shamans and various hunt leaders. Women helped the 
men construct the houses and also grew the crops and gath- 
ered wild foods; men hunted, fished, and made war. Both 
male and female shamans interpreted visions, cured the sick, 
and prophesized. The Santee believed in a single creator of 
the universe as well as numerous gods and spirits. In the 
1860s they had to adapt to a Plains type of existence, based 
on hunting bison and other large mammals and on trade with 
Whites with a reduced role for agriculture. In modern times, 
on the reservations and reserves, they have been drawn into a 
wage-labor economy and are assimilating into mainstream 
society. 
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Sarsi 





ETHNONYM: Sarcee 

The Sarsi are an Athapaskan-speaking American Indian 
group with close linguistic relationships to the Sekani and 
Beaver to the west and northwest. They now number about 
five hundred and live on the Sarcee Reserve just southwest of 
Calgary, Alberta. At the time of contact, with Matthew 
Cocking in 1772-1773 and Alexander Mackenzie in 1789, 
the Sarsi inhabited the drainage area of the Athabaska River 
south to the North Saskatchewan River. At the beginning of 
the nineteenth century their main hunting grounds were 
around the latter river. They differed culturally from the 
neighboring Athapaskan-speaking groups in being heavily in- 
fused with Plains Indian cultural features, owing to their long 
association with the Blood and Northern Blackfoot. By the 
early nineteenth century they had obtained horses and guns. 
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The Sarsi were organized into bands, each composed of 
several closely related families who hunted and camped to- 
gether. Band membership was fluid with much splitting and 
movement of families. Band leadership rested on individual 
prestige, with no leader holding absolute powers. The bands 
coalesced in the summer to hunt and hold ceremonies. Dur- 
ing the rest of the year the bands or small hunting parties 
functioned on their own. Bison were the major aboriginal 
food source—often hunted in communal drives. Bison skin 
tipis were made by the women. In the twentieth century, 
many Sarsi have engaged in farming, stock raising, lumbering, 
and wage-labor work in Calgary. 

Marriages were marked by gift exchanges. Polygyny was 
practiced as were the levirate, sororate, and mother-in-law 
avoidance for men. In 1897, two divisions of the Sarsi were 
reported, one at the reserve at Fort Calgary on the Bow River 
and the other at Battleford in western Saskatchewan. Five 
bands were counted: the Bloods (Big Plume’s Band consist- 
ing of mixed Cree and Blood Indians), the Broad Grass (con- 
sisting of mixed Cree and Sarsi Indians), People Who Hold 
Aloof (nearly all Sarsi), Uterus (Blackfoot and Sarsi), and 
the Young Buffalo Robe. The dances of the male societies, as 
well as the Sun Dance, were the most important tribal cere- 
monies. The dead were given scaffold burials with their cloth- 
ing and personal possessions. Personal horses were killed. 
Band leaders or noted warriors were left in abandoned tipis. 
Personal power was obtained in dreams and visions. In the 
past, the Sarsi were allied with the Blackfoot against the As- 
siniboin and Cree. 
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Sauk 


The Sauk (Sac) lived around the upper part of Green Bay and 
the lower Fox River in northeastern Wisconsin, but moved 
over a large part of eastern Wisconsin and northwestern IIli- 
nois during the historic period. Most of the Sauk now live 
with the Fox on the Sac and Fox Indian Reservation in Tama, 
Towa; the Sac and Fox Tribe of Missouri (living in Kansas and 
Nebraska); and the former Sac and Fox Indian Reservation in 
east-central Oklahoma. They speak an Algonkian language. 
See Fox 
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ETHNONYMS: Gullah-speaking African Americans 


Orientation 


Identification. The name “Sea Islanders” refers to the Af- 
rican American inhabitants of the coastal islands of the 
southeastern United States. The population is characterized 
by a distinctive Creole language, Gullah or Geechee, and by a 
long history of land ownership and autonomy from mainland 
authorities. The region is often cited as a repository of Afri- 
can cultural survivals among New World peoples of African 
descent. 


Location. The Sea Islands are a series of over one thou- 
sand transgressive barrier islands extending from South Caro- 
lina to the northern border of Florida. Although most are 
small and uninhabited, the largest and most densely popu- 
lated (including John’s, St. Helena, Port Royal, and Hilton 
Head) lie between the cities of Charleston, South Carolina, 
and Savannah, Georgia. The major islands are today con- 
nected to the mainland by bridges, and, on many, the African 
American population has been displaced by White-owned re- 
sort and residential developments. The islands are topo- 
graphically flat, climatically semitropical, and subject to peri- 
odic flooding during hurricanes and other storms. The maze 
of rivers, estuaries, and tidal marshes separating the islands 
from the mainland provide a rich wetlands environment for a 
variety of plant and animal species, some of them endan- 
gered. 


Demography. The population of the islands has varied 
considerably through the years, along with economic cycles of 
prosperity and hardship. The region has, since the beginning 
of the eighteenth century, been characterized by an African 
American majority on the islands and in some coastal main- 
land communities. African slaves were imported into the area 
as early as 1682 and the trade had reached a peak of over 
eleven thousand by 1773. This high rate of importation, cou- 
pled with a tendency toward large, concentrated land hold- 
ings, resulted in a greatly unbalanced population. According 
to Rose, by 1861 almost 83 percent of the coastal population 
consisted of slaves. Entire islands and their populations be- 
longed to single landowners and were worked under the su- 
pervision of one or two white overseers. 

After the Civil War, much of the former plantation land 
passed into the hands of the freedmen in the form of small 
parcels (see below). Sea Islanders participated in the general 
trend of African American migration from rural to urban 
areas that characterized the early years of this century. St. 
Helena Island, for example, saw a population decline of ap- 
proximately 45 percent between 1900 and 1930. Jones- 
Jackson reports that African Americans constituted more 
than 50 percent of Charleston County in 1930 but only 31.4 
percent in 1970. Since resort development accelerated in the 
1960s and 1970s, the White population has been growing 
rapidly. Hilton Head Island, which was almost entirely inhab- 
ited by African Americans in 1950, has undergone a particu- 
larly dramatic shift, with Whites now holding an eight-to-one 
majority. 


Linguistic Affiliation. The distinctive Creole language 
spoken by Sea Islanders has long attracted researchers. The 
terms Gullah or Geechee are conventionally used to refer to 
this language (although not to Sea Islanders themselves, by 
whom they are taken as terms of abuse). Linguists believe 
that Gullah is the only surviving form of a generalized Planta- 
tion Creole which at one time was widespread in the southern 
United States. Creole undoubtedly originated as a pidgin, or 
trade language, from the practical necessity for communica- 
tion between Africans and Europeans engaged in the West 
African coastal economy. Gullah is a true Creole in that it 
differs from other African American dialects of English, 
which do not vary from the standard in phonology, vocabu- 
lary, or syntax and are thus intelligible to speakers of the stan- 
dard dialect. Creole languages, on the other hand, may be 
similar to the “primary” language in vocabulary but differ sig- 
nificantly in grammar and syntax; while the Gullah lexicon is 
composed of mostly English words, its grammatical rules are 
demonstrably closer to West African languages such as Ewe, 
Mandinka, Igbo, Twi, and Yoruba. It is on the basis of these 
grammatical features and on the lack of intelligibility to Eng- 
lish speakers that Gullah is considered a language in its own 
tight and not a regional dialect of English. Sea Islanders, 
however, speak a variety of English dialects as well as using 
Gullah as the first language at home. Choice of language 
used varies with social context, with “true” or “deep” Gullah 
reserved for the primary community. Sea Islanders use various 
dialects of Black American English in their economic or bu- 
reaucratic dealings with non-Islanders. It is important to note 
that there is considerable ambivalence attached to the use of 
Gullah in public contexts at which outsiders are present. The 
use of the language is negatively sanctioned by mainlanders, 
both African American and White, as denoting backward- 
ness, poverty, and rural lack of sophistication. To be called a 
“Gullah” or “Geech” is to be insulted, inferring that one can 
neither “talk right” nor understand what others say. With the 
recent increase in White tourism has come increasing curios- 
ity about the language, and tourists often express surprise 
that Sea Islanders can “speak English.” Islanders frequently 
find that visitors speak slowly, loudly, and deliberately to 
them, as if they were deaf or mentally incompetent, and they 
quite rightly resent such treatment. Yet Gullah remains the 
primary language associated with home, family, and an inde- 
pendent life-style, in spite of the obvious impact of mass 
media, schools, and out-migration. Children are still taught 
Gullah as a first language, and Jones-Jackson speculates that, 
for the near future at least, “some version of Gullah will prob- 
ably continue to exist.” 


History and Cultural Relations 


The strategic location of the Sea Islands is reflected in the 
history of conflict in the region. Port Royal Sound is the 
deepest and most accessible harbor on the east coast south of 
Chesapeake Bay; consequently, Spanish, French, and Eng- 
lish colonizers all competed for control of the area. Fierce re- 
sistance by the indigenous Yemassee peoples made stable Eu- 
ropean settlement on the southernmost islands impossible 
until the early eighteenth century. Early British planters came 
from Barbados, bringing with them a plantation system based 
on monocrop agriculture and African slavery. The original 
cash crop, indigo, was replaced by long-staple cotton after the 


Sea Islanders 309 


American Revolution. This Sea Island cotton produced huge 
fortunes for the White planters and the region developed a 
reputation for wealth and luxury. 

All this came to an end on November 6, 1861, when the 
federal fleet, moving north to blockade Charleston, attacked 
the two small Confederate forts on Hilton Head. The plant- 
ers evacuated inland, leaving behind their slaves and the 
year’s cotton crop still in the field. This constellation of 
events set the stage for the famous “Sea Island Experiment” 
(or Port Royal Experiment), a federal program to determine 
whether or not ex-slaves could function as free, small-holding 
citizens. The experiment, sponsored by the secretary of the 
treasury and administered by a young abolitionist lawyer from 
Boston, envisioned freed slaves working for wages on govern- 
ment-owned cotton plantations while being prepared for 
eventual citizenship. Missionaries, teachers, and agricultural 
specialists were provided by northern benevolent societies, 
bringing an influx of young, well-educated, fiercely abolition- 
ist men and women from the North behind the battle lines of 
the Civil War. As the Reconstruction promise of “40 acres 
and a mule” was revealed as a myth throughout the rest of the 
South, Sea Islanders, working with northern advisers, man- 
aged to gain legal title to most of the land they had formerly 
worked as slaves. In the words of Willie Lee Rose, the Sea Is- 
land Experiment was indeed a “rehearsal for reconstruction” 
and one of the few places in the South where African Ameri- 
cans emerged from the war with a secure land base. 

Although many researchers have stressed the physical 
isolation of the Sea Islands and imply that their people have 
been “cut off” since the nineteenth century from mainland 
USS. history, this is clearly not the case. In actuality, the is- 
lands have never been fully self-sufficient, and periodic male 
labor migration has been an important source of income 
since boll weevil infestations at the turn of the century de- 
stroyed small-holder cotton production. Sea Islanders have 
historically produced and sold agricultural products in the 
markets of cities like Savannah and Charleston, and the men 
have worked as commercial fishermen and longshoremen up 
and down the eastern seaboard for generations. What is 
unique to the island communities is not their geographic iso- 
lation but their economic and cultural autonomy. The owner- 
ship of land appears to be the crucial variable in Sea Island- 
ers’ ability to choose what off-island work they will accept and 
for how long. Many of the islands instituted their own legal 
and criminal codes, administered through the churches, al- 
lowing them to bypass the White-controlled “unjust law” of 
the mainland. Since the 1950s, much of the traditional land 
base has been eroded by out-migration, rising property taxes, 
forced sheriff's sales, and other coercive practices employed 
by White developers. As a result, the remaining African 
American population is increasingly dependent upon wages 
earned in the service sector of the seasonal tourist economy. 


Settlements 


Settlement on the islands follows a dispersed pattern with few 
nucleated centers or villages. On some islands, notably St. 
Helena, the boundaries of former plantations remain impor- 
tant community markers and define local identity in signifi- 
cant ways. Adult sons strive to acquire land adjacent to their 
parents on which to build a house and raise their own fami- 
lies; this practice results, over time, in kin-based clusters or 
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compounds of dwellings around a parental “yard.” Guthrie 
has argued that households as social units (as opposed to 
physical structures) are defined by the presence of a stove and 
a woman to cook on it; families are defined as those who “eat 
from the same pot,” regardless of where they physically reside. 
Mobile homes now provide a low-cost alternative to new 
home construction, although many of the older dwellings 
conform to the model of the shotgun house, indigenous to 
the American South. As waterfront property was the first to 
rise in value (with concomitant increases in taxes), most of 
the remaining land owned by African Americans is located in 
the interior, less desirable, portions of the islands. 


Economy 


Subsistence and Commercial Activities. After the Civil 
War and prior to the erosion of the land base, the islands sup- 
ported a mixed economy of small farmers and fishermen who 
produced both for subsistence and for the urban markets of 
Savannah and Charleston. Infusions of cash were provided 
by the seasonal employment of men in off-island occupations 
such as commercial fishing, logging, and dock work. Outside 
employment was necessary for paying the all-important prop- 
erty taxes and for buying the staple foods of rice and grits, 
which were not produced on the islands. Fish, shellfish, 
game, garden vegetables, and domestic animals produced on 
the islands provided the rest of the diet. Industrial pollutants 
have seriously reduced marine resources (particularly the oys- 
ter and shrimp populations) and have placed severe limits on 
the ability of small, independent fishermen to meet subsis- 
tence needs. The identification of island men as “fishermen” 
or “rivermen,” however, remains ideologically important. 
Full-time employment in the service economy, especially in 
the resort industry, has now become the major source of in- 
come. . 


Industrial Arts. A number of distinctive island crafts have 
recently become items of interest to tourists. The well-known 
coiled baskets, made of local materials like pine needles and 
sweet grass, are an especially popular art form for both domes- 
tic use and for sale. Some communities have become special- 
ized in the production of distinctive foods and as destinations 
for urban excursion boats. 


Kinship, Marriage and Family 


Marriage and Domestic Unit. Kinship among Sea Island- 
ers generally follows American cognatic descent. A married 
couple constitutes the basic unit of the household, which 
may also contain their direct descendants, together or sepa- 
rately, and adopted and foster children and their partners. 
Formalized marriages are preferred and can be documented as 
far back as the census of 1880, clearly contradicting the popu- 
‘lar notion of African American families as “destroyed” by 
slavery. Children are considered members of their parents’ 
households until marriage, at which time residence is ideally 
virilocal. Newly married sons bring their brides into their par- 
ents’ household until a new dwelling can be provided, prefer- 
ably in the yard or nearby. Additional household members are 
added through informal adoption and fosterage and by the 
tendency of young adults working in mainland cities to send 
their small children to be raised by grandparents in relative 
tural safety. Households headed by single women typically 


represent the end of domestic group cycles and consist of wid- 
ows living alone or with their grandchildren. 


Inheritance. Inheritance descends to all children of a mar- 
ried pair equally, although “outside” children whose parents 
have not married inherit only from their mothers. The in- 
creasing number of off-island heirs who hold rights in small 
parcels of island property has contributed to the acquisition 
of formerly African American-owned land by White devel- 
opers. 


Sociopolitical Organization 
Social and Political Organization. On St. Helena Island, 


former plantations serve as important sociopolitical units. Is- 
land citizenship is determined through membership in a par- 
ticular plantation, acquired not by birth or filiation but 
through “catching sense” in a specific community. Guthrie 
defines catching sense as a process by which children between 
the ages of two and ten begin to “understand and remember 
the meaning of social relationships.” One’s having caught 
sense on a particular plantation confers eligibility for partici- 
pation in the system of dispute management and litigation 
that operates through the Baptist churches and their affili- 
ated “praise houses.” The church hierarchy, consisting of the 
ministers, deacons, and local praise house leaders and their 
committees, also functions as the politicojural structure. 


Social Control and Conflict. Disputes between islanders 
can go through a series of levels within the religious court sys- 
tem; the goal is to achieve confession and reconciliation be- 
tween the parties rather than punishment. Islanders who in- 
sist on taking cases before the secular courts or “unjust law” 
of the mainland authorities are sanctioned informally 
through gossip and general disapproval and may even lose 
membership in their congregation. Beyond the religious court 
system, social control is exercised primarily through informal 
means, such as respect for elders, beliefs in the ability of re- 
cently deceased relatives to punish social transgressions, and 
mechanisms of gossip, reputation, and respect characteristic 
of small, face-to-face communities. 


Religion and Expressive Culture 


Religious Beliefs. | Most Sea Islanders are at least nominal 
members of the Baptist or Methodist churches, although 
many of the smaller island congregations can no longer sus- 
tain a full-time minister. The praise house system, as de- 
scribed above for St. Helena, was once widespread on the is- 
lands and allowed for immediate, local-level participation in 
weekday praise meetings which supplemented Sunday serv- 
ices. Praise houses in former times were the settings for “ring 
shouts,” a form of religiously inspired dance. With the decline 
in the African American population, most praise houses and 
many churches have fallen into disrepair. 


Medicine. Local medical practitioners, primarily women 
who were also skilled as midwives, or “grannies,” are also rap- 
idly disappearing in the face of restrictive state regulations. 
The grannies are remembered with great affection and respect 
for their ability to “put you on your feet out of the woods” 
through the use of locally available herbal medicines. The 
general feeling is that White-run hospitals and doctors use 
the same “plants” in their pills as were known to the grannies, 
but charge much more for their services. The ability to cause 


others harm through illness as well as the ability to heal is 
likewise held to be available to skilled and knowledgeable 
people. 


Death and Afterlife. Concepts of death and the afterlife 
depart from standard Christian doctrine in the belief in mul- 
tiple souls. While the “soul” leaves the body and returns to 
God at death, the “spirit” remains on earth, connected to and 
still interested in its living descendants. Graves are decorated 
with favorite objects belonging to the deceased in life and 
elaborate funerals are planned and saved for by the living. 
Many of the practices relating to the treatment of dead bod- 
ies, graves, and burial grounds have clear West African ori- 
gins. The historical continuity of practices still observable 
today has been documented by Creel. 
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Sekani 


The Sekani (Sikanee, Thecannies) are an American Indian 
group who numbered about six hundred in 1978 and are lo- 
cated in the basin of the Peace River and its tributaries in 
British Columbia. Sekani is an Athapaskan language closely 
related to Beaver and Sarsi. The Sekani and the Beaver are 
considered a single culture by some observers, though the 
northern Sekani more closely resemble the neighboring 
Kaska. See Beaver 
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ETHNONYMS: Is-te Semihn-ole, Ya-tkitisci, Istica-ti, Simano-li 


Orientation 


Identification. The Seminole are an American Indian 
group in southern Florida. The English name “Seminole” is 
probably derived from the Creek word corrupted from the 
Spanish cimarron, which indicates an animal that was once 
domesticated but was reverted to a feral state. The Creek In- 
dians applied the term to Indians from a number of broken 
tribal units in the Southeast that coalesced in what is now the 
state of Florida after they had abandoned their traditional 
territories. They refer to themselves as “Red People,” or “Ya- 
tkitisci” in Mikasuki and “Istica-ti” in Muskogee. 


Location. Throughout the Southeast, European settlers in 
the eighteenth century caused massive dislocation among In- 
dian tribes as the newcomers expanded their settlements and 
agricultural lands. During most of this period, the peninsula 
of Florida belonged to Spain, and some Indians fled there 
rather than submit to British and later American efforts to 
move them off their lands. Forging a political unity, the new 
arrivals in Florida became known as the Seminole. 


Demography. The census data of 1980 indicate about two 
thousand Seminole in the state of Florida. Seminole also live 
in Oklahoma. It is believed that at the end of the Third Semi- 
nole War in 1856 there were fewer than two hundred Semi- 
nole in Florida. 
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Linguistic Affiliation. Those populations ancestral to the 
Seminole spoke several mutually nonintelligible languages, 
but as time passed, two divisions of Muskogean came to pre- 
dominate: Mikasuki and Muskogee. These two dialects con- 
tinue to be spoken today, though English is becoming the 
major language. 


History and Cultural Relations 


The Seminole as a tribal unit emerged in the mid-eighteenth 
century from among refugees of a number of southeastern 
tribes dislocated as a result of European advancement into 
traditional Indian territory in Georgia and Alabama. Al- 
though many tribes contributed to the new entity—for exam- 
ple, Yamassee and Yuchi from north of the Florida peninsula 
and aboriginal Florida tribes like the Timucua—elements 
from the Creek Indians became dominant and were strength- 
ened after the Creek war of 1813-1814, so that by the second 
half of the nineteenth century all members of the group spoke 
one or the other of the two Creek dialects. The new groups 
built homes, farms, communities, and functioning societies 
in Florida, which was ruled by Spain at that time. That coun- 
try left the Indians in peace, though death from contagious 
disease decimated the populations. In 1763, England took 
over the peninsula, and when the Spanish moved to Cuba, 
some Indians left with them. After England returned Florida 
to Spain in 1783, new groups of Indians moved into Florida 
as the United States, now independent, expanded into more 
southeastern lands. Escaped slaves from plantations joined 
the Indians in Florida, and U.S. troops raided the Spanish 
territory pursuing the runaways who had settled in Seminole 
villages. Andrew Jackson, then a general, fought the first 
Seminole war in 1818 in northern Florida, where he occupied 
Spanish installations, seized slaves, and killed Indians. Flor- 
ida was transferred to the United States by a treaty in 1821. 

When the United States took possession, the Seminole 
were agriculturalists who had added Old World crops like or- 
anges to their traditional crops of maize and beans and pas- 
tured their cattle and horses on very desirable land. Settlers 
from Georgia and other areas coveted the land, and subse- 
quent contention over the area lasted for many decades. The 
federal government under Jackson, who became president in 
1829, devised a plan of removal of all Southeastern Indians to 
western land acquired under the Louisiana Purchase. The 
Seminole did not wish to leave Florida, but under pressure to 
view the western lands and facing hostility from increasing 
numbers of settlers, they agreed to send a delegation to In- 
dian Territory (now Oklahoma). Although they had no au- 
thority to act on behalf of others, some of the delegation 
signed an agreement to move. Those remaining in Florida 
were subjected to entreaties and threats, but under the leader- 
ship of Osceola, they refused to leave. The deadlock led to 
the Second Seminole War, 1835-1842, during which the 
Seminole were pushed ever farther south, finally entering the 
Everglade-Cypress swamp region at the southern tip of the 
state. There they stayed, defying U.S. soldiers who could not 
master the art of fighting in the unmapped, swampy wilder- 
ness. The Second Seminole War was the most expensive and 
exhausting of all Indian wars. It ended inconclusively and 
without a treaty, leaving the Seminole in Florida where their 
descendants are still living today. 

Living in far less desirable territory than had been theirs 


’ 


to the north, the Seminole remained undisturbed, although 
there was a brief hostile encounter in 1855-1856, the Third 
Seminole War. At the end, probably fewer than 200 Seminole 
remained. They were safe in the wilderness and proved able to 
adapt, preserving many of their old ways. A few hunters and 
traders were in contact with them during the last half of the 
nineteenth century, but little is known about them until 
1880, when a researcher from the Bureau of American 
Ethnology located five small settlements with a total of 208 
people. 

The federal government set aside trust land for the Semi- 
nole in 1891 and added more over the years. The state of 
Florida also made a large contribution of land abutting the 
Everglades and extending into Big Cypress Swamp. Today 
there are four federal reservations and two separate political 
units: the Seminole Tribe of Florida and the Miccosukee 
Tribe. Both groups share in the state land. 


Settlements 


Traditional societies from which the Seminole arose lived in 
settled towns amid agricultural lands. Those towns had a cen- 
tral plaza or meeting place faced on four sides with housing, 
religious, and political buildings. After the Seminoles were 
driven into the peninsula and their population decreased, the 
towns became little more than clusters of camps. The camps 
usually contained living quarters with cooking and storage 
areas for extended families. Aboriginal buildings were of wat- 
tle and daub construction with thatched roofs, and summer 
structures were without walls to let air circulate. The Semi- 
nole continued the settlement patterns and building types 
when they could, but as they moved into tropical regions, 
they left off the sides and added a platform about thirty 
inches above the swampy ground. This structure of poles and 
thatched roof is called a “chickee” (the accent falls on the last 
syllable). 


Economy 


Subsistence and Commercial Activities. Field cultiva- 
tion as in the past was the Seminole mainstay in Florida, with 
hunting and fishing adding animal proteins, and European 
crops and animals adding variety to traditional foods. Toward 
the second half of the nineteenth century, Seminole men oc- 
casionally acted as guides for hunters and fishers from the 
outside, and eventually some found employment as agricul- 
tural laborers on farms and plantations around their encamp- 
ments. Sales of hides, particularly alligator, and plumes from 
egrets brought money from the fashion industry before World 
War I, and some men supplied frogs’ legs to coastal restau- 
rants. In the twentieth century Seminole found jobs at tourist 
attractions, and as road building advanced in Florida, some 
learned to operate heavy machinery. Today they engage in a 
variety of employments, but agriculture, cattle, and tourist in- 
dustries remain the significant means of obtaining income. 


Industrial Arts and Trade. Aboriginally, the ancestral 
groups had no metal, but made equipment from wood, stone, 
bone, hides, clay, and other natural substances. After contact 
with European traders, metal equipment replaced most of the 
traditional forms, though some women made baskets well 
into the twentieth century. Before the turn of the century, 
Seminole turned to outside traders for tobacco and foodstuffs 


like coffee and sugar, sometimes paying with currency, some- 
times bartering. Today, almost all transactions take place in 
stores within the money economy. With the advent of woven 
cloth and the hand-cranked sewing machine in the late nine- 
teenth century, Seminole women developed a distinctive 
clothing style that is the hallmark of the Florida Seminole 
even today. The sale of Seminole clothing represents a large 
part of their tourist trade. Women also make dolls of pal- 
metto fiber, clothe them in their colorful fashions, and sell 
them to tourists. 


Division of Labor. The division of labor traditionally was 
clear: men hunted, fished, engaged in warfare, and made their 
equipment. Women raised children, cared for the camp, did 
the cultivating, and made pottery and baskets. Today the di- 
vision is blurred. Some women have become cattle owners 
and a few drive heavy machinery; many men engage in agri- 
cultural work or raise cattle. Both sexes freely participate in 
child rearing and household chores. With higher education, 
either sex may enter the labor market in a variety of occu- 
pations. 


Land Tenure. Aboriginally, land was held in clan units or 
in common as land cultivated under the chief for tribal use. 
These practices continued where possible when the ancestral 
Indians were driven into Florida. On the reservations, how- 
ever, where standard Florida housing was built, the residents 
of the houses pay for them and are considered owners al- 
though the land is in trust. Seminole living off the reserva- 
tions rent or own properties as any other citizen does. Private 
personal property is passed on as the owner sees fit. 


Kinship 


Kin Groups and Descent. The Seminole arose from tribes 
of the Southeastern matrilineal complex and maintained ma- 
triclans during their flight into Florida. The clans were rigidly 
exogamous until after World War II, and even now, all know 
their clan membership. 


Marriage and Family 


Marriage. Traditional marriage was matrilocal, and poly- 
gyny—usually sororal—occurred until well within the twenti- 
eth century when state laws banning polygyny took prece- 
dence. Most today avoid marriage within their clan, with only 
a few breaking the exogamy ban. Marriage with members of 
outside communities occurs now, although most Seminole 
still marry within the Indian group. During the late nine- 
teenth century, outside marriage was looked upon with great 
disfavor, but much mixed marriage occurred earlier as well as 
marriage with members of other Indian tribes as the various 
Southeastern groups joined to create the Seminole in the 
eighteenth century. Today intermarriage is common. Divorce 
was simple and at the wish of either partner. Unions under 
modern law require formal legal divorce for dissolution, but 
there are many informal liaisons of some duration. 


Domestic Unit. The local group today usually comprises 
nuclear families with older relatives welcome from either side, 
although relatives of the woman are most common, resulting 
in a matrilocal extended family. Also common are visiting rel- 
atives who may stay for extended periods. Adoption and fos- 
tering occur both to give a couple a chance at parenthood and 
to relieve economic pressures in large families. In camps of 
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chickees, an extra person or so can be housed by constructing 
another chickee, but in modern housing additional residents 
make for crowded conditions, and the domestic group tends 
to be smaller. 


Inheritance. Aboriginally, land was controlled through 
the clan system. Personal property could be passed on accord- 
ing to individual wishes. Today the clans control no property, 
and inheritance is according to legal wills or by state law 
under intestacy. Except for houses and automobiles, there is 
little for anyone to inherit. 


Socialization. The mother’s brother was the authority fig- 
ure during the early period. He punished children occasion- 
ally by whipping but more often by scratching them with gar- 
fish teeth. Less severe punishment came in the form of gossip 
and ridicule by family and neighbors or ostracism of the mis- 
creant. One’s mother’s brother is still respected, but today 
parents are responsible for raising children. Child rearing is 
generally permissive. Increasingly the school and church have 
become important agencies in socializing children to fit into 
outside society. 


Sociopolitical Organization 
Social and Political Organization. The formal political 


structures found among the tribes ancestral to the Seminole 
broke apart under the duress of warfare, disease, and popula- 
tion loss during the migration into Florida. Population move- 
ments meant new combinations in new communities, and the 
leaders eventually became men who had no inherited claim to 
their positions. The role of chief had been passed on in clans, 
but that practice ceased as the result of the extinction of 
some clans and the lack of suitable individuals in others. 
Leaders became men who were willing, competent, and ac- 
ceptable. Osceola is an example of such a leader. 

Under the Indian Reorganization Act of 1934, the Semi- 
nole created a political unit in 1957—the Seminole Tribe of 
Florida. In 1962 a smaller group of Seminole organized the 
Miccosukee Tribe. Although not all Seminole belong to one 
or the other, most have joined. The Seminole Tribe of Florida 
has three reservations—Hollywood, Brighton, and Big Cy- 
press; the Miccosukee Tribe has a small reservation on the 
edge of the Everglades. 


Social Control. Social control in the clans traditionally lay 
in the hands of maternal uncles. Gossip, ridicule, and isola- 
tion are used to correct antisocial behavior. Supernatural 
sanctions were important prior to World War I, but are no 
longer so. 


Conflict. Following the formation of the Seminole as a 
unit, the major conflict was with outsiders and resulted in the 
three Seminole wars. During this period, the Seminole re- 
maining in Florida greatly disapproved of those moving to 
Oklahoma. In recent times, intragroup conflict has been in- 
significant except insofar as the more traditionally oriented 
people did not join the Seminole Tribe of Florida but created 
their own group, the Miccosukee Tribe. 


Religion and Expressive Culture 


Religious Beliefs. Ancestral religion was animistic with 
natural forces considered far more potent than human ones. 
Seminole today have scant memory of traditional beliefs, al- 
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though there is some syncretism that mixes old beliefs with 
Christianity. Many Seminole belong to Christian churches, 
primarily Baptist, and a few have become ministers. Although 
not necessarily church members, Seminole often attend serv- 
ices and events in churches on their reservations. Attendance 
is a social as much as a religious experience. 


Religious Practitioners. The old-time shamans have died 
without leaving followers or apprentices with the intensive 
training necessary for the position. Consequently any who 
claim medicoreligious roles of a traditional sort are self- 
proclaimed rather than steeped in the lore of the past. 


Ceremonies. The Green Corn Dance, or busk, the major 
ceremony of almost all Southeastern Indians, remains in re- 
duced trivialized form, no longer truly a rite of purification, 
forgiveness, and renewal, but largely a social event. Only the 
Miccosukee Tribe has held a busk in recent years, and many 
Seminole disapprove of the introduction of alcohol into the 
celebration. 


Medicine. With the demise of the shaman who was the 
healer in Southeastern cultures, much medical lore associ- 
ated with native plants has been lost. In the 1950s, however, 
information on medical practices was collected, and some 
elderly people still perform herbal cures. For the most part, 
Indians go to Public Health Service physicians, visiting 
nurses, and local hospitals. Children, for example, are born in 
hospitals. Public Health nurses and dentists visit the reserva- 
tions regularly. 


Death and Afterlife. Mourning the dead and burial are 
the responsibility of churches and undertakers in the outer 
society. Old-time death ceremonials and mourning practices 
have been all but forgotten. Traditional mortuary practices 
and religious ceremonials changed or were lost during the 
long, difficult trek from the original homelands down the 
peninsula. Since the Seminole during those trying times did 
not record the changes, we can only surmise what was lost. 
Probably at one time the ancestral Seminole ascribed illness 
and death to human failure to observe proper rites concern- 
ing nature and the supernatural. Today modern medical 
theories of disease are acknowledged, and even those not be- 
longing to a church have some notions of an afterlife in a 
pleasant place. 

See also Seminole of Oklahoma 
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Seminole of Oklahoma 





The Oklahoma Seminole are the descendants of that seg- 
ment of the Seminole tribe that was removed from Florida to 
Indian Territory (now Oklahoma) during and after the Sec- 
ond Seminole War (1836-1842). They are the larger part of 
the contemporary Seminole people, with a 1977 estimate by 
the Bureau of Indian Affairs of a population of over 9,000 as 
against about 2,000 in Florida (with about 1,303 on the Flor- 
ida reservations in 1980). The two segments have much of 
their culture in common, but some differences have arisen 
since the 1840s. The Oklahoma Seminole now live in the 
prairie and scrub oak hill country of the central part of the 
state, a very different environment from semitropical Florida. 
They have maintained much of the traditional Southeastern 
Indian life-style and have retained some cultural forms men- 
tioned in early accounts, but no longer in use in Florida. In 
contrast to the Florida group, which has separate Hitchiti- 
and Muskogee (Creek)-speaking components, almost all 
contemporary Oklahoma Seminole are Muskogee speakers 
(almost all speak English as well). 

The Oklahoma Seminole today range from very conser- 
vative traditionalists to individuals who favor complete as- 
similation into mainstream American culture. The Seminole 
Nation of Oklahoma has its capital in Wewoka, Oklahoma. It 
is governed by a principal chief and secondary chief, who are 
elected for four-year terms, and by a council of forty-two 
members, three for each of the fourteen bands or tribal towns. 
There are twelve recognized bands in the nation. Originally, 
each was a tribal town and had its own squareground. Today 
there are nine squaregrounds or tribal town organizations re- 
maining, three of which are dormant and one new. There are 
twenty-eight matrilineal exogamous clans, which in the past 
regulated marriage and descent and punished various of- 
fenses. 

The annual ceremonial cycle is very important. It begins 
in the spring with an all-night Stomp Dance. Other Stomp 
Dances follow in May and June. The high point of the cycle is 
the Green Corn Ceremony (Busk), which renews and puri- 
fies the sacred fire, maintains health and prosperity, and puri- 
fies the men before eating the ripening green corn; it is the 
time for bestowing Indian names upon and assigning clan 
seats to young men not previously initiated, and for recogniz- 
ing certain tutelary spirits and maintaining their goodwill. 
This ceremony occurs in June or July; then there are more 
Stomp Dances in August, and in September the annual tribal 
holiday, “Seminole Days,” held at Seminole, Oklahoma. 
After this there are various dances until winter. 

The traditional Seminole world is suffused with magic, 
with a type of magic for every occasion. There is a strong be- 


lief in witches who cause illness, the latter being treated with 
magical and herbal remedies. They have a number of superna- 
turals, including the Great Horned Snake who can give power 
to individuals, the Little People (who are very small human 
beings), the Tall Men (ten feet high or more), and Long Ears, 
an animal with gray hair and ears like a hare, as well as others. 
They are devoted to sports of all kinds, both traditional and 
borrowed from mainstream culture. They have borrowed 
heavily from the non-Indian world, especially in the realm of 
technology, but they have managed to preserve the core of 
their traditional value system. 

Much of their day-to-day life is that of the mainstream 
culture—they may be construction workers, rangers, teach- 
ers, nurses, shopkeepers—but they return to their traditional 
world on weekends. Most Seminoles are members of Chris- 
tian denominations, principally Baptist or Presbyterian, but 
others follow the traditional religion. All are strongly commit- 
ted to education and participation in modern economic life. 
The tribe as a whole was greatly affected by the opening of the 
Greater Seminole oil field in 1923, which brought prosperity 
to many Seminole families. The younger people are turning to 
a form of general American Indian (pan-Indian) culture, ex- 
emplified in powwows, war dancing, and the adoption of 
other American Indian cultural forms, particularly those of 
the Plains Indians. 

See also Seminole 
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Seneca 





The Seneca were one of the original member tribes of the 
League of the Iroquois or the Five Nations Confederacy. The 
Seneca live mostly on Six Nations Reserve in Ontario, Can- 
ada, and the Allegany, Cattaraugus, and Tonawanda reserva- 
tions in New York State in the United States. In the 1980s 
the Seneca on these four reserves numbered approximately 
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forty-five hundred. The Seneca were the western-most tribe 
of the Iroquois Confederacy and in late aboriginal and early 
historic times occupied the territory bounded by Lake On- 
tario in the north, Seneca Lake in the east, the upper waters 
of the Allegheny and Susquehanna rivers in the south, and 
Lake Erie in the west. 

The Seneca were drawn into the American Revolution 
on the side of the British and were among their closest Indian 
allies. Both during and after the war many Seneca migrated 
north to Canada. In 1797 the Seneca remaining in New York 
were forced to cede to the United States all their lands except 
a 200,000-acre reserve, much of which was lost in a treaty in 
1838. 

Traditionally, the Seneca were a hunting and farming 
people, but gathering and fishing were also important subsist- 
ence activities. The Seneca held eight of the fifty hereditary 
sachem positions in the Council of the League of the Iro- 
quois and were known as the “Keepers of the Western Door.” 
See also Iroquois 
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Serrano 


The Serrano, including the Alliklik, Kitanemuk, and Van- 
yume, lived in a large area to the east and north of Los Ange- 
les, California, in the San Bernardino Range, Tehachapi 
Mountains, and environs. They spoke Serran languages of the 
Uto-Aztecan stock. The one hundred or so Serrano descen- 
dants live mostly on the Morongo and San Manuel reserva- 
tions in California. 
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Shakers 





ETHNONYM: Believers 

The Shakers (the United Society of Believers in Christ’s 
Second Appearing) are a religious sect that began as an off- 
shoot of Protestantism in England in the mid-1700s. Escap- 
ing persecution, the Shaker’s founder, Mother Ann Lee, and 
eight followers immigrated to the United States in 1774 and 
settled in Watervliet, New York, north of Albany. Although 
not free from persecution in the New World either, Mother 
Lee was able to attract loyal followers who spread the gospel 
in New England, the Midwest, and the South. At its height in 
the mid-1800s, Shakerism numbered over five thousand 
“brothers and sisters” living in some eighteen communities, 
or “societies,” in Maine, New Hampshire, Vermont, Massa- 
chusetts, Connecticut, New York, Pennsylvania, Ohio, Indi- 
ana, Kentucky, Georgia, and Florida. 

Since that time Shakerism has steadily declined, and 
today there are only twelve Shakers left, residing at the two 
communities in Canterbury, New Hampshire, and Sab- 
bathday Lake, Maine. Although the Shakers have largely dis- 
appeared, the Shaker way of life remains part of the American 
scene, primarily through Shaker museums, restored Shaker 
communities open to tourists, Shaker manufactures such as 
chairs and oval boxes which command prices of over 
$100,000 in the antiquities market, and Shaker songs such as 
“The Gift to Be Simple.” 

Shaker life is centered on a number of core beliefs and 
values, including a belief in the second coming of Christ, 
communal living, celibacy, humility, simplicity, efficiency, 
hard work, and equality between the sexes. Behaving in ac- 
cordance with these values is seen as the route to salvation. 
Although outsiders often attribute the decline of Shakerism 
to celibacy, the Shakers themselves argued that most people 
who experimented with Shakerism left the communities be- 
cause of difficulty in putting aside self-interest for the com- 
munity’s interest. 

Although Shakers lived in their own communities in the 
form of large farms with multiple buildings and considerable 
acreage, did not vote, and were pacifists, they did not live to- 
tally outside mainstream society. In fact, Shakers were often 
the first in their region to use electricity and telephones, often 
owned cars, trucks, and tractors for community use, and 
today use televisions, computers, and other modern conveni- 
ences. Most important, celibacy required that all new Shakers 
had to be recruited from the outside world. The Shakers were 
open to all those interested including American Indians, 
Jews, and especially orphaned children, although few actually 
signed the covenant required for a lifelong commitment to 
Shakerism. 

Shaker communities were large self-sufficient farms with 
a variety of cottage industries such as furniture making, me- 
talworking, seed packaging, basketry, broom making, and 
weaving. The products of these endeavors were both used 
within the community and sold to outsiders. Some, such as 
the sale of seeds in packages, a Shaker innovation, were 
highly successful. In all their work, simplicity and efficiency 
were the guiding principles. The Shakers invented a number 
of objects still in use, including the circular saw, brimstone 
match, flat broom, and the revolving oven. Although equality 


between the sexes was stressed, the actual day-to-day work of 
the communities was divided on traditional sexual lines. Men 
usually did most of the outside work and heavy manufactur- 
ing, and women were responsible for domestic work, cooking, 
and traditional female work such as cloth making and weav- 
ing. As the number of male Shakers decreased over time, fe- 
male manufactures began to be a major source of income. 

At its height with some eighteen active societies, over 
100,000 acres of land, and thousands of members, the Shak- 
ers constituted a multistate corporation. Central authority 
rested with the two elders and two elderesses at the New Leb- 
anon society, east of Albany in New York, with the head elder 
or elderess the official head. Elders appointed their succes- 
sors. Each Shaker society was governed by two elders and two 
elderesses assisted by deacons, who managed the day-to-day 
operation of the society, and trustees, who dealt with the out- 
side world and were essentially the financial managers. 
Within the communities, the Shakers were divided into fami- 
lies of about one hundred persons each, who lived and 
worked separately from other families and with strict sexual 
segregation within the families. Despite the fairly rigid social 
structure, authoritarian rule was the exception; social cohe- 
sion was mostly the result of a shared commitment to Shaker 
values and beliefs. All property was owned communally, and 
new members were required to turn over all personal property 
to the society upon signing the covenant. This was a major 
source of the large acreage owned by the Shakers, but also the 
cause of a number of lawsuits by former members and heirs of 
deceased members. These suits were nearly always decided in 
favor of the Shakers. 

Shaker religious beliefs are essentially fundamental 
Christianity, although there are some clearly unique beliefs 
that deviate from the main branches of Christianity and 
other sects. The Shakers reject the Trinity; instead they be- 
lieve in a God made up of female and male elements reflected 
both in the supernatural and the real worlds. The require- 
ment of celibacy is based on the belief that sin arose from 
Adam and Eve’s sexual behavior in the Garden of Eden, al- 
though they do not feel that non-Shakers who marry and 
have sexual relations are sinners. The Shakers were also 
strong believers in active, direct communication with the de- 
ceased, but this practice apparently declined over the years. 

Perhaps the feature of Shaker life that has drawn the 
most attention was their religious services. The services 
tended to be long, drawn-out events performed by the Shak- 
ers, but often with many non-Shaker observers. During the 
height of Shakerism in the mid-1800s, these services were ec- 
static experiences for the participants, involving hand clap- 
ping, dancing, singing, stomping, shaking, jumping, shouting, 
having visions, and speaking in tongues. Some social scien- 
tists suggest that these services provided an emotional outlet 
for the Shakers who otherwise lived an austere life. As Shak- 
erism declined, so too did the fervor of the services. 
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Shasta 


The Shasta live in the middle drainage of the Klamath River 
in northern California and southern Oregon. They speak a 
language of the Shastan family of the Hokan-Siouan phylum 
and probably number less than fifty. 
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Shawnee 





ETHNONYMS: Chaouanons, Satana, Shawanah, Shawano, 
Shawanwa 

The Shawnee are an Algonkian-speaking people whose 
component divisions have been reported as living in many 
areas of the eastern United States and who apparently were 
never united into a single society. At the time of contact in 
the seventeenth century they were living along the Savannah 
River on the Georgia-South Carolina border, along the Ohio 
River, in Illinois, and in Maryland. In the eighteenth century 
they were in eastern Pennsylvania and southern Ohio, and 
some were with the Creek in Alabama. Later they tended to 
cluster in southern Ohio where they were for a time a signifi- 
cant obstacle to European migration westward. Various 
groups then began to migrate westward, ultimately settling in 
Oklahoma in three major groupings. These are now known as 
the Absentee-Shawnee Tribe of Oklahoma, based in 
Shawnee, Oklahoma, the Eastern Shawnee Tribe of Okla- 
homa, based in Quapaw, Oklahoma, and the Cherokee 
Shawnee, now apparently merged with the Cherokee Nation 
of Oklahoma, based in Tahlequa, Oklahoma. Some Shawnee 
also live with the Seneca-Cayuga Tribe of Oklahoma, based 
in Miami, Oklahoma. There are probably about four thou- 
sand of the descendants of the historic Shawnee now living in 
the state. 

Aboriginally, the Shawnee were divided into two types of 
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groups. One consisted of five divisions, each of which was a 
descent group in which membership was inherited patriline- 
ally. Each was a territorial unit centering on a town—Chilli- 
cothe, Ohio, was named after one such division. The other 
type consisted of the geographically defined groups into 
which the tribe was split at various times in their history. 
These groups could merge or split at any time. In the late 
nineteenth century these became the three permanent groups 
now known as Absentee-Shawnee, Eastern Shawnee, and 
Cherokee Shawnee noted above. 

The record of aboriginal Shawnee culture is fragmentary, 
so that it cannot be described coherently at any specific time 
or place. Subsistence combined hunting and maize, squash, 
and bean horticulture with some gathering of wild foods. The 
economy was also strongly oriented toward the fur trade, with 
an emphasis on the trading of deerskins. They lived in semi- 
permanent settlements (towns) consisting of bark-covered 
lodges or longhouses. Each settlement had as its center a 
wooden building used for council meetings, ritual, and cer- 
emony. 

The household seems to have consisted of the nuclear 
family, and there was a system of patrilineal clans. But nota- 
ble changes occurred in the system in the nineteenth century, 
the clans no longer being patrilineal or exogamous. After 
1859 the clans evolved into a system of six name-groups, 
which were not descent units. Political activity was divided 
between peace and war organizations. The former was appar- 
ently based on the five divisions, each with its own chief. 
There was a single tribal chief with overall authority. Each di- 
vision also apparently had a war chief, with a single tribal war 
chief in charge. Both types of chiefs formed a tribal council. 
There also seems to have been a system of women chiefs oper- 
ating on the town level. 

The Shawnee recognized a supreme being, known as Our 
Grandmother, as well as a large number of other deities. 
There may, however, have been an earlier tradition of a male 
supreme being, the later idea perhaps having been borrowed 
from the Iroquois. Information on this is uncertain. The an- 
nual ceremonial dance cycle formed the main forum for com- 
munal worship. Another focus was the five sacred packs, one 
for each division, about which very little is known. 
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Shuswap 





ETHNONYMS: Shihwapmukh, Suxwapmux 

The Shuswap now live on a number of reserves attached 
to the Kamloops-Okanagan and Williams Lake agencies in 
south-central British Columbia in the general area from 
Kamloops to Revelstoke in parts of the drainages of the 
Fraser, Thompson, and upper Columbia rivers. They speak 
an Interior Salish language related to Lillooet, Thompson, 
and Okanagon and number about four thousand today. First 
contact with Europeans was probably with Alexander 
Mackenzie in 1793 and then with Simon Fraser in 1808, with 
sustained contact beginning about 1816 through involve- 
ment in the fur trade with the Hudson’s Bay Company. As 
with other groups in the region, the traditional culture was 
much changed by the influx of gold miners and settlers in 
1858 and the subsequent epidemics that decimated the 
Shuswap population. Currently, traditional subsistence activ- 
ities such as hunting, fishing, and trapping are still carried on, 
though the staple foods are now store-bought potatoes, flour, 
rice, and beans. 

In 1900 the Shuswap were described as being comprised 
of nineteen bands organized into seven divisions. The divi- 
sions were territorial units, with the bands being the basic po- 
litical units. The seven divisions are no longer recognized, 
and the nineteen bands are recognized as synonymous with 
the reserves they occupy. The Shuswap as a whole were never 
organized as a cohesive political unit. Traditionally, bands 
had a chief as well as chiefs for war, the hunt, and dance. The 
bands residing in the northern and western reaches of 
Shuswap territory were greatly influenced by Northwest 
Coast groups in the nineteenth century and developed a so- 
cial class system with nobles, commoners, and slaves. The 
bands in the southern and eastern regions were not so influ- 
enced, but they too had slaves, obtained through trade and 
warfare. Although the Shuswap never warred as an organized 
group, individual bands fought with other groups, including 
the Cree, Sekani, Okanagon, Beaver, and Assiniboin. The 
Shuswap were more sedentary than groups to the south, 
spending much of the year in large semisubterranean earth- 
lodges. Today, these lodges have been replaced by canvas 
tents and log cabins. 

Salmon was the staple food for groups near streams, 
while other groups relied more on hunting deer, elk, moose, 
bear, and mountain sheep. Both fish and animal meat were 
dried and smoked. Women collected roots, bulbs, various 
fruits, nuts, and other plant foods. The traditional religion 
was animistic, with the vision quest for guardian spirits by ad- 
olescent boys being especially important. These spirits were 
the major sources of power for shamans in their curing and 
other rites. The mythology was similar to that of other Pla- 
teau groups and included dwarfs, giants, cloud people, wind 
people, Coyote, the trickster, and Old One, a creator. 
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Slavey 





ETHNONYMS: Dehghaot’ine, Dene, Etchareottine, Slave 


Orientation 


Identification. The Slavey are an American Indian group 
of northern Canada whose name or cultural designation is of 
foreign origin. “Slavey” derives from a translation of the Al- 
gonkian Cree term awahkaan, meaning “captive, slave.” Tra- 
ditionally, peoples referred to as Slavey distinguished various 
groups among themselves, usually on the basis of residence or 
territory. 


Location. Slavey inhabited the Mackenzie River drainage 
of northern Canada. Their territory was roughly bounded on 
the south by the Fort Nelson and Hay rivers; on the north by 
the Great Bear River; on the east by the nearest shores of the 
Great Slave and Great Bear lakes; and on the west by the 
peaks of the Mackenzie Mountains. Most Slavey now reside 
in the communities of Fort Liard, Hay River, Fort Provi- 
dence, Fort Simpson, Fort Liard, Fort Wrigley, and Fort 
Norman in the Northwest Territories; Fort Nelson in British 
Columbia; and near Fort Vermillion in northern Alberta. 


Demography. The aboriginal population has been esti- 
mated at about twelve hundred. The contemporary popula- 
tion is about five thousand. 


Linguistic Affiliation. The term Slavey is used to refer to a 
number of closely related northeastern Athapaskan lan- 
guages or dialects, including those spoken by Slavey, Bear- 
lake, Mountain, and Hare Indians. Dogrib and Chipewyan 
are other closely related northeastern Athapaskan languages. 
These languages are ultimately related to others spoken in 
northwestern Canada, Alaska, the Pacific Coast, and the 
American Southwest. 


History and Cultural Relations 


Alaska (and perhaps part of northwestern Canada) is the 
homeland of Athapaskan-speaking peoples in the New 
World. Prehistoric migrations explain their presence in other 
areas. Although it is difficult to associate specific Athapaskan 
peoples with particular prehistoric archaeological traditions, 
it seems reasonable to suggest an Athapaskan presence in 
Slavey territory since about 50 8.c—that is, through the en- 
compassing Mackenzie, Spence River, and Fort Liard Com- 
plexes. The Slavey would have had relatively few contacts 
with non-Athapaskan-speaking peoples. First contact with 
Europeans occurred in June and July of 1789, when Slavey 
encountered Alexander Mackenzie during his exploration of 


what would become the Northwest Territories. For the next 
125 years knowledge of and contact with the West came pri- 
marily through fur traders and Roman Catholic and Anglican 
missionaries. Between the late 1790s and 1858 a number of 
trading forts were established in Slavey territory. Between 
1900 and 1922 two treaties were signed with the Canadian 
government. In the 1930s mineral resources were discovered 
in Slavey territory and have subsequently been developed. 
Since the 1960s, Canadian government programs have had a 
great impact on Slavey culture and society. Culturally, Slavey 
are most closely related to other Dene (Athapaskan Indians) 
in northwestern Canada—Dogrib, Bearlake, Mountain, and 
Hare peoples. They are also culturally similar to the Atha- 
paskan-speaking Chipewyan, Beaver, and Kaska Indians 
from northern Alberta and northern British Columbia. 


Settlements 


Traditionally, Slavey were highly mobile hunters and fisher- 
men whose seasonal socioeconomic cycle was characterized 
by periods of in-gathering and dispersal in relation to the 
availability and productivity of basic resources. For most of 
the year people dispersed to hunt and fish throughout their 
territory in groups of approximately 10 to 25 people. When 
resources were temporarily concentrated (for example, at se- 
lected fisheries during spawning), groups as large as 200 to 
250 individuals were formed. When trading posts were estab- 
lished in conjunction with the fur trade, Slavey incorporated 
visits to them in their yearly movements. Over time, Slavey 
began to settle relatively permanently at the points of trade. 
Today, they reside on a year-round basis in the communities 
mentioned earlier and participate in seasonal hunting, fish- 
ing, and trapping scheduled around local employment and 
schooling. 


Economy 


Subsistence and Commercial Activities. Slavey were 
hunters and fishermen for whom vegetable products provided 
little food (perhaps 5 percent of their diet). The basic food re- 
sources were moose, woodland caribou, bear, beaver, fish 
(whitefish, lake trout, grayling, and herring), rabbits, and 
duck. With the addition of trapping, beaver, marten, mink, 
fox, muskrat, and lynx became important for their fur. In 
their economic pursuits people employed snares, clubs, bows 
and arrows, spears, fishing weirs, and deadfalls. With the fur 
trade came guns, twine fish nets, metal traps, canvas tents, 
and assorted metal tools such as ice chisels. Boats and motors 
and snowmobiles are essential to the contemporary pursuit of 
traditional resources. 


Industrial Arts. Slavey industrial arts were not highly de- 
veloped, but hides, stone, bone, and wood were finely worked 
in production of snowshoes, toboggans, bags, drums, and 
other material items. 


Trade. Traditionally, trade was inconsequential. Before 
contact with Mackenzie, exchange with Cree and Chipewyan 
middlemen probably introduced some items of Western ma- 
terial culture. Despite participation in the fur trade, the 
Slavey remained socioeconomically autonomous from the 
1790s to the start of World War I. After the war, through the 
fur trade they became dependent on European goods and 
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services. Trapping and fur trading continue to provide signifi- 
cant amounts of income in Slavey communities. 


Division of Labor. The traditional division of labor was 
based on sex and age, with little occupational specialization. 
Men were primarily responsible for hunting, fishing, and trap- 
ping; women, for child rearing, maintaining the household, 
snaring small game, collecting berries, processing food, and 
manufacturing clothing. Children aided and eventually as- 
sumed the roles of their like-sexed parents. 


Land Tenure. Land was not owned, with access to re- 
source sites restricted by use principles. Local and regional 
bands, however, were symbolically associated with the terri- 
tories they frequented. With the fur trade came some registra- 
tion of trapping lines. 


Kinship 


Kin Groups and Descent. The Slavey had no clans or uni- 
lineal descent groups. Kinship was reckoned bilaterally and 
used as a fundamental organizational principle of local bands 
the social flexibility of which was a key fact of Slavey life. 
Such groups were formed by tracing ties from either partner in 
a marriage to a central figure, a good hunter or provider, who 
led the group. There seems to have been some emphasis on 
the female line, as exemplified by temporary matrilocal 
postmarital residence. There were few formal duties and obli- 
gations in kinship relationships; rather, there were diffuse 
principles of solidarity and reciprocity that lessened in inten- 
sity as social distance increased. 


Kinship Terminology. Kinship is reckoned bilaterally and 
both teknonymy and fictive kinship are documented. Con- 
sanguineal and affinal kin are separated. Terms for the former 
are characterized by (1) differentiation only by sex for the sec- 
ond ascending generation, (2) bifurcate merging for the first 
ascending generation, (3) Hawaiian or Iroquoian distinctions 
for ego’s (one’s own) generation, (4) Hawaiian or Iroquoian 
distinctions for the first descending generation, and (5) con- 
trasts by sex and sex of speaker for the second descending 
generation. 


Marriage and Family 


Marriage. There were no prescriptive marriage rules, but 
local group exogamy with nonparallel relatives was seemingly 
preferred. Close relatives were considered inappropriate mar- 
riage partners. Polygyny occurred relatively frequently, was 
often sororal, and was explained in socioeconomic terms— 
the successful hunter could support more than one wife. The 
sororate was practiced, as was pre- and postmarital bride- 
service. Temporary matrilocal postmarital residence (while 
“working for” a father-in-law or brother-in-law) was the 
norm. After the birth of a first child or some other reasonable 
period, patrilocal and neolocal residence were possible. Di- 
vorce was apparently easy—one spouse simply left. 


Domestic Unit. The nuclear family household was the pri- 
mary domestic group. It could be extended by the addition of 
one or more of the parents of the married couple. Nuclear 
families, however, rarely traveled alone, as they normally ac- 
companied larger local groups that were kin-based and within 
which expectations of economic cooperation and generosity 
were great. 


320 Slavey 


Inheritance. Traditionally, upon death, individually 
owned personal property was placed with the corpse of the de- 
ceased person or was destroyed or was kept by relatives as me- 
mentos. If property was inherited, it was usually by a spouse or 
child on the informal basis of need and appropriateness. The 
Canadian government has administered the transmission of 
registered trapping lines from father to son. 


Socialization. _Like-sexed parents and the rest of the imme- 
diate family were fundamental to socialization, which was ac- 
complished with great leniency. The values of industrious- 
ness, individual autonomy, generosity, emotional restraint, 
and control were encouraged. Because noninterference, or 
“minding one’s own business,” was valued, intervening with 
another’s children was rare. Disapproval of self-glorification, 
stinginess, bossiness, gossiping, anger, laziness, fighting, and 
illicit sexual congress was expressed. 


Sociopolitical Organization 


Social Organization. Bilateral kinship, marriage, and 
friendship principles were central to Slavey social organiza- 
tion. Kinship and social distance were informally computed, 
and rights, duties, and obligations attenuated as distance in- 
creased in this fundamentally egalitarian society. 


Political Organization. The Slavey were organized into 
more or less formal bands. Local bands were normally kin- 
based and leadership was provided by men possessing special 
abilities as hunters and providers along with unusual generos- 
ity. The successful hunter’s obligation to distribute his kill 
among the local group was a basic fact of Slavey social and, 
ultimately, political life. The leadership of successful pro- 
viders was informal and situational, and ceased when their 
skill diminished or they failed in their distributive obligations. 
Regional bands were focused on the territories they inhabited 
and existed as groups only when relatively large groups came 
together at concentrated resource sites. They lacked leaders 
and were not necessarily composed of local bands. The Slavey 
“tribe” was a nonfunctioning category of cultural and linguis- 
tic identity. 


Social Control. Social sanctions were diffuse and infor- 
mal. Gossip, the reduction of aid and support, “talking to,” 
and avoidance or withdrawal from unpleasant persons were 
the norm. Perhaps the most extreme sanction was banish- 
ment. Sorcery or the threat of sorcery may have played a role 
in social control. 


Conflict. Raiding and warfare were matters for families 
and local groups, not regional groups or tribes. Revenge for 
the death of a kinsperson or for the theft of a woman was the 
primary motive. Disputes over women were more frequent 
than disputes over resource sites or extractive resources. The 
fur trade led to hostilities with the Cree and Chipewyan. 


Religion and Expressive Culture 


Religious Beliefs. Slavey religious beliefs were dominated 
by concepts of a mythological past, a diffuse power inherent 
to the world and everything in it, and animal spirits. By refer- 
ence to the mythological past, people were able to explain 
many features of the contemporary world. The presence of in- 
herently dangerous, but morally neutral power was also used 
to explain (and to exert influence over) phenomena in the 


world. Animal or “medicine” spirits occupied the traditional 
Slavey universe. Today, the Christian God and other West- 
ern supernaturals are also recognized. Individuals could ob- 
tain power from animal spirits. 


Religious Practitioners. Shamans (usually, but not always 
men) dreamed and came to “know” about things. Through 
dreaming they acquired power, which was used for curing and 
for success at various subsistence activities such as hunting. 
Acquired power might also be used negatively. Shamanistic 
techniques included singing, dancing, sucking, dreaming, 
and incantating. Knowledge of an animal spirit might neces- 
sitate an eating taboo. 


Ceremonies. Most Slavey ceremonies were relatively in- 
formal and not calendrical. Dancing and feasting to celebrate 
successful hunts or the meeting of groups were common. 
Girls were secluded at menses and a boy’s first kill was cele- 


brated. 


Medicine. Curing was primarily the domain of the Slavey 
shaman. Supernatural techniques predominated, but roots, 
berries, spruce gum, other plants, and animal products were 
employed. 


Death and Afterlife. For traditional Slavey, death was ac- 
companied by the loss of a “shadow,” but further information 
about this or about concepts of an afterlife is difficult to ob- 
tain. Corpses were either placed in trees or buried in the 
ground. Modern conceptions of death and afterlife are domi- 
nated by Christian beliefs. 
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Snoqualmie 





ETHNONYMS: Snoqualmu, Snoqualmoo, Snoqualmick, Sno- 
qualamuke, Snuqualmi 

Traditionally, the Snoqualmie, speakers of a Coast 
Salishan language, were called “Sduk-al-bixw,” meaning 
“strong people of status.” Today there are about fifteen hun- 
dred Snoqualmie many of whom reside in their aboriginal ter- 
ritory within the Snoqualmie River drainage system between 


Monroe and North Bend, in northwestern Washington. Ab- 
originally, they inhabitated some fifty-eight longhouses in 
about sixteen villages with a total population of from three 
thousand to four thousand persons. 

During the 1850s the Snoqualmie chiefdom consisted of 
four districts: Monroe, Tolt (the administrative center), Fall 
City (the military center), and North Bend. An impenetrable 
fort on a hill overlooking the confluence of the Tolt and Sno- 
qualmie rivers secured the valley from outsiders. Head Chief 
Pat Kanin, perhaps the most powerful Indian in the Puget 
Sound area in the mid-nineteenth century, along with an as- 
sistant chief and district chiefs served as the tribal govern- 
ment. Wealth derived from the trade route over Snoqualmie 
Pass enabled the Snoqualmie to support full-time wood carv- 
ers, toolmakers, weapons specialists, and military leaders. 

In 1916 the Snoqualmie changed their political system 
to one based on majority rule through elections, largely to 
conform to the standards of White society. Four councils 
form the current tribal organization: General Council of the 
People, the Council of Elders, the Representative Tribal 
Council, and the Council of Chiefs. 
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South and Southeast Asians 
of Canada 





ETHNONYMS: South Asians: East Indians, Indians, Pakista- 
nis, Sikhs. Southeast Asians: Indochinese, Vietnamese, 
Khmer, Lao, Chinese of Southeast Asia 


Orientation 


Identification. South Asian and Southeast Asian are 
broad ethnocultural categories. Each refers to a number of 
ethnic and national groups. All South Asians have roots in 
India, Pakistan, Sri Lanka, or Bangladesh. One third, though, 
originate in the South Asian diaspora—in communities in 
Tanzania, Kenya, Uganda, South Africa, Guyana, Trinidad, 
Fiji, or Mauritius. Being South Asian is secondary to identifi- 
cation with the more specific, sometimes overlapping ethnic, 
religious, and national groups. Southeast Asians considered 
here are immigrants from Vietnam (75 percent), Laos (11 
percent), and Cambodia (12 percent). Those from Vietnam 
are either ethnic Vietnamese or Chinese. Laotians and Cam- 
bodians are primarily Lao and Khmer, respectively, though 
some are Chinese. 
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Location. Virtually all South and Southeast Asians are 
urban, and over 85 percent reside in Canada’s major metro- 
politan areas. Of South Asians, 95 percent live in Ontario 
(51 percent, 80 percent of these in Toronto), British Colum- 
bia (26 percent, 62 percent of these in Vancouver), Alberta 
(11 percent of these in Calgary and Edmonton), or Quebec 
(7 percent, 90 percent of these in Montreal). Ninety percent 
of Southeast Asians live in Ontario (33 percent), Quebec (32 
percent), Alberta (15 percent), or British Columbia (10 per- 
cent). Access to jobs, housing, and community support, as 
well as chain migration, have resulted in considerable geo- 
graphical localization. Residential concentration is high for 
new immigrants and working-class people, but neighbor- 
hoods where either constitute more than 10 percent are rare. 
Most working-class Southeast Asians reside in urban core 
areas, especially near Chinatowns, whereas South Asians are 
increasingly suburban. Certain streets and neighborhoods 
from British Columbia to Quebec have become centers of 
South Asian and Southeast Asian commercial and institu- 
tional development marked by stores, restaurants, and reli- 
gious facilities. 


Linguistic Affiliation. British colonial influence ensured 
that in all South Asian source societies English is either a lin- 
gua franca of the educated classes or a national language. 
Thus today English is the mother tongue of 40 percent, and 
90 percent of South Asian Canadians claim some facility 
with it. Other mother tongues are Punjabi, Hindi, Urdu, 
Gujarati, and secondarily Bengali, Sinhala, Malayalam, 
Tamil, and Telugu, with 40 to 45 percent using one of these 
as their primary home language; 20 to 30 percent of immi- 
grant women speak only their mother tongue. Sikhism places 
a priority on knowing Punjabi, and almost all second- and 
third-generation Sikhs can speak and understand the lan- 
guage. Most Canadian-born whose parents have another 
South Asian mother tongue can understand it, but few will 
achieve full speaking fluency. In contrast, few Southeast 
Asian initially knew English or French, and a majority pres- 
ently do not have effective command of either. The key ex- 
ceptions are French-speaking professionals and children. 
Children nevertheless maintain the spoken tradition of their 
parents’ languages. Virtually all immigrant adults use their 
mother tongue in the home and community, and often in the 
workplace—Vietnamese (ethnic Vietnamese and some Viet- 
namese Chinese), Khmer (most Cambodians), Lao (most 
Laotians), Cantonese (most Vietnamese Chinese), and 
Teochiu (some Cambodian and Laotian Chinese). Canton- 
ese operates as a Chinese commercial lingua franca in Cam- 
bodia and Laos, and many Chinese from there can speak it as 
well. 


Demography. In 1990 South Asians numbered about 
410,000, or 1.5 percent of Canada’s population. The largest 
groups are Sikhs (130,000), Guyanese (50,000), Hindi- and 
Punjabi-speaking Indian Hindus (40,000), Pakistanis 
(30,000), Gujarati-speaking Hindus from India and East Af- 
rica (25,000), Ismaili Muslims (25,000), culturally North In- 
dian Muslims from India and East Africa (20,000), Fijians 
(20,000), and Trinidadians (15,000-20,000). Smaller com- 
munities include Bangladeshis, Bengalis, Mauritians, Tamils 
from India and Sri Lanka, Sinhalese, and Malayalam speakers 
from South India. Three-quarters of South Asians are immi- 
grants, most coming during 1968-1980. Substantial immi- 
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gration is ongoing (typically 20,000 per year), about 50 per- 
cent from India. Over 90 percent of the 150,000-180,000 
Southeast Asians in Canada are post-1974 immigrants. 
Roughly 60,000 are Vietnamese, 60,000 are Vietnamese Chi- 
nese, 20,000 are Laotians, and 20,000 are Cambodians. 
About 10,000 Southeast Asians a year arrive as refugees and 
as conventional immigrants. 


History and Cultural Relations 


The first South Asian immigrants were Sikh (and a few other 
Punjabi and Bengali) men who settled in British Columbia 
during 1903-1907. Economically driven anti-Asian hostility 
quickly focused on Sikhs, and in 1907 South Asian immigra- 
tion was banned. This ban lasted until 1947, but in 1919 ag- 
gressive protest secured for Sikhs permission for wives and de- 
pendent children to immigrate. Immigrants during 1947- 
1962 were primarily Sikh chain migrants. In the mid-1960s 
the last racial, ethnic, and national immigration restrictions 
were eliminated. Since then, the ethnic, national, and class 
backgrounds of South Asian immigrants have broadened 
greatly, though chain migration has kept immigrant flows 
ethnically and nationally selective. South Asian settlement 
has been remarkably smooth, including relations with others. 
Even so, since 1975 South Asians have faced some intoler- 
ance manifest in name-calling, vandalism, and denial of jobs 
and housing. Relations between South Asian groups are 
weakly developed save for when institutionally linked needs 
(especially concerning religion) require them, when specific 
ethnocultural groups are small or when groups share a com- 
mon or closely related language. Social and cultural links with 
source countries remain very strong. 

A thousand Southeast Asians, mostly students and pro- 
fessionals, lived in Quebec in 1971. Six thousand political 
refugees came after the fall of Thieu in Vietnam. They, too, 
were typically well educated and skilled. Sixty thousand boat 
and land people were accepted as political refugees during 
1979-1980, and through government and private settlement 
schemes initially were spread across the country. Many soon 
migrated to major cities in search of relatives, community 
support, and jobs. Subsequent immigrants have primarily 
been the relatives of those already here and have joined ex- 
tant big-city communities. Both intra- and intergroup rela- 
tions were initially chaotic and under rapid flux. Each major 
ethnocultural group—Vietnamese, Vietnamese Chinese, 
Cambodians, and Laotians—essentially went their own way, 
sharing neither language nor identity. Vietnamese Chinese 
soon established contacts with other Chinese. Most South- 
east Asians at first found themselves on the receiving end of 
well-intentioned but paternalistic, highly asymmetrical rela- 
tions with Canadians involved in facilitating their settlement. 
These relations did not persist, and many Southeast Asians 
are socially and linguistically isolated from those of other 
backgrounds. School-age children, though, have developed 
wide-ranging social relations with their peers. Active preju- 
dice against Southeast Asians is minimal, although their ster- 
eotypical portrayal as refugees is occasionally problematic. 


Economy 


Until the 1960s most South Asians in the labor force were 
Sikh men, who worked at blue-collar jobs in British 
Columbia’s lumber mills and logging camps. Immigrant se- 


lection preferences for professionals in the 1960s and 1970s 
and for skilled blue- and white-collar workers thereafter wid- 
ened South Asians’ range of occupations. Extensive immi- 
grant sponsorship also brought many unskilled people to 
Canada. South Asians span the educational spectrum; 30 


percent claim a B.A. degree or more, and 20 percent have less 


than a ninth-grade education. There is a great educational 
disparity between women and men. Today a very high propor- 
tion of women (70 percent) and men (90-95 percent) are 
economically active outside the home—a remarkable shift 
from patriarchal source cultures, where few women are in the 
paid work force. One-third of men are in highly skilled occu- 
pations, and another third are in primary and secondary in- 
dustries. Women are involved in clerical, service delivery, fab- 
rication, and health-related work. Women perform virtually 
all household tasks, as in source cultures. South Asians have 
achieved at least a normative Canadian material standard of 
living, compensating for immigrant disabilities with class re- 
sources, extensive familial economic pooling, and community 
support. South Asians have strong entrepreneurial traditions, 
and small-scale South Asian commercial activities are well 
developed. These are chiefly community-based storefront 
businesses such as retail stores, travel and insurance agencies, 
service stations, and restaurants. Some South Asians are also 
involved in larger scale mainstream businesses, especially 
Ismailis, other Gujaratis, and Sikhs. 

Forced migration has limited Southeast Asian economic 
options. By Southeast Asian standards most people are mid- 
dle class and comparatively well educated (claiming on aver- 
age ten years of education). Fewer than 15 percent from Viet- 
nam are from rural backgrounds, though this is higher for 
Cambodians and Laotians. As many as one-half have back- 
grounds in shopkeeping and small-scale manufacturing; these 
were Chinese economic specializations throughout South- 
east Asia. Even so, Southeast Asians often have fewer occu- 
pational, class, and language resources than typical Canadi- 
ans, and the majority work at relatively unskilled, poorly 
remunerated jobs in manufacturing and in the provision of 
food and janitorial services. Still, within two years of their ar- 
rival 90 percent of adults were in the labor force. Women do 
almost all household work, as in Southeast Asia. 


Kinship, Marriage and Family 


South Asian source cultures are characterized by patrilineal- 
ity, patrilocality, class and caste endogamy, consanguineal 
(and where relevant, village) exogamy (some Muslims ex- 
cepted), arranged marriage, polygyny, familial gender segrega- 
tion, patriarchy, male inheritance, joint or extended family 
organization, extensive familial economic pooling, and the 
subordination of individual and community concerns to 
those of the family. Kinship terms vary by language, ethnic 
group, and religion, but typically follow either a Hawaiian or 
an Iroquois pattern. Lineages are often acknowledged but are 
not corporate. Kin relations reflect strong age and gender sta- 
tus differences. In Canada, key familial relations have be- 
come deeply symbolic of South Asians’ continuity with tradi- 
tion. Some are also of great practical and psychological 
importance. The maintenance of extant family roles reduces 
the psychological marginality of immigrant adults brought on 
by great shifts in public sphere roles; chain migrants inevita- 
bly stay with relatives while establishing themselves; house- 





hold income pooling by parents and children makes possible 
a high material standard of living; community-based roles 
and statuses are closely linked to family. Even so, few reestab- 
lish permanent fully extended or joint households. Nuclear 
families with two to three children predominate, but house- 
holds composed of nuclear families and one or two other rela- 
tives are very common. Almost all elderly reside with rela- 
tives, and children usually remain part of their parents’ 
household until marriage, and sometimes for years thereafter. 
Most parents sharply limit relations of their adolescent and 
young adult children with those of the opposite sex, usually 
forbidding daughters (and often sons) to date. Many parents 
arrange their marriages, and most informally guide the proc- 
ess. South Asians commonly object to intermarriage, for it 
may symbolize the end of the family line or cause a loss of 
community status. Intermarriage rates are low, but greater 
among professionals and some diaspora groups like Fijians 
and Guyanese. Divorce is rare. The massive labor force partic- 
ipation of women is not yet fully reflected in husband-wife 
roles. Joint decision making has increased, but elements of 
patriarchy persist. Wives remain responsible for child rearing. 

Southeast Asian patterns are broadly similar, but more 
closely follow Cantonese Chinese practice. The ideal house- 
hold is patrilineally based, extended, patriarchal, patrilocal 
(excepting Lao, who are sometimes matrilocal), and a corpo- 
rate economic unit. Kinship terminology varies by group. In 
practice, elderly parents usually stay with the eldest son, but 
children typically establish their own nuclear households 
after marriage. Southeast Asian women (especially in Cam- 
bodia and Laos) have more power and influence than their 
South Asian or Chinese peers, both in the household and 
outside. For all groups powerful cultural values imbue in indi- 
viduals strong feelings of familial responsibility. Many have 
been unable to fully reestablish their families in Canada, for 
they have key family members who cannot leave their coun- 
tries of origin, who have found safe haven elsewhere, or who 
have been killed in war. Vietnamese Chinese, however, typi- 
cally do live in nuclear or partially extended households. A 
significant minority of Southeast Asians without families in 
Canada continue to live in the households of relatives or 
have formed households with similar individuals. Intermar- 
riage rates so far have been low. 


Socialization. South and Southeast Asians expend only 
selective effort to enculturate or socialize their young children 
into their source culture and its social practices. They have a 
high (though class-dependent) commitment to their chil- 
dren's social and economic success, and know that along with 
securing the necessary education and skills comes accultura- 
tion. In fact, public school participation (nearly universal) 
and the influences of the mass media and their peers have 
produced massive second-generation acculturation. Never- 
theless, South and Southeast Asians have stressed the main- 
tenance of certain values and practices that symbolize conti- 
nuity with tradition and past experience. These include 
family roles, food traditions, religion, and to a varying degree, 
language. 


Sociopolitical Organization 


Social Organization. Both populations exhibit extensive 
informal community organization and considerable institu- 
tional development. Informal community networks provide 
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psychological support, continuity of shared experience, and 
the means to maintain and modify key personal statuses. 
They are also useful sources of information about jobs, gov- 
ernment and private services, housing, and the home country. 
Residential concentration is high for new immigrants and 
working-class people. For both populations informal commu- 
nity networks are ethnic group-specific. Individuals typically 
have far more social relations with other Canadians than with 
members of other regional ethnic groups. South Asian associ- 
ations number over three hundred. Most prevalent are ethnic 
group sociocultural associations and organizations support- 
ing local religious institutions. Helping and pan-South Asian 
organizations are rare. Formal organizations among South- 
east Asians are less numerous, though each ethnocultural 
group typically will have at least one representative associa- 
tion established in a given city. 


Political Organization. Neither population has had much 
impact on formal Canadian politics. Neither has exerted any 
special issue political leverage either, excepting South Asians 
concerning racial intolerance. Both, however, have been at 
the center of political debate: Southeast Asians over how 
many should be accepted by Canada as refugees (now more 
per capita than any other Western country), and South 
Asians (primarily Sikhs) over whether Canadian ethnic 
groups should be involved in source country politics. Intra- 
group political action is nevertheless intense in both popu- 
lations. 

Among South Asians, some individuals are involved in 
homeland political causes, most notably Sikhs supporting an 
independent Sikh state (Khalistan) in Punjab. Tamils, Fiji- 
ans, Guyanese, and others also support home-country minor- 
ity groups. South Asian communities are highly political, as 
various individuals, cliques, and groups compete for status, 
and spokesperson and brokerage roles. Only Ismailis have es- 
tablished representative community leadership structures, 
which in their case link households to local, regional, na- 
tional, and international councils. Most South Asian spokes- 
persons are self-appointed, or else represent an organization 
or association that itself is not widely based. 

In the case of Southeast Asians, they can do little to af- 
fect home-country politics. Discussion and interpretation of 
the home situation nevertheless is intense, and political dif- 
ferences, both real and perceived, factionalize all non- 
Chinese communities. Key individuals contest for brokerage 


and spokesperson roles in much the same fashion as with 
South Asians. 


Social Control and Conflict. Reconciliation of changes 
brought on by immigration with personal values and tradi- 
tions often engenders considerable marital stress, which is 
typically resolved (if at all) within the household or with the 
assistance of close relatives. For South Asians the issue of 
children’s cross-sex relations is often contentious, and South- 
east Asians increasingly face intergenerational value conflict 
stemming from great cultural differences. Community and 
home-country conceptions of appropriate conduct place 
great conformity pressure on adults, though in no ethnic 
group save for Ismailis could there be said to be formal insti- 
tutions of social control. Neither population makes extensive 
use of the courts, police, or social welfare institutions to ad- 
dress interpersonal conflict. 
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Religion and Expressive Culture 


Religious Beliefs. These groups all participate in their tra- 
ditional religions described. Only beliefs and practices spe- 
cific to Canada are noted here. 

Among South Asians, the one-third who are Sikh have 
been highly committed to their faith. Since 1908 they have 
founded gurdwaras (temples) all across Canada. Each is orga- 
nizationally independent and dependent on local financial 
support. Where several exist, membership often reflects class, 
caste, source locale, political orientation, or degree of accul- 
turation. Sikh religious practice and belief are not markedly 
different than in urban India, save for minor accommoda- 
tions made to Canadian dress, work routines, and the like. As 
in India, there is no consensus as to what marks one as a “true 
Sikh,” and this can be very contentious. Symbolic “retradi- 
tionalization” among Sikhs has occurred since 1984 in re- 
sponse to perceived state oppression in Punjab, and more 
adult men now wear the five kakkas that mark their Khalsa 
commitment. Instruction of children in religion and in Gur- 
mukhi script is increasing and intergenerational transmission 
of the religion is high. 

About 25 percent are Hindus. Hinduism in India and 
the non-Western diaspora is highly variable and embedded in 
everyday family and community life. As such, it has faced 
challenges becoming established in Canada. Adults continue 
with their private devotions, and most maintain some dietary 
restrictions and participate in important calendrical celebra- 
tions. Commensal and associational rules limiting contact 
with others have largely disappeared. Multiuse Hindu tem- 
ples have been established in major cities and offer life-cycle 
and weekly services. It is unclear to what degree Hinduism is 
being transmitted to the Canadian-born. 

Of the 25-30 percent who are Muslims, Ismailis have the 
most well-developed religious institutions. Composing a Shia 
sect following the spiritual leadership of the Aga Khan, they 
have organized jamat khana for worship everywhere there are 
practitioners. Otherwise highly acculturated, Ismailis effec- 
tively have transmitted their religious tradition to the second 
generation. Almost all other South Asian Muslims are 
Sunnis. Save for where particular ethnic or national groups 
are numerous, they use and support multiethnic/national 
mosques with Arabs and others. They also seem to be effec- 
tive in teaching their religion to their children. 

Roughly 10-15 percent are Christian from Kerala and 
Goa in India, Sri Lanka, Guyana, Trinidad, Fiji, Mauritius, 
and Pakistan. Christians tend to become members of estab- 
lished Canadian congregations, and to adjust their religious 
practice accordingly. About 2 percent are Sinhalese Thera- 
vada Buddhists. 

Among the Southeast Asians, most Vietnamese and al- 
most all Chinese are at least nominally committed to a mix of 
Confucianism, Taoism, and Mahayana Buddhism. Most Vi- 
etnamese participate in religiously linked celebrations such as 
the New Year and Veneration of the Dead, and Vietnamese 
Buddhist temples have been established in several places in 
Canada. Chinese typically use the religious institutions of ex- 
tant Chinese communities. Many Vietnamese and Chinese 
continue to practice ancestor veneration in their homes. A 
significant minority of Vietnamese are Catholics, who largely 
have joined mainstream congregations. Lao and Khmer, and 
some Laotian and Cambodian Chinese are Theravada Bud- 


dhists. Few in number, they have not established many per- 
manent temples outside of Quebec. Lao and Khmer monks, 
however, circulate among communities. 


Arts. South Asians have made a considerable commit- 
ment to the arts in Canada. Instruction in Indian classical 
and folk dance is widespread, and South Asian folk, religious, 
classical, and popular music groups have been established in 
many places. South Asian Canadian literature in English and 
in vernacular is well developed. Among Southeast Asians are 
many with literary and artistic skills, especially in poetry and 
singing. Instruction in the arts is, however, not yet extensive. 
See also East Asians of Canada 
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NORMAN BUCHIGNANI 


South and Southeast Asians 
of the United States 





ETHNONYMS: South Asians: Asian Indians, Bangladeshis, 
Bhutanese, East Indians, Nepalese, Pakistanis, Sri Lankans; 
specific cultural groups—Gujaratis, Sikhs, Tamils. Southeast 
Asians: Burmese, Cambodians, Indonesians, Laotians, Ma- 
laysians, Thais, Vietnamese; specific cultural groups— 
Chinese of Southeast Asia, Hmong, Indos, Khmer, Malays 


Orientation 


Identification. The terms South Asian and Southeast Asian 
refer to broad ethnic and cultural categories, each comprised 
of a number of ethnic and national groups. Almost all South 


Asians in the United States came from or are descendants of 
those who came from Bangladesh, India, Pakistan, or Sri 
Lanka. There are a few people from Nepal and Bhutan. A 
number are secondary migrants from the South Asian dias- 
pora who lived in Africa, South America, and islands in the 
Indian and Pacific oceans before coming to the United 
States. Most individuals define themselves as being Indian, 
Pakistani, Tamil, Bengali, and so on, rather than as being 
South Asian. Southeast Asians in the United States are 
mainly immigrants from Cambodia, Laos, and Vietnam, with 
substantial numbers also coming from Thailand and to a 
lesser extent from Myanmar (Burma). Those coming from 
Myanmar, Thailand, and Vietnam are usually either ethnic 
Burmese, Thai, Vietnamese, or Chinese. Those coming from 
Laos and Cambodia (Kampuchea) are mainly ethnic Lao or 
Khmer, respectively, although some are Chinese or of other 
ethnic groups. 

The nations of South and Southeast Asia contain a rich 
variety of cultural, religious, and occupational groups. Broad 
labels such as “South Asian” and “Southeast Asian” and even 
national labels such as “Indonesian” often obscure the variety 
and complexity of ethnicity in this part of the world as well as 
the cultural background of immigrants to the United States. 


Location. In general, South and Southeast Asian-Ameri- 
cans are concentrated in the warmer areas of the country, par- 
ticularly California, with local concentrations in large metro- 
politan areas in other regions. Except for special cases, such 
as that of Vietnamese refugees after the fall of that country to 
the Viet Minh, initial settlement by immigrants has usually 
been in urban centers. Over time, however, secondary migra- 
tion within the United States generally increases. 


Demography. In early 1990, the U.S. Bureau of the Cen- 
sus reported that heavy immigration of Asians from 1980 to 
1988 had increased their total population by 70 percent to 
about 6.5 million. A significant portion of this increase has 
been South and Southeast Asians and a great number of 
these have settled in California. In general these new immi- 
grants, particularly the South Asians, have far higher educa- 
tional and professional qualifications than those of earlier 
groups. Major factors in immigration to the United States 
may be the lack of job opportunities for skilled professional 
workers in the sending nations as well as political violence 
there. Large numbers of the immigrants were admitted under 
family reunification priorities in order to join relatives already 
in the United States. 

In 1980 the number of South Asian-Americans was 
probably underestimated when the U.S. Bureau of the Cen- 
sus counted about 375,000 Indians, 25,000 Pakistanis, and a 
few thousand each of Bangladeshis and Sri Lankans. Some 
experts believe that the Indian population at that time alone 
may have been in excess of 700,000. Most of the approxi- 
mately 450,000 Southeast Asian-Americans enumerated in 
the 1980 census were post-1960 immigrants. The proportion 
of Vietnamese in this group up to the mid-1980s was steadily 
increasing. 

Linguistic Affiliation. Because of British colonial domi- 
nance, in most South Asian nations English was used as the 
language of the educated classes or as a national language. 
Other major languages used were and are Gujarati, Hindi, 
Punjabi, Urdu, Bengali, Malayalam, Sinhala, Tamil, and 
Telugu. Hundreds of other languages are spoken on the sub- 


South and Southeast Asians of the United States 325 


continent. Most U.S.-born South Asian-Americans can un- 
derstand the mother tongue of their parents, but few are fully 
fluent in it. The situation with many Southeast Asian- 
Americans is much the reverse, as few immigrants knew En- 
glish, and a significant number presently do not have effective 
command of it. Many of those coming from former Indo- 
china, a French colonial area, have some command of 
French, but this is of little use in the United States. Among 
the major languages are Vietnamese, Khmer, Lao, and Can- 
tonese, which is a commercial lingua franca in the area. In the 
southern part of the area, Malay and Bahasa Indonesia are 
the major languages. Other languages spoken are Burmese, 
Thai, and the languages of numerous smaller ethnic groups, 
with among the latter groups, only Hmong or Yao spoken by 
significant numbers in the United States. 


History and Cultural Relations 


Most of the nineteenth- and early-twentieth-century immi- 
grants were South Asians who saw themselves as temporary 
laborers who would return home after working hard in the 
United States to make as much money as possible. Most, 
however, remained. The number of South and Southeast 
Asian immigrants began increasing in the early 1900s. Asian 
Indians formed the majority, usually taking low-paying farm- 
ing and laboring jobs in the western states. Strict immigration 
laws after the First World War closed off immigration from 
these areas, and until the 1960s most immigrants were wives 
or family members of men already in the United States. After 
the immigration law amendments of 1965, which essentially 
eliminated the restrictive annual quotas of the earlier laws, 
immigration increased greatly, especially of Asian Indians 
and Indochinese. 

The more recent migrants from South Asia have in- 
cluded many well-educated middle-class professionals (often 
doctors, engineers, and nurses). The ethnic, national, and 
class backgrounds of South Asian immigrants have widened 
greatly in this recent period. Their resettlement in the United 
States has mostly been smooth, although there have been in- 
stances of prejudice and intolerance. Social and cultural links 
with the parent countries are usually strong. Relations be- 
tween the various ethnic and national groups are not strongly 
developed, however, except where religious and other needs 
require them. The sharing of common or closely related lan- 
guages also tends to strengthen relations among groups, par- 
ticularly when the groups are small. 

In contrast to the South Asians, most Southeast Asians 
have come to the United States since 1965, particularly since 
the end of the war in Vietnam in 1975. The earlier immi- 
grants in this period were usually well-educated skilled work- 
ers. A large proportion of the immigrants since 1975, how- 
ever, have been poorly educated and unskilled farm workers 
and laborers escaping from their parent areas. After their ini- 
tial spread across the United States, most have relocated to 
major cities and other core areas, particularly on the West 
Coast, in order to be near relatives and to have better access 
to jobs and public welfare assistance. Adjustment to life in 
the United States has been difficult for most of these later im- 
migrants since they had neither desired nor planned to emi- 
grate. In general, there is a greater likelihood of quicker and 
easier adjustment among voluntary Southeast Asian—-Ameri- 
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cans than among those forced to flee their homeland. Never- 
theless, many have since become U.S. citizens. 

Today, South and Southeast Asian-American groups 
form a heterogeneous population of different cultural groups 
displaying a wide variety of life-styles and adaptations to life 
in the United States. Fifteen of these groups are described 
below. 
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Asian Indians. In 1980, about 375,000 Americans 
claimed Asian Indian ethnic ancestry. This, however, is likely 
a gross undercount, with the actual population closer to 
700,000. There were only about 700 Asian Indians in the 
United States before 1900 and fewer than 17,000 before 
1965. Between 1917 and 1946 almost all Asian Indian immi- 
gration was barred. Most immigrants have arrived since 1965, 
though there have been Asian Indian-American communi- 
ties in California since the early part of the twentieth century. 
Asian Indians have come mostly from the Indo-Gangetic 
plain of northern India, from Gujarat in western India, and 
from Dravidian southern India. Asian Indian-Americans are 
concentrated in metropolitan areas with a wide dispersal in 
the warmer areas. The bulk of the immigrants before 1920, 
generally Punjabi Sikhs, worked on farms in the Central Val- 
ley of California, which enabled some to eventually own their 
own farms and orchards. The more recent immigrants have 
tended to settle in urban areas across the country, particularly 
around New York City, Chicago, San Francisco, and Los An- 
geles, but also with a large number scattered across the coun- 
try. Many new immigrants entered the Central Valley of Cali- 
fornia in the 1970s, with the younger people often moving to 
the cities in search of commercial or professional jobs. Many 
of the Sikhs became prosperous farmers and sponsored immi- 
grants, and the Sikhs in California as a whole form a large 
and separate social community. 

The majority of the post-1965 immigrants are Hindus. 
Caste distinctions are less important than in India, but social 
bonds are strongest within each of the many language and re- 
ligious groups. Hindus tend to categorize Asian Indians in 
terms of region of origin within India, whereas non-Hindus 
categorize fellow immigrants in terms of religion. Many male 


post-1965 immigrants have returned to India to marry and 
bring their wives back to the United States. A large number of 
the recent immigrants have completed college and graduate 
education and have found positions as engineers, doctors, 
professors, and so on. Many have become small businessmen, 
travel and insurance agents, restaurant owners, and operators 
of motels and hotels, particularly in the warmer parts of the 
United States and in rural areas. 
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Bangladeshis. There are probably about 8,000 Americans 
of Bangladeshi origin, with 6,859 immigrants having arrived 
between 1960 and 1984. The People’s Republic of Bangla- 
desh was known as East Pakistan before becoming indepen- 
dent from Pakistan after a civil war in 1971. Eighty-three per- 
cent of the population of Bangladesh are Sunni Muslim, with 
the remaining non-Muslim 17 percent consisting of Hindus, 
Buddhists, or Christians. The same general distribution 
holds for the immigrants to the United States. Most immi- 
grants speak Bengali, although English is the official lan- 
guage of Bangladesh. Many of the earlier immigrants were ref- 
ugees from the civil war of 1971. The more recent immigrants 
arrive seeking escape from the continuing sociopolitical and 
economic stresses in the homeland, one of the world’s poor- 
est nations. There are Bangladeshi settlers in nearly every 
state, with the largest concentrations in California, Illinois, 
Texas, and the New York Metropolitan area. A large propor- 
tion of the immigrants are professionals and white-collar 
urban dwellers. As a result, most of them have had an easier 
time in finding employment than immigrants and refugees 
from other Asian countries. The bulk of the immigrants have 
been under forty years of age. There have been fewer oppor- 
tunities for women to gain an education or to work in the 
homeland; thus the women are not well prepared for the com- 
petitive way of life in America. Most men and women marry 
other Bangladeshis in this country or are married when they 
arrive. As a result of chain migration, there are many ex- 


tended families among the settled immigrants. Groups living 
in the same area have tended to form civic associations that 
form a focus for various activities and mutual support for 
adapting to life in the United States. 
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Bhutanese, Maldivians, and Nepalese. These groups are 
discussed together, as so few in each have immigrated to the 
United States. From 1960 through 1984, 90 immigrants ar- 
rived from the Kingdom of Bhutan, 12 from the Republic of 
Maldives, and 977 from the Kingdom of Nepal. Buddhism is 
the state religion in Bhutan, Sunni Islam in the Maldives, and 
Hinduism in Nepal. The basic languages are different as well, 
with Dzongkha being official in Bhutan, a dialect of Sinhalese 
in the Maldives, and Nepali in Nepal. All three countries 
maintain close contacts with India, and many immigrants ar- 
rived speaking some English. Little is known about the adap- 
tation of these peoples to life in the United States. 


Cambodians. In 1980, 16,052 Americans claimed Cam- 
bodian (Kampuchean) ethnic ancestry and another 2,050 
claimed Cambodian and other ethnic ancestry. Most people 
of Cambodian ancestry belong to the Khmer ethnic group, al- 
though some Chinese and members of other ethnic groups 
may have reported themselves as Cambodian. This reporting 
is a serious undercount, since by September 1986, 138,900 
refugees and immigrants had come to the U.S. and certainly a 
significant number arrived before 1980. Most Cambodian- 
Americans immigrated after 1970 to escape war, starvation, 
the Pol Pot-Khmer Rouge reign of terror, and the Vietnam- 
ese invasion in 1979. In the United States, Long Beach, Cali- 
fornia, has been the main Khmer center since 1975. It has a 
commercial district, with Cambodian markets, tailors, and 
jewelry stores, but homes, churches, a Buddhist temple, and 
various organizations are scattered throughout the city. Eth- 
nic Chinese from Cambodia have more often settled in vari- 
ous Chinatowns. There are large Cambodian-ancestry popu- 
lations in other parts of the Los Angeles area, in San Diego 
and in or near Seattle, Houston, and Providence. Additional 
concentrations are found in Texas, Washington State, and 
Arlington, Virginia. In the early 1980s the U.S. government 
established a program to settle Cambodian refugees in twelve 
cities outside California, including Rochester, New York, 
Richmond, Virginia, Phoenix, Arizona, and a large number of 
metropolitan centers that did not have a significant number 
of Cambodians already living there. 

The Khmer are overwhelmingly Theravada Buddhists 
and were peasant farmers in Cambodia. Adjustment to 
American life has been difficult, and there is a marked ten- 
dency to maintain close ties to the extended family and the 
ethnic communities in order to cope. When problems be- 
come overwhelming, they tend to relocate, usually to other 
low-rent areas or to California to be with friends and rela- 
tives. 
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Burmese. There are about 20,000 Americans of Burmese 
ethnic ancestry, of whom 13,197 arrived between 1970 and 
1984. Immigrants from Myanmar (the official name of 
Burma since 1989) began to arrive in the United States in the 
early 1960s, with significant numbers coming in the 1970s. 
Most of the immigrants have been fairly young professional, 
technical, and white-collar workers. Since Myanmar has been 
a politically isolated nation, the number of immigrants has 
been small. There do not seem to be any sizable Burmese eth- 
nic communities in the United States, with the largest num- 
bers of Burmese-Americans living in California, New York, Il- 
linois, Maryland, Pennsylvania, and Texas. Because of their 
small numbers and occupational skills, assimilation into 
mainstream society has been relatively easy. 


Bruneians. Only 164 immigrants arrived in the United 
States from Brunei between 1975 and 1984, with none iden- 
tified as having arrived before then. Earlier immigrants may 
have been attributed to other countries since Brunei became 
a sovereign and independent state only in 1984. Malay is the 
official language of the country, with English and Chinese 
also spoken. Two-thirds of the inhabitants are Muslim, with 
the remainder being divided among Buddhist, Christian, and 
other religions. Since so few Bruneians have arrived in this 
country, there are no data available on their adaptation to life 
in the United States. 


Indonesians. There are probably a little over 30,000 
Americans of Indonesian descent in the United States today, 
a small portion of them being former Dutch colonials who 
left Indonesia when the country gained its independence 
from the Netherlands. Almost all the remainder are native In- 
donesians who spoke Malay, Bahasa Indonesian (a variety of 
Malay), Javanese, or one of a number of Austronesian lan- 
guages in their homeland. Most of the population are Sunni 
Muslims, although there are small groups of other denomina- 
tions. The immigrants, except for students, tend to arrive in 
family groups and are usually professional, technical, or 
white-collar workers. 

There are also about 60,000 “Indos,” people of mixed 
European and Indonesian ethnic ancestry in the United 
States. Most Indos came prior to 1962 after having fled Indo- 
nesia during the domestic crises in 1947 and 1951. For many, 
the trip to the United States was a secondary migration, as 
most had initally fled to the Netherlands. 
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Laotians. In the 1980 census, 53,320 Americans claimed 
Laotian ancestry and another 2,278 claimed Laotian and 
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other ethnic ancestry. This is a serious underreporting, how- 
ever, since immigration records show that 110,840 Laotians 
came into the United States during the 1960 to 1984 period, 
principally as refugees from the wars in Southeast Asia. As of 
September 1986 about 162,000 refugees, about one-third of 
whom were of the Hmong ethnic group, had arrived in the 
United States. Most Laotian-Americans now live on the 
West Coast and are mainly composed of two distinct ethnic 
groups, the Lao of the Laotian lowlands and the Highland 
Hmong, with minor numbers of other ethnic groups also rep- 
resented. 

The distribution of Laotians in the United States in the 
early 1980s was mainly determined by various voluntary re- 
settlement agencies and the location of sponsoring groups 
and families. Many found work in low-paying jobs, such as 
in meat packing and clothing manufacturing. There was 
much secondary migration after first settlement in the 
United States, with members of extended families rejoining 
one another and with the formation of new communities. 
Linguistic and cultural barriers are the main reasons that 
Laotian-Americans have generally achieved only slow occu- 
pational advancement, have resorted to public welfare, and 
have remained socially isolated. In addition, many have 
sought a return to a farming way of life and have moved to 
smaller towns and rural areas where they garden or work as 
farm laborers. The major resettlement area has been Califor- 
nia, because of the location of relatives and economic op- 
portunities. Many of the Hmong have settled in California's 
Central Valley, with particular concentrations in the cities 
of Fresno and Merced. The Hmong in Merced have formed 
neighborhood, extended family, and church organizations, 
as well as an official mutual assistance agency. Many Hmong 
have settled in the Missoula, Montana, area, which is similar 
to their Laotian homeland. Other centers of settlement have 
been in or near Portland, Oregon, and Minneapolis-St. 

Paul. 
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Malaysians. There are probably fewer than 10,000 Ameri- 
cans of Malaysian ethnic ancestry in the United States today. 
Between 1960 and 1984 about 8,400 came. Malays make up 
about 60 percent of the host country’s population, Chinese 
about a third, and East Indians the remainder. They are pre- 
dominantly Muslim, with many Hindus, Buddhists, Confu- 
cians, and Taoists. Most of the immigrants have been profes- 
sionals, white-collar workers, and students who have settled 
in urban areas. Little is known about the life of Malaysians in 
the United States, however. . 


Pakistanis. In the 1980 census, 22,615 Americans claimed 
Pakistani ethnic ancestry and another 3,348 claimed Paki- 
stani and other ethnic ancestry. Most Pakistanis in the 
United States have entered since 1965. The immigration rate 
remains high, as evidenced by the more than 56,000 arriving 
between 1960 and 1984. The distribution of these immi- 
grants in the United States generally follows that of Asian In- 
dians in recent years. Areas with large Pakistani populations 
include New York City, Los Angeles, Chicago, Houston, and 
Fairfax, Virginia. The new settlers have generally had high ed- 
ucational and occupational levels and a preference for living 
in large metropolitan areas. They have usually assimilated 
easily into the American economic system. Some have not, 
however, and are working in various unskilled jobs. About 
three-fourths of Pakistani-Americans are Sunni Muslims, 
with small percentages following other religions. Most are 
Punjabi- or Urdu-speaking and have some background in En- 
glish as well. More than two hundred Pakistani civic and cul- 
tural organizations have been established, largely in urban 
areas, and several Pakistani periodicals are published. 
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Sri Lankans. There are probably about 6,000 Americans 
who claim Sri Lankan ethnic descent. They are almost all 
from Tamil- or Sinhalese-speaking ethnic groups. Most have 
some knowledge of English as well and are Hindu or Buddhist 
depending on their ethnic affiliation. Many are well educated 
and have secured professional and white-collar employment. 
Very little has been published about their life in the United 
States and their adaptation to American culture. They are 
identified by many Americans as Asian Indians. 


Thais. In the 1980 census, 52,214 Americans claimed 
Thai ethnic ancestry and another 11,700 claimed Thai and 
other ethnic ancestry. The total of 64,000 is probably an un- 
dercount since 70,459 immigrants came into the United 
States between 1960 and 1984. Few Thais immigrated to the 
United States before the 1960s. The majority of the people of 
Thailand are ethnic Thai, with Chinese accounting for about 
12 percent of the population and tribal peoples making up 11 
percent. Most Thais came to the United States not as refu- 
gees but as students, temporary visitors, or spouses of U.S. 


military personnel (mainly the air force). Generally, the 
Thais in the United States are ethnic Thai, but others are 
Thai Dam (usually not from Thailand but from the upland 
valleys of northern Vietnam and Laos). Some ethnic Chinese 
from Thailand may also have listed themsleves as Thai. The 
Los Angeles area has by far the largest concentration of 
Thais. Other concentrations can be found in Chicago, New 
York City, and around military bases, such as Fort Bragg, 
North Carolina, and Fort Huachuca, Arizona. In Los Ange- 
les, Thai businesses and houses have been clustered in the 
Hollywood area. Thais own banks, gas stations, beauty par- 
lors, and other small businesses, especially Thai restaurants. 
Most Thai immigrants have been between the ages of twenty 
and forty upon arrival. In addition to the family members of 
the servicemen, there have been many students, professional 
and white-collar workers and most have found employment 
in America. The major settlement of the Thai Dam has been 
in the vicinity of Des Moines, lowa, where most have found 
work in low-paying jobs with little hope of advancement. 
Most Thais are Hinayana Buddhists, although some are Mus- 
lims. 
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Vietnamese. The U.S. Bureau of the Census reported that 
in 1980 about 260,000 Vietnamese were living in the United 
States. At that time many were located in southern California 
(Los Angeles, Orange, and San Diego counties) with concen- 
trations also around Brockport, Texas, Arlington, Virginia, 
Amarillo, Texas, and Fort Smith, Arkansas. It is reported, 
however, that in the period 1960-1984 over 387,000 immi- 
grants had arrived from Vietnam, thus making them by far 
the largest population group in the United States of South- 
east Asian origin. A fairly large proportion (as high as 15 per- 
cent in California) were Vietnamese Chinese—members of 
the Chinese minority community in Vietnam. Most of these 
have settled in various Chinatowns around the country. 

The Vietnamese are one of the newest ethnic communi- 
ties in the United States, most of them having immigrated be- 
cause of the Vietnam War and its aftermath. As of September 
1986, over 500,000 Vietnamese had entered the United 
States as refugees. They usually have found sponsoring fami- 
lies and communities (many churches were active in sponsor- 
ing immigrants) and were originally widely scattered around 
the country, usually in nuclear family households. This was 
less than satisfactory, as most had lived their lives as members 
of extended families. Soon after settlement, they began to re- 
unite their original extended families, with a very large per- 
centage of them resettling in California, with another focus 
in Texas. 

Few refugees were prepared for life in the United States, 
and they faced serious language and cultural barriers. Many 
have had difficulties because most of the jobs available to 
them were low-paying ones like janitor, laborer, busboy, or 
dishwasher. Some have found work in factories (electronics 
assembly) or in restaurants and other small businesses. Many 
of the recent arrivals are supported at least in part by govern- 
ment programs. The unemployment rate of earlier arrivals, 
who were usually better educated, is quite low, however. Fish- 
ermen have concentrated on the Gulf Coast from Texas 
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through northwestern Florida and have done well through a 
combination of working hard and taking on the less attractive 
jobs. In the Monterey area of California, fishermen have also 
done well by not competing for the same species with local 
fishermen. Vietnamese Catholics made up a large percentage 
of the early refugees, and many have settled in the New 
Orleans area. The largest Vietnamese communities in the 
eastern states are around Washington, D.C., with many work- 
ing for the government or for international agencies. 
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Southern Paiute > 
(and Chemehuevi) 





ETHNONYMS: Cuajala, Pah-Utes, Paiute, Numa, Yuta 
Payuchis 


Orientation 


Identification. The name “Paiute” is of uncertain origin. It 
first appeared in the Spanish literature (Yutas Payuchis, 
Payuchas) in the 1770s. Other versions were recorded after 
U.S. expansion into the region in the 1820s. There is some 
uncertainty as to its application when other “Paiute” groups 
speaking different languages were encountered in southern 
California and western Nevada (Owens Valley Paiute, North- 
ern Paiute). After a period of much confusion, some of which 
persists in the popular literature today, the name “Southern 
Paiute” was imposed in the first decade of the twentieth cen- 
tury. “Chemehuevi,” the name of a Southern Paiute subgroup 
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that has developed a historically distinct identity, has an ori- 
gin equally obscure. Although “Paiute” and “Chemehuevi” 
are used as self-designations when speaking English, the peo- 
ple’s native name is n/mj, n#wi or niémjnci, “person,” depend- 
ing on dialect. 


Location. Aboriginally, the Southern Paiute occupied 
lands north and west of the Colorado River extending from 
southern California through southeastern Nevada, north- 
western Arizona, and southern and central Utah. The 
Chemehuevi held the southernmost section. Environmen- 
tally, this vast tract is diverse, taking in lands within the 
Mojave Desert (low, hot, and dry), the adjacent Great Basin 
Desert (semiarid steppe country), and parts of the Colorado 
Plateau (unevenly elevated, often forested, but still semi- 
desert). 


Demography. Population figures are difficult to evaluate. 
A major problem is that several subgroups were terminated 
from federal supervision in 1957, thus deflating federal fig- 
ures. There has also been migration to urban areas, further 
deflating figures unless people identify themselves on a gen- 
eral census. Reinstatement of the Southern Paiute in 1980 
may have been in time for formerly terminated individuals to 
have been counted, but probably not with a high level of ac- 
curacy. The 1980 census figure for people on or adjacent to 
reserved lands is roughly 1,400. The total 1980 Southern 
Paiute population is estimated at 1,750. The population in 
1873, approximately thirty years after settlement by non- 
Indians, was estimated at 2,300. 


Linguistic Affiliation. The language belongs to the Numic 
branch of the widespread Uto-Aztecan family. It is one of two 
languages within the Southern Numic subbranch, forming a 
pair with Kawaiisu of southern California. The Southern 
Paiute language, including Chemehuevi, is itself a dialect of 
Ute, the latter term often used to designate the other member 
of the Southern Numic pair (Kawaiisu, Ute). There is, or bet- 
ter, was measurable dialect diversity. Original dialect distribu- 
tions are obscured today owing to intrasubgroup marriages 
and language loss. 


History and Cultural Relations 


Linguistic and archaeological evidence suggests that the 
Southern Paiute expanded north and eastward to fill their 
present territory approximately one thousand years ago. Prior 
to that time, the central and eastern portions were occupied 
by Puebloan Anasazi groups related to archaeological cul- 
tures in the Southwest. Although Southern Paiute-Anasazi 
relationships are the subject of some debate, the two peoples 
seem to have been different. Anasazi withdrawal from these 
lands is placed at roughly ap. 1200. By the time of first con- 
tact by Spaniards in the 1770s, the Southern Paiute were in 
exclusive possession of their historic territory. Trade relation- 
ships were well established with Yuman tribes to the south 
and west and with the Hopi to the southeast. With the Ute 
relationships were initially friendly, although beginning in the 
late 1700s, Ute raids on Southern Paiute camps for children 
to be sold as slaves in the Spanish and Mexican settlements 
of Santa Fe and Los Angeles led to enmity. This traffic con- 
tinued until roughly 1850, when Mormon and U.S. interven- 


tions ended it. Mormon settlement of the area in the 1850s to 
1870s brought additional hardships, reducing the area avail- 
able for aboriginal subsistence drastically. 

Although a reservation was established at Moapa in 
southern Nevada in 1872, and it was alternatively proposed 
to remove all the Southern Paiute there or to the Uintah Ute 
reservation in northeastern Utah, few people actually settled 
on reserved lands until after 1900. In 1903 a reservation was 
established at Shivwits for groups in southwestern Utah and 
northern Arizona, and in 1907, the Kaibab Reservation was 
set aside for people around Kanab, Utah. Some Chemehuevi 
obtained a reserve in Chemehuevi Valley in 1907, and small 
colonies and reserves were established at Las Vegas, Nevada, 
and Indian Peaks, Koosharem, and Kanosh, Utah, between 
1911 and 1929. 

In 1957 the federal government terminated control over 
several Utah Southern Paiute subgroups and their lands 
(Shivwits, Kanosh, Koosharem, Indian Peaks). In 1980, 
these same groups were reinstated, although the intervening 
years had resulted in the loss of over half of their lands. New 
lands and federal and tribal programs have improved condi- 
tions in recent years, although all admit that there is a long 
way to go toward economic self-sufficiency and the full devel- 
opment of human potential. 


Settlements. Southern Paiute territory has been divided 
into fifteen subareas within which groups could hunt and 
gather enough resources to sustain themselves. All groups 
moved camps according to a seasonal round of resource ex- 
ploitation. Several subgroups also practiced a limited amount 
of horticulture. For these groups, summer camps were in 
proximity to fields so that irrigation and crop protection 
could be facilitated. Camps in all seasons consisted of a single 
family or a few related families with friends, roughly ten to 
thirty persons. Larger groups occurred during the fall pine nut 
harvest or at the time of communal rabbit hunts. In several 
subareas, individual ownership of springs determined sea- 
sonal shifts of camp groups. Winter was usually the time 
groups were most sedentary, camping at lower elevations in 
proximity to water, fuel, and stored foods. Today some indi- 
viduals know of former camping places and occasionally use 
them for hunting and pine nut camps. 

The common winter house was conical or subconical, 
made of willow or juniper poles and covered with brush. The 
doorway faced east, and smoke from an interior fire hearth ex- 
ited through a smokehole in the roof. The Chemehuevi built 
gabled houses like the Mohave except that the front was left 
open. All groups utilized temporary shelters, such as semicir- 
cular windbreaks and four-post shades. All reservation com- 
munities have participated in housing projects since the 
1970s, so that today houses are comparable to those of their 
non-Indian neighbors. 


Economy 


Subsistence and Commercial Activities. Given environ- 
mental differences across the whole of Southern Paiute terri- 
tory, local groups had access to different natural foods. Ani- 
mals hunted included several species of small mammals, 
including hares and rabbits, marmots, ground squirrels, and 
so on. In the Mojave Desert area, the chuckawalla, tortoise, 
and kangaroo mouse were more common, and replaced some 
of these. Some groups had little access to deer or antelope; 


most could get mountain sheep, but numbers might be very 
low. Land birds were more common as a food source than wa- 
terfowl, and few ate fish. Plant products likewise differed 
across the region, with those in hot desert climates specializ- 
ing in agave and mesquite harvesting and those in cooler 
areas pinion and several types of berries. All collected native 
seeds. More than half of the subgroups farmed at least a little, 
a few more intensively. Native crops included maize, beans, 
squash, sunflowers, and amaranth. Ditch irrigation was used 
in southwestern Utah and southeastern Nevada, and flood- 
water farming was used by the Chemehuevi along the Colo- 
tado River. Fields were small and usually planted and tended 
by an extended family. 

Contact and the establishment of reservations changed 
most of these patterns. Some groups were able to do a little 
farming, but most shifted their attention to wage work for 
local ranchers or in towns. Today tribal businesses (smoke 
shops, grocery stores, tourist services) employ modest num- 
bers of people, and tribal governments several more. Others 
continue to do wage labor in a variety of skilled or semiskilled 
positions. Except for dogs, there were no domesticated ani- 
mals prior to European contact. Today a few people keep 
horses to help with ranch work or for pleasure. 


Industrial Arts. Aboriginal crafts included principally bas- 
ketry, pottery, and hide working. Numerous types and styles 
of baskets were woven for utilitarian purposes, principally 
food gathering and processing. All basket making was done 
by women in either twining or coiling. Pottery was low-fired 
and, except among the Chemehuevi, unpainted. Hide work- 
ing was found in areas with access to large game and was prin- 
cipally used for clothing. Groups in other areas wore clothing 
of twisted and twined vegetable fibers. Today basket weaving 
persists principally among the Chemehuevi and San Juan 
subgroups, and a few women work hides for moccasins and 
gloves. Individuals in some areas are highly skilled in bead- 
work, a postcontact development. 


Trade. Intragroup trade helped to even out some subsist- 
ence imbalances. Salt, found principally in Moapa territory, 
was distributed in all directions, including to non-Southern 
Paiutes. Ochers used in body painting were found on the Col- 
orado Plateau and thus moved largely westward. Cultigens 
came into the region from the south, including from the 
Hopi, Havasupai, and Walapai, as well as Yuman groups on 
the lower Colorado River. 


°. 


vision of Labor. Hunting was principally the activity of 
men in aboriginal times and plant food collecting that of 
women. Both sexes participated in horticulture. Wage work 
in the postcontact period was done about equally by men and 
women, with men engaged as ranch and hay hands and 
women as domestics. Today work activities parallel those of 
non-Indian neighbors at similar socioeconomic and educa- 
tional levels. 


Kinship 


Kin Groups and Descent. The primary social unit in 
Southern Paiute society was the nuclear or small extended 
family, and much the same situation obtains today. Families 
constituted the primary residence and subsistence units, fo- 
cused as they were in some areas around privately owned 
springs. Larger units of several families came together in some 
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seasons but had little permanence. An individual’s personal 
kindred served as his or her primary means of integration 
within the society at large, as relatives were likely to be found 
beyond the local group or subarea, and even in another tribe. 
Mutual obligations to one’s kin ensured that none went hun- 
gry or lacked a place to stay. These values are still primary in 
Southern Paiute households, where one is likely to find a rela- 
tive or two in residence for a month or more. The elderly are 
foci in many such households. 


Kinship Terminology. Kinship reckoning is basically bi- 
lateral, with Eskimo cousin terminology prevailing in the na- 
tive system of designation. Among those with few native lan- 
guage skills, English terminology prevails. 


Marriage and Family 


Marriage. In theory, marriage was prohibited among any 
who could trace blood relationships. Young people married 
early, and most unions were monogamous. There was no cer- 
emony. Some polygyny occurred, usually with sisters as co- 
wives. Polyandry was reported, sometimes by hearsay. The 
levirate and sororate were obligatory among some subgroups. 
Marriages were usually thought to be permanent relation- 
ships, but divorce brought no shame to either party. Children 
commonly went with the mother. Initial matrilocal residence 
often occurred, usually as a form of bride-service. Neolocal 
residence prevailed after a year or the birth of the first child. 


Domestic Unit. The nuclear or small extended family was 
the former residence unit and remains so today. Many house- 
holds contain three and occasionally four generations as a 
temporary or permanent arrangement. 


Inheritance. _In aboriginal times, land was available for use 
to all Southern Paiutes. Resource ownership was limited to 
claims by families in a few subgroups to exclusive use of mes- 
quite groves or agave-collecting areas. Springs, tanks, and 
potholes were also considered to be private property, so that 
permission to camp at them was needed. Plant resource areas 
often passed through female relatives and spring sites 
through males, but rules were not strict. 


Socialization. Grandparents took a major role in child 
rearing, given that parents might be absent from camp during 
much of the day engaged in subsistence chores. Children 
were considered responsible from an early age (about six 
years), and sanctions after that time might come from any 
member of the group through gossip or ridicule. Parents 
today take a much more active role in child rearing, but in 
households with grandparents, they also so function. Parents 
and grandparents are more directive than before, but children 
are still largely on their own to make mistakes or not. 


Sociopolitical Organization 


Social Organization. Given that men and women contrib- 
uted about equally to subsistence, there was little status dif- 
ferentiation along sex lines in former times. The elderly were 
held in high esteem, although if food resources were scarce, 
they might not take a share or otherwise sacrifice themselves. 
Sharing still remains a primary value in most households, so 
that individuals rarely accumulate or hoard if family members 
are in need. 
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Political Organization. Prior to contact with Europeans, 
each local group had a headman or adviser, but few had lead- 
ership positions beyond this. Men who had dreamed of cer- 
tain large game animals (usually deer, antelope, mountain 
sheep) were leaders of communal hunts. Headmen, usually 
senior males or perhaps owners of spring sites, addressed the 
camp group each morning, suggesting a subsistence routine. 
They also announced any visitors or special events. With the 
advent of Europeans, some who learned English early acted 
as go-betweens and were referred to as “chiefs” or “captains.” 
Some, because of their skills, spoke for larger groups than 
might have been the case before. The authority of most was 
minimal, rarely going beyond that of former days. Presently 
reservation and colony communities are organized under the 
Indian Reorganization Act of 1934 or the reinstatement legis- 
lation of 1980 (Paiute Tribe of Utah). Their councils are duly 
elected and serve specified terms. 


Social Control. In former times, social control was han- 
dled within extended families on a face-to-face basis or by rid- 
icule or, in severe cases, ostracism. Headmen attempted to 
get conflicting parties to agree to a solution, but they had lit- 
tle ultimate power. Tribal governments today exercise control 
through their own police or through cooperative agreements 
with state, county, or city authorities. 


Conflict. In former times, most Southern Paiute were 
peaceful and rarely engaged in fighting with each other or 
with neighbors. An exception may be the wars between the 
Chemehuevi and the Mohave, said to have resulted in the 
partial extermination of the latter in the eighteenth century. 
In the historic period, the slave trade brought troubles with 
the Utes, Navajos, and a variety of non-Indians. There was 
some raiding by Southern Paiute local groups along the Old 
Spanish Trail, which operated from roughly 1820 to 1850 in 
the central and southwestern sections of their territory. 
Southern Paiutes were also accused of massacring a wagon 
train of emigrants en route to California near Enterprise, 
Utah, in 1857, an event that later turned out to have as many 
Mormon participants as Indian. With Mormons and other 
settlers, accommodation was generally peaceful and remains 
so today. Little intermarriage has taken place across ethnic 
boundaries. 


Religion and Expressive Culture 


Religious Beliefs. Southern Paiute people believe that su- 
pernatural power resides in all living things and in many 
nonanimate objects found in nature as well as in the sun, 
moon, stars, wind, and so on. Persons are free to establish a 
relationship with objects of power, but only doctors or sha- 
mans possess enough of it to aid in healing. Their powers 
(often multiple) come unsought in dreams, or they could be 
courted by going to certain places. Ordinary persons rarely 
spoke of their powers, although the community might know if 
they had special powers for large game animals. Special 
classes of anthropomorphic spirits (water babies, dwarfs, 
changeable beings) resided at various places. Encounters 
with these were considered dangerous. Today, elderly people 
and some younger persons believe in these spirits and in the 
power of living things and the earth. They may also be Chris- 
tians (especially Mormons) and/or followers of the Native 
American (Peyote) church. There is little clear evidence that 


a supreme being existed in native religion, although some per- 
sons feel strongly that one did. Ethnographic description 
came after a long period of contact and substantial accultura- 
tion in religious views. The existence of natural and anthro- 
pomorphic spirits is well documented, and these beliefs are 
still active to varying degrees today. 


Religious Practitioners. In aboriginal times, the principal 
religious practitioner was the shaman, who held power 
through tutelaries to cure illness. Native doctors could be ei- 
ther men or women. They cured the patient through a self- 
induced trance, during which their powers revealed the cause 
of the illness (ghost or object intrusion, soul loss) and the 
prognosis for a cure. 


Ceremonies. The principal ceremony today is the Mourn- 
ing Ceremony, or “Cry,” related to that of southern Califor- 
nia. The ceremony is held today as a funeral, although in for- 
mer times it might occur later than the time of a person’s 
actual death. It involves the singing of standardized song cy- 
cles, in which a singer usually specializes. Singers are few, as 
the work is considered a special gift. In former times, people 
volunteered property to be burned as a show of grief. Today, 
the immediate possessions of the deceased are commonly of- 
fered. A second, or Annual Mourning Ceremony might be 
held as an anniversary. Sometimes families with relatives de- 
ceased within the past year hold one jointly. Apart from fu- 
neral observances, celebrations were held in the spring to 
renew the earth or in the fall when pine nuts were harvested. 
The spring ceremony usually involved the Bear Dance, 
learned from the Ute. Pine nut harvest was an occasion for 
the Circle Dance, but also for offering prayers of thanksgiving 
for a good year. The Ghost Dance of 1890, a messianic move- 
ment begun in western Nevada, reached the Southern Paiute 
in that year and persisted for a time. 


Arts. Aesthetic expression focused on song, recitatives, 
and folk tales. Songs often came in dreams, although they 
could be given to friends and relatives, and some were widely 
known. The Chemehuevi had cycles of songs, reminiscent of 
those of the Mohave, that often established hunt territories. 
Others had texted songs involving animals or natural im- 
agery, and most were highly poetic. Recitatives occurred in 
the context of myths and tales, where animal actors took 
speaking or singing parts using stylized voices. Good narra- 
tors, most often men, might solicit help from the audience in 
giving these performances. Tales, sometimes told in long se- 
quences on winter evenings, involved the adventures of ani- 
mal actors in a time before people. Many of these cycles today 
are no longer remembered, owing in large part to language 
loss. Skill at singing is still much valued, and some categories 
of native songs have persisted. 


Medicine. Diseases cured by shamans or native doctors 
were thought to be due to supernatural causes. Those less ser- 
ious were treated by persons knowledgeable in plant reme- 
dies. Some persons today still use this pharmacopoeia, but 
most also depend on Western medicine. The Native Ameri- 
can church functions in some areas in curing. 


Death and Afterlife. Little is known about concepts of 
the afterlife, other than that ghosts and souls can remain in 
the vicinity and occasionally cause harm to the living. Some 
people feel that spirits of the deceased go underground to a 
world where everything is reversed. Others think that the 


abode of the dead is in the sky, where activities are much as in 
this world but done in comparative ease. Proper prayers to the 
spirit of the deceased were and are considered necessary to 
protect the living, especially children. Some of this is accom- 
plished through the Mourning Ceremony, but others may be 
required. Traditional families today usually combine aspects 
of these older beliefs with Christian (usually Mormon) serv- 
ices. 
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Spokane 





ETHNONYMS: Spokan, Spukanees, Sun People 

The Spokane lived in northeast Washington State in the 
general vicinity of the Spokane River. They were divided into 
a number of subtribes, the three major divisions being the 
Upper, Middle (Southern), and Lower Spokane subtribes. 
The bands came together for religious and warfare purposes. 
Although the core of Spokane territory was in present-day 
Washington, they ranged into and controlled additional terri- 
tory in Idaho and Montana. Spokane is an Interior Salish lan- 
guage. Estimates of the population at the time of contact 
range from 1,500 to 2,500. In 1985 there were 1,961 affiliated 
with the Spokane Indian Reservation, and an undetermined 
number living with other Indian groups on the neighboring 
Colville Indian Reservation and the Coeur d’Alene Indian 
Reservation in Idaho, and in the city of Spokane, Washing- 
ton. The Spokane Tribe is governed by an elected tribal busi- 
ness council. Although assimilated into the regional econ- 
omy, the Spokane are considered to be one of the more 
conservative American Indian groups. 

Like many groups in the interior of the United States, 
the first effects of European settlement, the horse and dis- 
ease, were received indirectly through other Indian groups. 
Regular contact began in the early 1880s and progressed 
through a series of stages involving participation in the fur 
trade, missionization, warfare with the federal government, 
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placement on reservations in 1872, and a series of legal bat- 
tles to regain lost land and other rights. In recent years the 
Spokane have benefited from the leasing of rights to mine 
uranium ore on their land. 

The basic social unit was the family, a number of which 
generally lived in one settlement and formed a band. In the 
winter several bands might reside together in a single village. 
The traditional economy was based on hunting (deer, elk, 
and so on in the mountains and bison on the plains), salmon 
fishing, and gathering. Religious beliefs centered on guardian 
spirits, dreaming, and visions. 
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Tahltan 


The Tahltan (Western Nahane), an Athapaskan-speaking 
group, live in the upper basin of the Stikine River and in 
neighboring areas of northern British Columbia. They num- 
bered 793 in 1978. See Nahane 
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Tanaina 
ETHNONYMS: Dena’ina, Tnaina, Kenaitze, Kenai, 
Knaiakhotana 

Orientation 


Identification. The Tanaina are an Athapaskan-speaking 
American Indian group located in Alaska. Tanaina synonyms 
are variations of “Dena’ina” (people) or “Kenaitze.” The lat- 
ter may refer only to the people of Kenai Peninsula, but fre- 
quently it is extended to include all Tanaina. 


Location. Tanaina are located in the Cook Inlet and adja- 
cent areas of southwestern Alaska between 59° and 63° N 
and 148° and 157° W. Traditionally and today they comprise 
three subdivisions, or “societies,” based on cultural similari- 
ties and on levels of interaction and social interchange in- 
cluding intermarriage. The Kenai subdivision occupied the 
southeastern shore of Cook Inlet including the Kenai Penin- 
sula, except for the Pacific Ocean side. The Susitna subdivi- 
sion encompassed the Susitna, Matanuska, and Yentna river 
valleys including the area now occupied by the modern city of 
Anchorage and the northwest shore of Cook Inlet. The Inte- 
tior subdivision was northwest of Cook Inlet. Today, some 
Tanaina are still found on the Stony River, but the Mul- 
chatna villages have been abandoned. The Lake Clark (Kijik) 
population has moved south to Sixmile Lake (Nondalton). 
Iliamna Lake has one Tanaina village (Pedro Bay). Only 
Tyonek Village remains on the northwest shore of Cook 
Inlet. Tanaina still reside on the Kenai Peninsula, up the 
Susitna, Matanuska, and Yentna rivers, and around the city 
of Anchorage. The region is mountainous or hilly with many 
lakes, rivers, and streams. Boreal spruce forest with some cot- 
tonwood and birch stands on the east shift to taiga at the far 
western perimeter. The climate is mild in summer with a dry 
early and wet late period. Winters are cold, reaching —20° F. 


Demography. Exact population figures for Tanaina are es- 
pecially difficult to calculate. According to my estimations, 
precontact Tanaina must have numbered at least four thou- 


sand to five thousand. After severe epidemics of the late 
1800s, the figure apparently dropped to about fifteen hun- 
dred. Modern census figures do not segregate Tanaina ethni- 
cally, and many villages are multiethnic. A rough estimate 


would be at least fifteen hundred. 


Linguistic Affiliation. _Tanaina speak an Athapaskan lan- 
guage with two dialects: Upper Inlet (Susitna subdivision) 
and Lower Inlet. Lower Inlet dialect is subdivided into Outer 
Inlet, Iliamna, and Interior. Today, all except the elderly 
speak English, and some young people speak no Tanaina. In 
recent years a resurgence of interest has stimulated its teach- 
ing again. 


History and Cultural Relations 


Tanaina entered their current location, presumably from the 
interior, in prehistoric times. Russians discovered Alaska in 
1741, but the Tanaina’s first European contact was with 
Capt. James Cook in 1778. They had, however, received a few 
European goods earlier through trade. In spite of opposition, 
the Russians were able to establish a post on Kodiak Island as 
the base of their operations in 1784 (after 1799, the Russian- 
American Company mercantile monopoly) and from that 
post managed to establish other trading posts. Some Tanaina 
intermarriage occurred with Russians, but most was with 
Koniag Eskimos (from Kodiak Island) and Aleuts who 
worked for the company. The resulting population of Creoles 
was most often used by the company to trade with other 
Tanaina groups. As a result, cultural contact was not purely 
Russian, but was mediated through Eskimo and Aleut cul- 
tural perspectives. Western contact was less severe than in 
other Alaskan groups, and Tanaina society tended to flourish 
within its own cultural milieu as a result of Russian trade inte- 
grated within the already existing trading complex. With the 
sale of Alaska to the United States in 1867, the Russian trade 
monopoly was replaced by independent competing traders, 
but there was little in the way of U.S. government control. 
Native populations were neglected until well into the twenti- 
eth century. 

Local education is available today at least through the 
eighth grade, and children may complete high school at 
boarding schools or in cities such as Anchorage. A few take 
advantage of university or trade school training. Following 
the Alaska Native Claims Settlement Act of 1971, twelve re- 
gional corporations were established to represent natives 
throughout the state. The Kenai and Susitna subdivisions 
joined the Cook Inlet Region, Inc.; those near Iliamna Lake 
affiliated with the Bristol Bay Native Corporation. Ahtna ter- 
ritory abuts the Tanaina on the east and northeast. Culturally 
and linguistically similar, they share a hunting region west of 
Talkeetna along the Susitna River. Tanaina feel a close rela- 
tion with Ahtna in part because they believe they share clan 
affiliations. To the north and northwest are the Kolchan and 
Ingalik. To the east and southeast are Pacific Eskimo groups. 
West of the Tanaina are the southwestern mainland Eskimos. 
Tanaina settlements near Eskimo and Athapaskan groups 
were active with them in trading and intermarriage as well as 
raiding. 


Settlements 


Tanaina villages were located on or near streams and rivers 
with salmon runs. There were usually at least two lineage 
houses in a settlement and frequently ten or more. During pe- 
tiods of conflict, a village might be hidden in the woods to 
guard against attack from enemies. A village population 
ranged from around fifty to one hundred or more. In spring 
and summer, people moved into smaller camps—groups of 
small nuclear or extended family houses or skin tents either at 
a lake mouth or spread out along a lake or river shore to facili- 
tate salmon fishing. In late prehistoric and historic times win- 
ter houses were semisubterranean (up to about three feet 
deep), lineage-owned structures. There was one large room 
about twenty feet square with a central fireplace. Each nu- 
clear family had a small compartment for sleeping, and rooms 
might be attached as sweatlodges or menstrual huts. Summer 
houses at fish camps and in hunting areas were small, wood, 
above-ground houses or skin tents for one or two nuclear 
families. During the second half of the nineteenth century, 
houses began to be constructed above ground in log-cabin 
style, and at summer fishing camps commercial canvas tents 
were often used. Some Tanaina, particularly those in interior 
villages, continue today to move to “fish camp” in the sum- 
mer. Winter houses today are of a small European style and 
usually made of milled lumber with wood floors. 


Economy 


Subsistence and Commercial Activities. Tanaina have 
traditionally been hunters, gatherers, and fishermen. Fish, 
particularly salmon, has been the basis of the subsistence 
economy both prehistorically and today. The abundance of 
salmon during the summer runs and fish preservation tech- 
niques made possible permanent winter villages in most 
areas. Freshwater fish were also exploited. Seal hunting was 
conducted both at Iliamna Lake and in Cook Inlet. Moose, 
caribou, bear, and mountain sheep were important resources, 
but small mammals such as porcupine, squirrel, and hares 
were also significant. Wild berries were abundant in summer; 
other wild plants were gathered where available. Fur-bearing 
animals were trapped for personal use and trade. These sub- 
sistence activities persist today, particularly in more remote 
villages, and many villagers maintain small vegetable gardens. 

Fish canneries opened after 1880 and monopolized the 
best salmon-fishing streams. Tanaina began to work for 
salmon canneries after 1915 and became directly involved in 
commercial fishing in Bristol Bay and Cook Inlet after 1940; 
today many obtain a major part of their income from this ac- 
tivity. Game and fur-bearing animals became more scarce 
from overhunting, but fur trapping still provides supplemen- 
tal income for some, although its importance has declined. A 
few own small planes and make commercial flights locally; 
others guide vacationing hunters and fishers, work for gov- 
ernment installations, or take wage employment in larger 
towns and cities. 

The only domestic animal is the dog. It was used for 
packing and hunting in prehistoric times. Teams of sled dogs 
were maintained until the mid-twentieth century, and some 
people still use them. 


Trade. Tanaina, like other southern Alaskan societies, 
maintained extensive intra- and intertribal trade and trade 
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fairs in precontact times. Trade items included furs, caribou 
skins, native copper, porcupine quills, sea mammal products, 
dentalium shells, and slaves. After contact, the Russians also 
supplied dentalium shells from southeastern Alaska as well as 
glass beads, and metal products, especially iron. During the 
first half of the nineteenth century, Tanaina began to trade 
some of their furs to Russians, and trade, especially between 
the Kenai Tanaina and the Russian-American Company, in- 
creased. When Russia sold Alaska to the United States in 
1867, the assets of the Russian-American Company were as- 
sumed by the Alaska Commercial Company. The price of 
furs dropped considerably at the end of the nineteenth cen- 
tury. In 1911, the Alaska Commercial Company sold its in- 
terests in the area to private traders. Since that time, the fur 
trade has become almost moribund. 


Industrial Arts. Aboriginally, stone flaking and grinding 
were the techniques for manufacturing cutting and piercing 
weapons. Hammered copper was also used for arrowheads 
and knives. Bone and antler were used for tools as well. The. 
sinew-backed bow and arrows and the spear and spear 
thrower were the primary weapons. Skins were worked into 
clothes and foot gear. Basketry, birchbark, wood, and hide 
provided containers. Birchbark canoes, moose-skin boats, 
and sealskin open and decked-over boats similar to the Es- 
kimo umiak and kayak were used for water transportation. 
For winter use, snowshoes were made of birch wood, with 
bear- or moose-skin webbing (babiche). Sleds were manufac- 
tured from wood and rawhide. Today, most goods are com- 
mercially made, but some people continue to make skin 
boots, sleds, and snowshoes. Locally made wood skiffs have 
replaced earlier watercraft. 


Division of Labor. In prehistoric and historic times, men 
hunted large game, trapped and fished, and manufactured 
weapons and tools. Women snared small animals, split and 
dried fish, prepared other game, collected berries and plants, 
prepared skins, manufactured clothing, embroidered with 
porcupine quills, and made some containers. Today men are 
most active in commercial fishing from boats, and women 
usually tend commercial set nets and work in canneries. At 
home, men and sometimes women hunt and trap. Women set 
and tend subsistence fish nets, as well as split, dry, and smoke 
salmon. Both sexes are involved in freshwater fishing. Men 
continue to manufacture sleds, boats, and snowshoes and are 
most active in trapping, although women assist in the last. 
Men are usually the pilots and sport hunting/fishing guides. 
Women sew, prepare and preserve food, and continue to act 
both as midwives and village first aid practitioners. 


Land Tenure. Aboriginally, land use was based on clan- 
lineage affiliation. In some areas, lineages had fishing rights 
at specific locales along a stream. Trap lines have never been 
registered; a person has the right to trap or hunt in an area he 
or his family has consistently used. Except for Tyonek, on 
Cook Inlet, no Tanaina land has been a reservation. People 
could, however, register a house or homesite but few did so. 
After the Alaska Native Claims Settlement Act, village sites 
were established and individuals allowed to claim specific 
tracts of land if they could establish that they are at least one- 
quarter Alaskan native. 
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Kinship 


Kin Groups and Descent. Tanaina were organized into 
moieties and between eleven and eighteen matrilineal exoga- 
mous clans. Clans often cross-cut societal and language 
boundaries. Today, some clans remain active during funeral 
potlatches and influence the selection of marriage partners. 


Kinship Terminology. Twentieth-century terminology 
probably reflects changes over the last two hundred years of 
European contact as well as the geographic distances between 
groups. Iliamna dialect uses Iroquois cousin terms and bifur- 
cate merging avuncular (first ascending generation) terms. 
The Inland dialect uses Crow cousin and bifurcate merging 
avuncular terms; Upper Inlet is Iroquois and bifurcate collat- 
eral; Outer Inlet dialect is Hawaiian cousin and mixed avun- 
cular terms. 


Marriage and Family 


Marriage. Marriage was moiety and clan exogamous in the 
past and to some extent today. Cross-cousin marriage, espe- 
cially of a male to his father’s sister's daughter, was preferred, 
but there was no strict rule regarding village endogamy. Bride- 
price or -service and polygyny were practiced. Residence was 
matrilocal in some instances, but particularly after wealth and 
prestige became significant, avunculocality was practiced. 
After about 1900, neolocality and bilaterality with some pat- 
rilineal emphasis began to appear. Divorce was simple, but 
apparently not common in traditional times. 


Domestic Unit. By the nineteenth century, the residence 
unit was a lineage segment headed by a “richman” composed 
of two or more generations of matrilineally related males and 
their families. Today, the nuclear family predominates. 


Inheritance. Inheritance was matrilineal with regard to af- 
filiation and clan property, but personal property was often 
destroyed or placed in the grave. Recently, except for certain 
kinds of clan paraphernalia, inheritance has become primar- 
ily bilateral within the nuclear family. 


Socialization. Children raised in the extended family were 
socialized by the residence group, but people were generally 
permissive. Ridicule was a common means of highlighting un- 
acceptable behavior. 


Sociopolitical Organization 


Social Organization. Tanaina social organization was 
based on ranking, which was most prominent in the Kenai 
subdivision and in other villages near the coast. As one 
moved inland, rank became less crystallized. There were two 
ranks: richmen and commoners; slaves were outside the sys- 
tem. Women seem always to have held positions equal to men 
of the same rank and could accumulate wealth in their own 
tight. Each village was composed of one or more local lineage 
groups of clans. Each lineage was represented by a richman 
(highest ranking man of the lineage) who was aided by a 
group of male relatives of his lineage, usually residing avuncu- 
locally either within the lineage house or in individual houses 
nearby. The richman was responsible for the economic, polit- 
ical, and social well-being of his lineage. He led trading expe- 
ditions and maintained trade partners in other Tanaina, In- 
dian, and Eskimo villages. Trade partners not only ensured 
amicable trade but were also used to negotiate peace between 


warring villages. After the Russian entry into the fur trade, in- 
fluential men, usually the most prominent richmen, were ap- 
pointed as “chiefs” to act as liaisons between the Russians 
and Tanaina and to lead trading expeditions for the Russians. 
The added wealth that flowed to selected richmen enhanced 
their prestige further. With the fur price collapse of 1897, the 
tichmen lost the economic prestige base, and the rank system 
became less important. Slavery was practiced in late 
precontact times, with Indian and Eskimo slaves acquired 
through raiding or trading and retained by richmen. 


Political Organization. Each Tanaina village was politi- 
cally autonomous. Leadership, which rested primarily within 
the lineage, involved authority rather than power. Richmen 
and elders held primary leadership and decision-making posi- 
tions, but people were generally free to dissent if they wished. 
Women and men had complementary authority, but it was re- 
lated to inherited wealth, prestige, and rank rather than 
merely gender. Although autonomous, each village main- 
tained close ties with nearby villages with ties based on mar- 
riage, presence of the same clans, and trade. 


Social Control. The leading richmen of a village acted as 
authorities. Gossip was and still is one of the most effective 
means of social control. Ostracism, revenge killing, beating, 
or paying wergild (compensation) could be used if lesser mea- 
sures failed. If harm occurred within a clan or moiety, it was 
for the injured person or a close relative to seek revenge. For 
problems between clans or moieties, members of the ag- 
grieved kin unit took revenge. At times, this resulted in civil 
war; prisoners were ransomed back by their kin groups. 


Conflict. Tanaina conflicts, primarily raids, were village- 
specific rather than with an entire society. Occasionally con- 
flicts were between Tanaina villages, but most were with 
neighboring Eskimo or other Indian villages. Thus, an alli- 
ance might exist between one Tanaina and one Eskimo vil- 
lage at the same time that the Tanaina village raided another 
Eskimo village. Minor conflict occurred between Russians 
and Tanaina during the early years of contact, but overall re- 
lations were comparatively amicable because of the economic 
advantages for both parties during the fur trade. 


Religion and Expressive Culture 


Religious Beliefs. The concept of a remote supreme deity 
living in the North Star may have preceded Russian contact. 
The world was filled with spirit powers. There was a close rela- 
tionship between humans, animals, and the spirit realm; 
everyone had a familiar in which his or her soul could travel. 
A special alliance existed between humans and the highly re- 
spected bear; wolf was a brother who would come to the aid of 
a person who was lost and hungry. The world was peopled 
with spirits and quasi-spirits. The trickster, Raven, was the 
mythological creator. Harmful spirits in the woods hurt or 
kidnapped people and stole fish and other goods. Other 
woods and mountain spirits were benign in their relation to 
humans. Another category of quasi-spirits have reportedly 
been sighted by Eskimo, Tanaina, and European-Americans 
in recent years. One, called the “Hairy Man,” is equivalent to 
the Sasquatch. Finally, the belief in luck and hunting magic 
persists in attenuated form. Offerings may be made at special 
locales for good luck, and magical songs sung to assist in 
hunting. Omens are believed to foretell the future, especially 


potentially bad events. Russian Orthodox priests came into 
the Kenai area in 1794, but it was another thirty years before 
active missionization began in any locale. By the end of the 
nineteenth century priests had become accepted and actively 
attempted to wipe out shamanism. Some former shamans in- 
corporated themselves into the church hierarchy as deacons. 
Most Tanaina today are nominally Russian Orthodox. Active 
missionization by more fundamentalist Protestant groups 
began after the turn of the twentieth century, and some have 
become aligned with that faction. 


Religious Practitioners. Shamans were the primary reli- 
gious and medical practitioners. They often were wealthy, 
holding authority similar to richmen. They could be of either 
sex and received their calling in dreams. Although normally 
“good,” assisting their people, they occasionally turned evil. 


Ceremonies. A first salmon ceremony was held at the be- 
ginning of fishing season. Girls at menarche were confined 
from forty days to a year during which time they were taught 
sewing and other women’s skills and proper behavior. Pot- 
latches were originally held following a death, but later were 
held by richmen at trading and other times as a display of 
wealth to garner prestige. 


Arts. Singing and dancing at potlatches and the singing of 
magical songs in hunting were common. Clothing was elabo- 
rately decorated with porcupine quill embroidery, sometimes 
incorporating valuable dentalium shells. After contact, glass 
beads were worked into long belts of dentalium shells for use 
at potlatches. Animal and human figures were painted on 
such items as skin quivers. Some rock paintings may be attrib- 
uted to Tanaina. 


Medicine. The shaman, wearing a mask, used the spirit in 
a powerful doll to discern and remove the cause of illness. His 
long staff was also used to assist in driving out illness. Illness 
might be caused by soul loss or magical intrusion of objects. 
Helper spirits located lost souls; intrusive objects were sucked 
out. In addition, herbal medicines, potions, teas, and plant 
compresses were used by both shamans and lay people to ef- 
fect cures. Today, Western medicine is the primary recourse 
in illness. Trained nurses’ aides and midwives are found in 
some villages, but serious illness requires travel to cities with 
hospitals. 


Death and Afterlife. At death, the “breath-soul” flew 
away, but the “shadow-soul” might remain to be near friends 
or to take revenge. Eventually they journeyed to the lower 
world where they lived in a way similar to that on earth. Be- 
fore Christians introduced burial, the deceased was cremated 
and ashes were buried. At least by early contact times, over 
the grave a small house might be erected in which the de- 
ceased’s personal goods were placed. Subsequently, food of- 
ferings were left. Members of the opposite (father’s or 
spouse’s) clan of the deceased took care of the funeral ar- 
rangements. Between forty days and a year following the 
death, a potlatch involving feasting and distribution of val- 
ued goods was given by the deceased’s clan for the opposite 
clan in appreciation for assistance. At times, the deceased’s 
spirit would return to relatives and disturb them, especially if 
he or she thought the potlatch inadequate. Although not yet 
documented specifically for the Tanaina, there is some indi- 
cation of a belief in reincarnation. 
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Tanana 





ETHNONYMS: Gens des Buttes, Tannin-kootchin, Tenan- 
kutchin, Tennankutchin, Tennan-tnu-kokhtana 


Orientation 


Identification. The Tanana are an American Indian group 
located in Alaska. The name “Tanana’” is a corruption of the 
Tanana Athapaskan term Ten Dona’ which refers to the 
Tanana River valley. Among Tanana Athapaskans the term 
used for the Tanana River proper is Tth’eetoo’, meaning 
“straight water.” The names cited in historical accounts re- 
flect the term applied by neighboring Gwich’in (“Kutchin”) 
Athapaskan groups of the Yukon River valley. The Tanana 
Athapaskans do not refer to themselves by this larger group- 
ing, but rather by the individual band name, such as 
“Mentekhut’ana” (people who inhabit the Minto Lakes). 
Nowadays “Tanana’” is a linguistic term used to refer to Atha- 
paskan-speaking people of the middle Tanana River and 
should not be confused with Koyukon-speaking Athapaskans 
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who reside at the village of Tanana situated along the middle 
Yukon River. 


Location. At contact the Tanana occupied and used the 
areas along the middle Tanana River between the Kantishna 
and Goodpaster rivers, the adjacent areas of the Tanana Low- 
lands and Minto Flats, as well as the surrounding hills of the 
Yukon-Tanana Upland north of the Tanana River and the 
foothills of the Alaska Range south of the Tanana River. This 
area is part of the boreal forest situated between 64° and 66° 
N and 144° and 150° W in central Alaska. Currently, most 
Tanana-speaking Athapaskans reside in the communities of 
Minto, Nenana, and Fairbanks. 


Demography. In the early 1980s the Tanana population 
numbered about 500-600, residing primarily in the native vil- 
lages of Minto and Nenana and the urban center of Fair- 
banks. In 1910, Tanana Athapaskans totaled about 370 
(Minto, Nenana, Chena, and Salcha). 


Linguistic Affiliation. The Tanana language is one of 
twenty-three Northern Athapaskan languages of the Atha- 
paskan family. At contact there were three dialects: Minto- 
Nenana, Chena, and Salcha-Goodpaster. Nowadays only the 
Minto-Nenana dialect is spoken. 


History and Cultural Relations 


Prehistoric evidence of human occupation in the area histori- 
cally occupied by the Tanana extends as far back as eleven 
thousand years ago at one of the oldest radiocarbon-dated 
sites in North America. Elsewhere in the area, there have 
been few archaeological investigations, and little is known of 
prehistory of the area or the late prehistoric period that might 
shed light on the precontact culture and origin of the 
Tanana. The Tanana language reflects contact with neigh- 
boring groups to the west, south, and southeast where the 
Upper Koyukon, Upper Kuskokwim, and Tanacross Atha- 
paskan languages, respectively, are spoken. Social contact 
with the Upper Koyukon and Tanacross speakers has per- 
sisted from the late nineteenth century to the present day. Di- 
rect contact with European-Americans dates from the mid- 
1800s, first with the Russians who established a network of 
trading stations to the south and west and the English to the 
north and northeast. Contact with Americans was later 
when, after the 1867 purchase of Alaska from Russia, com- 
mercial activity and exploration expanded. Continuous con- 
tact among Tanana and European-Americans dates from the 
1902 discovery of gold in the Fairbanks district and the sub- 
sequent intensification of mining at the core of the Tanana 
geographical area. Trading posts, roadhouses, telegraph sta- 
tions, and commercial centers were established in the Tanana 
River valley; steamboats plied the Tanana River bringing 
goods and nonnative residents into the area. Furs were traded 
and dried salmon and cordwood became products of trade as 
dog teams and steamboats became central modes of transpor- 
tation to supply and service mining operations and commer- 
cial activity. 

Episcopalian missionaries established churches, schools, 
and medical facilities in the area during the first twenty years 
of the twentieth century. By the 1950s, the Salcha and Chena 
bands were nearly extinct and members of the Nenana, Wood 
River, Toklat, and Minto bands became consolidated at the 
villages of Nenana and Minto along the Tanana River. This 


marked the shift from a mobile hunting and gathering band 
population to a semipermanent village population. Hunting, 
fishing, and gathering of local fish and wildlife resources, 
however, continue to play an important role in the village 
economies of Minto and Nenana. 


Settlements 


Aboriginally and in early contact times, Tanana Athapaskans 
traveled in small bands or extended family groups during the 
course of the year to harvest seasonally available fish and 
wildlife. Seasonal settlements were situated along salmon- 
bearing streams and at the mouths of major salmon-spawning 
streams during summer and early fall. Some bands occupied 
fishing settlements at the outlets of large lakes to harvest 
from the large migrations of whitefish during early summer 
and fall. During late fall and spring, families moved and set 
up seasonal camps from which they hunted caribou during 
their seasonal migrations. During winter families moved fre- 
quently, hunting moose and trapping fur animals. Some trav- 
eled to the foothills of the Alaska Range where they hunted 
sheep. The fishing stations were essentially semipermanent 
villages where family groups returned and the band joined to- 
gether for ceremonial and religious activities. Around 1900 
there were about eight semipermanent villages of the Tanana; 
most were situated along the Tanana or at the mouth of 
major tributary streams. Numerous seasonal and temporary 
camps were dispersed throughout the area along lakes and 
smaller streams and in the flats and foothills. Band size 
ranged from about fifty to one hundred persons. By 1950 the 
population resided in two year-round villages as it does today, 
with many members also residing in the urban center of Fair- 
banks. Aboriginal housing included the use of semiper- 
manent log and sod houses and caribou- or moose-skin tents. 
Throughout the twentieth century, canvas tents and log 
houses have been used for shelter along with wood-frame 
houses. 


Economy 


Subsistence and Commercial Activities. The Tanana 
were a hunting, fishing, and gathering society. They hunted 
large and small game of the boreal forest, including moose, 
caribou, bear, sheep, muskrat, beaver, ptarmigan, hare, 
grouse, porcupine, and waterfowl. Several species of salmon 
and whitefish were taken by a variety of methods that in- 
cluded traps, fences, gill nets, dip nets, and fish wheels for 
salmon. Other fish species taken included northern pike, bur- 
bot, sheefish, and longnose sucker. Berries, edible plants, and 
wood were gathered for use. Nowadays, nearly all of these 
same fish and wildlife resources continue to be harvested for 
subsistence. In 1984, the village of Minto had among the 
largest per capita harvest of wild foods in the state—1,015 ed- 
ible pounds per person. Since contact, fish and wildlife have 
been used in trade with European-Americans to obtain man- 
ufactured goods. Furs, dried salmon, and cordwood were used 
in trade and for acquiring cash. A mixed subsistence-cash 
economy is characteristic of present-day Tanana villages. 
Trapping, commercial salmon fishing, and wage employment, 
although all limited, are the primary means for earning cash. 


Industrial Arts. Handicrafts include the manufacture of 
birchbark baskets, dog sleds, snowshoes, fur caps and boots, 
and various articles of beadwork for sale and exchange. 


Trade. Little is known of aboriginal trading practices, al- 
though an interregional trail network was clearly well devel- 
oped as evidenced in several historic accounts that reported 
the presence of imported manufactured items in advance of 
European-Americans in central Alaska. After contact, trad- 
ing trips were made regularly by certain band members to 
posts along the Yukon River and near the mouth of the Cop- 
per River to the south. A native trade fair was held frequently 
at a site near the junction of the Tanana and Yukon rivers, al- 
though its antiquity is uncertain. Trading expeditions de- 
clined in the twentieth century as goods and products became 
available at stations and stores in the Tanana Valley proper. 


Division of Labor. Aboriginally, men were responsible for 
hunting, providing firewood, cooking food, and manufactur- 
ing tools, snowshoe frames, boats, and canoes. Women 
tanned skins from which they made clothing, footwear, and 
tents. They made birchbark utensils and collected water, edi- 
ble plants, and berries. Women carried the heavy loads and 
pulled toboggans loaded with gear and equipment. Women, 
then as now, could and did hunt large and small game. They 
cut and dried fish and meat, although men often assisted as 
they do nowadays. Both men and women fished. Now, tradi- 
tional cooking of food, particularly for ceremonial purposes 
and in camp is done by men, and European-American-style 
cooking is done by women. Earlier in the twentieth century 
both men and women trapped; however, this is virtually a 
male activity nowadays. Commercial fishing is done primarily 
by men, although women commonly assist. Both men and 
women are involved in wage employment. 


Land Tenure. Aboriginally, individuals, family groups, or 
bands did not own property in the Western legal sense. The 
use and occupancy of lands were guided by usufruct rights 
based upon kinship and group affiliation. Band territory was 
open to all members of the band for subsistence use. Mem- 
bers of neighboring bands asked permission to use certain 
areas. Trapping areas were used by and associated with partic- 
ular families and were handed down along family lines from 
one generation to the next as they often are today. The 1906 
Alaska Native Allotment Act was extinguished in 1971 by 
the Alaska Native Claims Settlement Act. Prior to 1971 
many natives applied for individual land allotments, although 
few have received patent to date. Land was granted to natives 
of Nenana and Minto in the form of profit-making corpora- 
tions by the 1971 act, but these lands include a relatively 
small proportion of the land traditionally used and occupied 
by Tanana Athapaskans. 


Kinship 


Kin Groups and Descent. Tanana society was divided 
into exogamous matrilineal kin groups, or sibs. Within each 
band were one or several sibs that were associated with one of 
two moieties. Sibs and moieties regulated marriages, partner- 
ships, and economic and ceremonial exchanges. They were 
not land-holding groups, nor did they act as corporate groups 
in intraband affairs. Remnant evidence of the sib system now- 
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adays is found primarily in ceremonial and religious activities 
associated with funerals and funeral and memorial pot- 


latches. 


Kinship Terminology. Tanana kinship is characterized by 
Iroquois cousin terminology and bifurcate collateral termi- 
nology in the first ascending generation, although there has 
been a shift toward Hawaiian cousin terminology. 


Marriage and Family 


Marriage. Traditional marriage rules precluded marriage 
within one’s matrilineage: cross-cousin marriages were pre- 
ferred and sib exogamy was the rule. Residence was generally 
matrilocal. There was no bride-price or dowry, although the 
future husband was expected to help his parents-in-law and 
provide them with gifts. Formerly polygamy was practiced. Di- 
vorce was not common. Nowadays marriage is monogamous 
and avoided between first cousins. Residence tends toward 
matrilocality, and divorce is still rare. 


Domestic Unit. Residence units were characteristically 
small extended families. Although nuclear families predomi- 
nate today, extended family groups are still common in the 
residential unit and are characteristic of most task groups for 
hunting and fishing. 

Inheritance. In the past, among the neighboring Upper 
Tanana, personal belongings were sometimes given to a close 
relative or friend prior to death or were supposed to be de- 
stroyed upon death. Among the Tanana, valuable items and 
personal belongings now are often given away at the funeral 
potlatch. 


Socialization. Children were raised to exhibit humility and 
modesty in pursuits and accomplishments. They had freedom 
in their activities, and independence was valued. These ideals 
persist. Formal education is now mandatory through age six- 
teen, and most students complete high school, although few 
continue their education beyond the secondary level. 


Sociopolitical Organization 


Social Organization. Leadership was provided by men 
who held the position of chief either by ascription or achieve- 
ment. Their status had to be continually validated by their ex- 
hibiting qualities associated with chieftainships—wealth, 
generosity, wisdom, and hunting prowess. In some cases a 
wealthy woman who had exhibited industriousness and skill- 
fulness in subsistence activities could regulate activities in 
and out of camp. Both men and women had an equal voice in 
community affairs, and influential individuals of both sexes 
in modern communities are respected for their wisdom, in- 
dustriousness, and generosity. 


Political Organization. Prior to contact, bands, like vil- 
lages today, were politically independent from others, Trad- 
ing chiefs were prominent during the Russian period (c. 
1820-1867), but they had no power unless they also exhib- 
ited the qualities of a traditional leader. Similarly, in modern 
villages an elected chief of a tribal council formed under the 
provisions of the Indian Reorganization Act may or may not 
be a leader in the traditional sense. Traditional leaders and 
chiefs continue to be influential in community matters. 


Social Control. Within Tanana society, social control was 
a family matter, whereas leaders often negotiated with those 
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of other bands to settle disputes between bands. Social avoid- 
ance prevented confrontation as did temporary emigration 
from the camp or village. In some cases, emigration was 
forced through overt or subtle social pressure by community 
or family heads. Although members are subject to state and 
federal laws, traditional social controls often sanction offend- 
ing persons as well. 


Conflict. The Tanana have never entered into overt con- 
flict with European-American society. Rather, individuals 
were judged on their personal qualities and characteristics. In 
historic and modern times, Tanana Athapaskans have been 
at the heart of native efforts to bring about claims settle- 
ments. They have been active leaders beginning with the first 
Tanana Chiefs Conference held in 1915 and, since the late 
1960s, within the nonprofit native organization of the same 
name, which provides health, social, and advocacy services to 
natives of all of interior Alaska. 


Religion and Expressive Culture 


Religious Beliefs. Aboriginally and in early historic times 
the shaman was the central figure of religious life. Magico- 
religious practices included omens, charms, amulets, songs, 
taboos, and beliefs about the supernatural. Beliefs and prac- 
tices were associated with certain animals, and many centered 
around hunting. Animal spirits appear to have predominated 
in Tanana spiritual life, although an evil spirit was manifested 
in a half-man, half-animal being. Spirits were influential in 
the activities of the living and in guiding the dead to their 
final resting place. As in other aspects of society, religious be- 
liefs and practices were highly individualized and were a per- 
sonal matter. Christian missionaries of the Episcopal church 
established churches and missions in the area beginning in 
the early 1900s. Several members of Tanana society, includ- 
ing one woman, have become ordained ministers of the Epis- 
copal church. Many traditional beliefs persist, however, and 
are particularly evident in ritual behavior surrounding death. 


Religious Practitioners. | Medicine making was carried out 
by shamans, both male and female, especially in the cure of 
the sick. They were integral in the society at least until the 
1930s and probably much later. Both ordained and lay minis- 
ters are central in religious practices today. 


Ceremonies. The most important religious ceremonies 
have been and continue to be potlatches, particularly the fu- 
neral and memorial types. Both the ceremony following the 
death of an individual and the potlatch held one or several 
years later as a memorial are central to religious, social, and 
economic life in Tanana society. 


Arts. Songs have been associated with supernatural power 
particularly surrounding hunting activities. Individuals often 
had their own songs to empower them in dealing with the 
natural world and its creatures. Songs continue to be com- 
posed in the native language and English to mark key events, 
as storytelling and as mourning songs sung at funeral and me- 
morial potlatches commemorating deceased individuals. 


Medicine. Sickness was rare prior to the coming of 
European-Americans. Both physical medical cures and sha- 
manism were used to treat various ailments and diseases. 
Some herbal and traditional medicines continue to be used, 
and a village health aide staffs a medical clinic. 


Death and Afterlife. The native attitude toward death is 
fatalistic, and death is faced with composure. Although there 
is no belief in an afterlife, appropriate ritualistic behavior by 
the survivors ensures that the soul of the deceased will be 
guided to the narrow trail that leads to the afterworld. The ac- 
tivities and behavior surrounding the death of an individual 
and the funeral potlatch are especially important in this 
regard. 
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Taos 





ETHNONYMS: Braba, San Geronimo de Taos, Tayberon 
(early Spanish), Vallodolid, t’ 6ynema (“the people” in Taos) 


Orientation 


Identification. Taos Pueblo is located in northern New 
Mexico. The name “Taos” is an adaptation of t3otho, “in the 
village,” or t3obo, “to or toward the village,” the usual refer- 
ences in the Taos language to the Pueblo. The s was the Span- 
ish plural ending. The name “Taos” is invariable today in 
both Spanish and English. 


Location. The most northern of the Rio Grande Pueblos, 
Taos is seventy miles north of Santa Fe, New Mexico. The 
Pueblo is at the base of Taos Mountain, sacred to the Indians 
and one of several prominent peaks in the Sangre de Cristo 
(Blood of Christ) mountain range. At an elevation of 7,098 
feet, Taos Pueblo is surrounded by an extensive well-watered 
and agriculturally productive plateau into which the Rio 
Grande has cut a deep gorge only a few miles from the 
Pueblo. Wild game is abundant and the mountain stream and 





small rivers that descend into the Rio Grande are well stocked 
with fish. 


Demography. The reservation population in 1987 was 
1,484, with a total tribal population of 1,951. Those who do 
not reside at the Pueblo live primarily in Santa Fe and Albu- 
querque and in Colorado, with others scattered mainly in cit- 
ies in Arizona and California. Since World War II the popula- 
tion has increased dramatically, from 830 in 1942 to 1,457 in 
1964 and nearly 2,000 today. The Taos have vigorously op- 
posed intermarriage with other Indian groups, although many 
such marriages have occurred over the years. Nevertheless, as 
of 1972 they maintained a mean percent Indian “blood” of 
95, which was high even compared to other conservative 
Eastern Pueblo groups. 


Linguistic Affiliation. The Taos language is one of two 
Northern Tiwa languages; the other is spoken at Picuris 
Pueblo twenty-five miles to the south of Taos. These lan- 
guages plus the two Southern Tiwa languages spoken at Isleta 
and Sandia Pueblos near Albuquerque constitute the Tiwa 
branch of the Kiowa-Tanoan language family. 


History and Cultural Relations 


It is believed that the ancestors of Taos and other Eastern 
Pueblo groups moved into the Rio Grande area from the 
north and west, possibly from the Anasazi region of the Four 
Corners beginning in the 1100s. The Taos creation myth sup- 
ports a migration from the north, and it is certain that they 
have been in the Taos Valley since about 1200, first living at 
the now-ruined Pot Creek Pueblo and others south of their 
present location, and at the current site since 1350 where 
they were encountered by the Coronado expedition in 1540. 
The Taos have figured prominently in every attempt to expel 
foreigners from their territory. Following Spanish settlement 
in 1598 resentment against the Europeans intensified, culmi- 
nating in the Pueblo Revolt of 1680 which was plotted from 
Taos. After U.S. occupation, the Taos joined with the Mexi- 
cans in the 1847 revolt. The governor, Charles Bent, and oth- 
ers were scalped, and the ruins of the old mission at the 
Pueblo testify to the retaliation by the U.S. Army. In 1906 
Blue Lake, twenty miles above the Pueblo in the mountains, 
and forty-eight thousand acres of surrounding aboriginal-use 
area were incorporated into the Carson National Forest. The 
Indians waged a legal battle with the government for the re- 
turn of these lands to their reservation. In 1971 sovereignty 
over the Blue Lake area was restored to the Pueblo, marking 
the first time in U.S.-Indian relations that land was returned, 
rather than financial compensation paid, on the basis of reli- 
gious freedom. 

Taos shares many cultural features with the other Pueblo 
communities of New Mexico and Arizona, and contact be- 
tween Taos and other Pueblos has been frequent if not inten- 
sive. Given their northern location and easy access to the 
Plains, the Taos had significant contacts with southern Plains 
groups, notably the Comanche in the 1700s and more re- 
cently with the Kiowa and Cheyenne in Oklahoma. In spite 
of many Plains influences—Peyotism, dress style, secular 
dances and music—Taos has remained distinctly Puebloid. 
Some customs that appear to be Plains-derived may actually 
have been elaborated in response to ecological adaptation, 
including the reliance on hunting and especially bison hunts, 
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which fostered a major dependence on horses and all the ma- 
terial culture that requires. As is true of all the Pueblos, there 
is a marked ethnocentrism at Taos, but this is even more pro- 
nounced in terms of their quiet disdain for the Spanish and 
for the White Americans who have settled in increasing num- 
bers in Taos Valley in the twentieth century, although never 
on Indian land. 


Settlements 


Taos Pueblo itself is divided into two massive adobe house 
blocks by the Rio Pueblo de Taos. This small river, spanned 
by three-foot-long bridges, flows mainly from Blue Lake, 
which now symbolizes not only the native religion but also 
the total integrity of the culture. The north-side Pueblo is five 
stories high, while the south-side is four. As the population 
increased, what had been summer houses near the corn and 
wheat fields became year-round residences. Many people still 
reside in the old pueblo apartment buildings (109 units were 
occupied in 1971), and they remain the center of the people’s 
on-reservation activity. No other Indian settlements have ap- 
peared since Spanish contact, although Taos Valley is now 
dotted with many small towns and communities inhabited by 
Hispanics and White Americans. Most important are the 
town of Taos, New Mexico, 3 miles south of the Pueblo, 
which is the hub for local commercial and government activi- 
ties, and the community of Ranchos de Taos three miles far- 
ther south. Although there is daily interaction between the 
Indians and their neighbors, the physical, cultural, and psy- 
chological separation between the two groups is profound. 
Aboriginally, coursed adobe was used to construct Taos 
Pueblo and later supplemented by Hispanic-introduced sun- 
dried brick. Most dwellings in the old apartment buildings 
have two rooms, one serving as a kitchen and eating area and 
the other for sleeping and socializing. Government-spon- 
sored housing projects have introduced other house styles 
and building materials in recent years, but all of these units 
are well out of sight of the old Pueblo. Electricity and running 
water are not allowed in the old Pueblo. 


Economy 


Subsistence and Commercial Activities. The traditional 
Taos were agriculturalists, depending primarily on maize, 
beans, and squash. Wheat and other European imports were 
eagerly adopted, with wheat gaining some commercial impor- 
tance in the eighteenth and nineteenth centuries. Hunting 
always supplemented agriculture, with the mountains provid- 
ing deer, elk, bear, turkey, grouse, and squirrel and the pla- 
teau providing antelope and the plains bison in the 1800s. 
Eagle, hawk, and duck feathers were important in rituals. 
Rabbits are still hunted on reservation land and figure promi- 
nently in summer ceremonies. Many species of wild plants 
were and are gathered as well as wildflowers that are impor- 
tant in ceremonies. Given the northern location and altitude, 
the growing season was too short for cotton, so the Taos re- 
lied on the more southerly Pueblos for woven goods. Today, 
wage labor, revenue from tourism, and many forms of govern- 
ment assistance have largely replaced the traditional subsist- 
ence base, with agriculture largely replaced by gardening and 
hunting reduced mostly to a sport or to obtain ritual items. 
Pigs and chickens are raised by a few households. Sheep and 
goats were never herded. The dog was ubiquitous, but the 
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most important animal for both practical and prestige pur- 
poses was the horse, which figures prominently in myth and 
legend and is still highly valued. Although never considered 
prestigious, cattle became important enough for a Cattle- 
men’s Association to be formed at the Pueblo. 


Industrial Arts. Since 1600 the dominant type of pottery 
and today the only type is a utilitarian ware of micaceous clay. 
Taos manufactures reflect their reliance on the hunt and in- 
clude excellent hard-soles moccasins, folded deerskin “boots” 
worn by mature women, and drums. Buckskin leggings and 
shirts, bison robes, and rabbit-skin blankets were important 
in the past. The art of weaving rabbit-skin blankets was re- 
vived by Taos women in 1970, and the establishment of a 
Pueblo arts and crafts center, along with the popularity of 
Indian crafts in general, has fostered the emergence of a 
number of skilled craftspeople and artists working in a num- 
ber of media. 


Trade. Trade was never of any great importance either pre- 
or postcontact, although trade from as far away as Mexico 
(for parrot feathers) did occur. 


Division of Labor. Household chores, horticulture, pot- 
tery making, the tending of small domestic animals, and the 
annual remudding of houses were women’s concerns. The 
men farmed, irrigated, hunted, raised livestock, and worked 
hides. Men also were more involved in ceremonial activities 
than were women. 


Land Tenure. Theoretically, land is communally owned, 
and there are pastures and grazing lands on which anyone can 
run their horses and cattle. Houses, summer houses, and 
fields are considered to be individual property and are passed 
down from one generation to the next without regard for the 
age or sex of the heir. As is true of all reservations, the land is 
legally held in trust by the federal government. At Taos, land 
may be sold, traded, or inherited only by and to a tribally rec- 
ognized Taos Indian. 


Kinship 


Kin Groups and Descent. The kinship system lacks clans 
and is bilateral. Moiety organization is expressed physically 
and ceremonially, but weakly so. While individuals belong to 
either the north- or south-side pueblos and there is alterna- 
tive ceremonial jurisdiction by north- and south-side kivas, 
residence is not so determined nor is kiva membership so af- 
fected. 


Kinship Terminology. Age and sex are reflected in kin 
terms, with older males accorded somewhat more respect 
than females. 


Marriage and Family 


Marriage. Marriage is monogamous with freedom of 
choice in the selection of partners. Little was made of the 
marriage ceremony, which has been celebrated with the sacra- 
ments of the Catholic church since conversion. Secular mar- 
riages and common-law unions have increased in number in 
recent years. Postmarital residence is typically neolocal, al- 
though the importance of the bilaterally extended family may 
influence the couple to live with one family or the other for 
the first few years of marriage. Ideally, this group of kin re- 
mains a source of continual security throughout life. Separa- 


tion and divorce have increased, but given the influence of 
the Catholic church they are still regarded as unfortunate de- 
cisions. Instances of intramarital conflict resulting in such 
things as child support claims, formerly taken to the Pueblo 
governor for resolution, are today more often handled by U.S. 
courts and social control agencies outside the Pueblo. 


Inheritance. Land, houses, and personal property are be- 
queathed at will. Fractionalization of the land base has oc- 
curred with the increasing population even though there is no 
rule or strong tendency toward equal inheritance for offspring 
or others. 


Socialization. Children are greatly valued. Given the 
strength of the extended family, very few children have ever 
been given up for adoption. The importance of wage work 
drawing most young adults of both sexes out of the Pueblo 
has strengthened the role of grandparents and other older rel- 
atives in the early socialization of many Taos infants and 
young children. Older Indians, particularly women, have 
often been the primary socializers of even three or four gene- 
rations of their descendants. This has contributed to the per- 
petuation of the Taos language as well as many other older 
traditions. 


Sociopolitical Organization 


Social Organization. Knowledge of this aspect of Taos 
culture is somewhat opaque, since this is generally a subject 
about which people have been secretive. There is a very strong 
sense of communality at Taos, expressed most often in terms 
of community duties, which every able-bodied adult or legiti- 
mate substitute from the extended family must perform. Du- 
ties include secular work projects, such as cleaning irrigation 
ditches, repairing fences, and plastering the Catholic church, 
as well as dance obligations and other ceremonially linked ac- 
tivities. Most Taos believe that a weakening of communality 
will ultimately spell the passing of Taos culture. Many per- 
sons who otherwise deviate from Taos norms, such as refus- 
ing to participate in the kiva-based religion, are nevertheless 
allowed to remain at the Pueblo and are considered in good 
standing if they faithfully perform their community duties. 


Political Organization. Secular government, partially 
Spanish-imposed, is closely entwined with the religious kiva 
organization. The top officials must be kiva-trained and cere- 
monially active. Annually the Taos Pueblo Council, com- 
posed of the kiva leaders and past top secular officials, elects 
twenty two civil officers. They are divided into the governor, 
lieutenant governor, and eight staff members, on the one 
hand, who handle matters pertaining to the Pueblo proper as 
well as concerns with the wider society off the reservation, 
and on the other, the war chief, assistant war chief, and ten 
deputies who are responsible for problems that arise outside 
the village but generally on reservation land. Serious matters 
that affect everyone, such as the battle for Blue Lake, are usu- 
ally council concerns. 


Social Control. Major deviant behavior requires the inter- 
vention of legal authority, most often the governor, or in the 
rare cases of homicide, outside-based agencies, such as the 
Bureau of Indian Affairs. Minor deviance is controlled in part 
through gossip and other types of informal sanctions. Given 
the tight-knit nature of the Pueblo community, very little 
happens that does not become common knowledge quickly. 


Witchcraft formerly played a more prominent role than cur- 
rently. 


Conflict. Recurrent factionalism is certainly the most ob- 
vious evidence of conflict as in nearly all the Pueblos of the 
Southwest. Issues have ranged from the divisiveness caused 
by the introduction from Oklahoma and establishment of 
Peyotism (1907) to the rebellion and dissatisfaction of re- 
turning World War II veterans (1950s) to the installation of 
electricity on parts of the reservation but outside the old vil- 
lage (1970s). Factionalism is almost constant in life at Taos, 
and it predates the conflict generated by acculturation to the 
Spanish and Anglo worlds. It has been argued that the causes 
lie deep in the nature of Pueblo culture. 


Religion and Expressive Culture 


Religious Beliefs. Three religious systems are active at 
Taos: the kiva-based aboriginal religion, Catholicism to 
which nearly all belong at least nominally, and Peyotism. 
Taos is the only Pueblo where the Peyote religion was ac- 
cepted. Membership today is small. The Indians have been 
most secretive concerning their kiva religion, so that a full un- 
derstanding remains impossible. The six active subterranean 
kivas together with their constituent societies are Big Earring, 
Day, and Knife on the north side, Water, Old Axe, and 
Feather on the south. Extended and rigorous male initiation 
(six-eighteen months) between the ages of seven and ten cul- 
minate and are tribally validated at the annual August pil- 
grimage to Blue Lake. No non-Taos in this century have been 
permitted to observe these rites. The ceremonial round, with 
public performances as integral parts, generally follow Catho- 
lic ritual observances such as Saints’ Days, Christmas, New 
Year’s Day, and the like and are laced with aboriginal ele- 
ments. They are paralleled by more or less constant kiva activ- 
ity about which little has been revealed. There are a host of 
animistic spirits including prominently Father Sun, Mother 
Earth, and the cloud spirits. Except for the publicly per- 
formed ceremonials, the activities of the kiva societies are 
poorly described. Prayer sticks, corn meal, pollen, and other 
standard Pueblo ritual equipment, often referred to as “medi- 
cine,” are used, but little is known of their true role and signif- 
icance. 


Religious Practitioners. Kiva priests conduct rituals 
aimed at community welfare and rites of intensification di- 
rected toward game animals and agriculture. A few men and 
women are skilled in the arts of individual curing. 


Death and Afterlife. A Catholic mass is held at death 
with the deceased buried immediately following in the open 
area of the old mission church destroyed in 1847. It has 
served since then as the Pueblo cemetery. A four-day obser- 
vance of general inactivity by the deceased’s family follows 
and closes with a feast celebrating the departure of the dead 
person’s soul to the abode of the cloud spirits in the depths of 
Blue Lake, although some today regard the Christian heaven 
as the final place for departed souls. 
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Tenino 


The Tenino (Melilema, Warms Springs Sahaptin), including 
the John Day (Tukspuch), Tyigh (Tygh, Attayes, Iyich), and 
Waiam (Wayam, Wayampam, Deschutes Indians), lived in 
north-central Oregon and south-central Washington along 
the Columbia River from the Deschutes River in the west to 
the Umatilla River in the east. They moved to the Yakima In- 
dian Reservation in Washington and the Warm Springs In- 
dian Reservation in Oregon. They spoke a Sahaptin language 
of the Penutian phylum. 
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Teton 





ETHNONYMS: Dakota, Lakota, Sioux, Teton Sioux, Titun- 
wan, Western Sioux 


Orientation 


Identification. The Teton are an American Indian group 
now living predominantly on reservations in South Dakota 
and in Saskatchewan. The name “Teton” is a corruption of 
Titunwan, which conventionally is glossed “dwellers of the 
prairie” but which actually connotes the setting up of camp- 
sites. The root ti gives rise to the name of the popular dwelling 
tipi. Teton designates seven subdivisions of Lakota-speakers 
who migrated from aboriginal homes in the Great Lakes re- 
gion to the Northern Plains. They are called “Oglala,” 
“Sicangu” (or “Brule”), “Hunkpapa,” “Itazipco” (or “Sans 
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Arcs”), “Sihasapa” (or “Blackfeet Sioux”), “Oohenunpa” (or 
“Two Kettle”), and “Mnikowoju.” The Teton in turn are one 
of seven larger divisions collectively known as the “Oceti 
Sakowin,” or “Seven Fireplaces,” all of which lived originally 
in the Great Lakes region. The others are known as 
“Mdewakanton,” “Sisseton,” “Wahpeton,” and “Wahpe- 
kute,” collectively known as “Santee” and who speak Dakota; 
and the “Yankton” and “Yanktonais,” who are called 
“Wiciyela” and speak Nakota, a dialect today associated with 
the Assiniboins. The only proper tribal designation for this 
group is “Titunwan,” the Anglicized form “Teton,” or the lin- 
guistic designation, “Lakota.” All other terms are misnomers 
or redundant. 


Location. Although the Teton’s parent stock migrated 
from the Southeast, arriving in the region of Milles Lacs, 
Minnesota, in the sixteenth century, the term Teton and its 
variant forms, particularly the erroneous designation Dakota 
(proper for the eastern division only), were not identified 
until 1640, after which time migrating bands occupied a large 
swath of the northern plains in what is now North and South 
Dakota, parts of Montana, Wyoming, Colorado, and Ne- 
braska. Today, most Teton live on reservations in South Da- 
kota, while others, mainly descendants of fugitives of the 
Custer battle, fled to small reserves in Canada. A large seg- 
ment of the population lives in urban areas such as Chicago, 
Denver, Los Angeles, Rapid City (South Dakota), and San 
Francisco. 


Demography. Early population estimates are meager and 
largely unreliable. In 1825, however, the Brules were esti- 
mated at three thousand; the Oglala at fifteen hundred; and 
the combined other five at three thousand. These estimates 
are probably much too low. The current population is simi- 
larly difficult to estimate because of intermarriage between 
Teton and other Indians and non-Indians. But based on esti- 
mates derived from population figures for the predominantly 
Teton reservations in South Dakota and Canada, a current 
population of sixty-five thousand seems reasonable. 


Linguistic Affiliation. The Teton speak a dialect of a 
newly proposed subfamily of the Siouan language family 
called Shakowinian, whose other two members include Da- 
kota and Nakota. Today Nakota (or Nakoda) is spoken al- 
most exclusively by the Assiniboins, and most Yankton and 
Yanktonais speak Dakota. Traces of the Nakota dialect, how- 
ever, are still found among contemporary Lakota- and 
Dakota-speakers. 


History and Cultural Relations 


By the beginning of the sixteenth century the Teton and 
other members of the Oceti Sakowin had established them- 
selves on the headwaters of the Mississippi River, where they 
lived in semisedentary villages raising maize, squash, and 
beans and supplementing their diets by hunting and fishing. 
They were first encountered by Jean Nicolet, who named 
them “Sioux,” a French corruption of an Algonkian word, 
Nadowesiih, meaning “snakes” or “enemies,” which, despite 
its prevalent use in historical and anthropological literature, 
is a derogatory term. 

After wars with Cree and Ojibwa enemies, who by 1750 
were better armed through European contact, some of the 
Oceti Sakowin began migrating onto the prairies and plains. 


Within a generation they became acclimated to a nomadic, 
bison-hunting way of life. By this date they also had obtained 
horses from the Arikara and other riverine tribes and soon be- 
came adapted to an equestrian way of life. 

Although the term Lakota translates as “allied” or “affili- 
ated,” early observers reported that when the Tetons were not 
fighting other tribes, they were fighting each other. By 1778, 
according to their own hide-painted calendars known as win- 
ter counts, they had chased out almost all aboriginal inhabi- 
tants of the Black Hills region except the Cheyenne and Ara- 
paho and had taken over the land as their own. 

The Teton are also known for various skirmishes and 
battles with the U.S. government during the Indian wars of 
the 1860s and 1870s. Most notable of these was the Battle of 
the Little Big Horn, or “Custer’s Last Stand,” when on June 
25, 1876, Custer and most of the Seventh Cavalry were anni- 
hilated by a combined force of Tetons, Cheyennes, and Arap- 
ahos. Most infamous was the Wounded Knee Massacre of 
December 19, 1890, where 260 men, women, and children 
mainly of Big Foot’s band were massacred by remnants of 
Custer’s Seventh and Ninth Cavalries during the Ghost 
Dance movement of 1889-1890. The names of great Teton 
leaders include Red Cloud, Crazy Horse, Sitting Bull, Rain in 
the Face, Gall, American Horse, and Young Man Afraid of 
Horse. 


Settlements 


In aboriginal times, the Teton lived in tipi camps that fluctu- 
ated according to the seasons. During winter, camps were 
smaller and clustered in wooded ravines where small herds of 
bison and other game were hunted. In summer, the bands 
joined for their annual religious ceremony, the Sun Dance, 
and for the communal bison hunt. In 1868, the Treaty of Fort 
Laramie between the Great Sioux Nation and the U.S. gov- 
ernment established the boundaries of the Great Sioux Res- 
ervation located primarily in South Dakota. The roving bands 
settled down to form the nuclei of the present towns on the 
reservations. After 1887, Indian land was divided into indi- 
vidual ownership and the Great Sioux Reservation was se- 
verely diminished. Today, the Teton live predominantly on 
six reservations: Pine Ridge (the second largest reservation in 
the United States), Rosebud, Cheyenne River, Lower Brule, 
Crow Creek, and Standing Rock (the latter lying partly in 
North Dakota). Other Tetons live on small reserves in Sas- 
katchewan, mainly remnants of Sitting Bull’s band, who fled 
to Canada after the Custer battle. Over time, tipis gave way 
to four-walled tents, and then to log cabins and frame houses. 
Although tipis and tents are still used at ceremonial events, 
most Tetons live in frame and brick houses on the reser- 
vations. 


Economy 


Subsistence and Commercial Activities. The Teton are 
primarily associated with bison hunting. In aboriginal times, 
men, women, and children stampeded herds over cliffs where 
they would be killed in the fall and then butchered. Later, 
after the advent of the horse, bison hunting was an equestrian 
pursuit, both dangerous and thrilling. Most bison were origi- 
nally hunted with bows and arrows and lances, and later with 
rifles. The entire bison was utilized for food, clothing, and 
shelter. Additionally, various species of roots and berries, 


such as pomme blanche or prairie turnips, and chokecherries, 
buffalo berries, and sand cherries were dried and used 
through the hard winters. Small game, deer, and elk were also 
stalked by individual hunters, and their meat and hides were 
utilized. 

After the establishment of the reservations and land al- 
lotments, many Teton turned to farming and ranching, both 
successful enterprises until the Great Depression hit, when 
many lost their source of income and were never able to re- 
coup. Since World War I, many Teton landowners have made 
their living by leasing their rich pastures to non-Indian ranch- 
ers. Others have invested in individual enterprises such as 
service stations, grocery stores, and small appliance stores, al- 
though many of the larger businesses such as supermarkets 
are owned by non-Indians. Arts and crafts provide a living for 
a few who continue to make quillwork and beadwork. About 
one-third of the work force is employed by the federal govern- 
ment in various agencies of the Bureau of Indian Affairs and 
the Indian Health Service. An undisclosed number are wel- 
fare recipients. Pursuant to treaty stipulations, all enrolled 
members of the various Teton reservations are eligible to re- 
ceive annuities, mainly in the form of food, each month. 


Industrial Arts. Aboriginal crafts include pictographic 
hide painting and ornamentation with porcupine quillwork. 
After the introduction of trade goods, Teton women were 
particularly known for their elaborate and voluminous bead- 
work. One of the most outstanding art forms associated with 
Teton today are their handmade star quilts, originally learned 
while at school and modeled after those made by the Amish 
of Pennsylvania. The star quilt is used for all sorts of tradi- 
tional occasions from cradle to grave, and many of them are 
in great demand by trading posts and stores catering to the 
South Dakota tourist trade. The Red Cloud Indian Art Show, 
sponsored by the Holy Rosary Mission at Pine Ridge, is one of 
the largest in the country and has produced a number of out- 
standing Teton artists. 


Trade. During the latter part of the eighteenth century, 
the Teton engaged in trade fairs with other Plains tribes. 
Trade with Europeans began at the turn of the nineteenth 
century, and for the first quarter of that century trade was mo- 
nopolized by French traders from St. Louis. Many Teton bear 
French surnames today as a result of marriages between 
French traders and Teton women. Later, the Teton traded 
with the American Fur Company and the Rocky Mountain 
Fur Company, and by 1850 trade goods such as beads, blan- 
kets, hair pipes, and metal axes, blades, and cooking utensils 
dominated Teton culture. 


Division of Labor. The harsh vicissitudes of the plains re- 
quired cooperation between males and females. Although 
men actually hunted bison, women and children accompa- 
nied them on the hunt to help kill animals wounded in the 
chase. Butchering was the primary job of women, but men as- 
sisted them when necessary. Women were responsible for col- 
lecting fruits, berries, and tubers, but some fruits were col- 
lected by men. Making the tipi and clothing was in the 
domain of females, but men made and decorated ceremonial 
and war objects. After marriage, however, the tipi and its be- 
longings were considered the property of the woman, and 
hunting and war implements were owned by men. Today, 
both men and women share equal positions in the business 
place as well as in tribal politics, the judicial system, the In- 
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dian Health Service, and the reservation school system. A 
fairly larger percentage of women attend colleges and univer- 
sities located on and off the reservations. 


Land Tenure. Being nomadic, the Teton did not have a 
concept of land tenure until after the Indian Allotment Act 
of 1887, when reservation lands were issued in fee patent. 


Kinship 
Kin Groups and Descent. Although kinship terminology 
suggests that the Teton earlier were organized into matrilineal 
clans, once they had migrated onto the plains their descent 
system gave way to a bilateral form of organization. Some- 
what reminiscent of an earlier clan system is the Teton unit 
called tiyospaye, a named unit into which people are born and 
within which men and women cannot intermarry. Although 
age stratification exists among a number of surrounding 
plains tribes, the Teton do not exhibit such characteristics. 


Kinship Terminology. Traditional kinship terminology 
follows the Iroquoian system. 


Marriage and Family 


Marriage. Although there is evidence for an earlier form of 
preferred cross-cousin marriage, once the Teton reached the 
plains males and females who did not share a common grand- 
father were eligible to marry. The ceremony itself was essen- 
tially an exchange of gifts between the parents of the couple. 
Frequently, the marriage was solidified when the groom gave 
horses to his prospective in-laws, and the female made a tipi 
and moccasins for her intended husband. Occasionally, the 
husband provided bride-service for his in-laws for a year. 
Upon marriage, the parents of the couple adopted a special 
relationship of co-parenthood. Polygyny was socially accepta- 
ble but rare. 


Domestic Unit. Tiyospayes were divided into groups of ex- 
tended families called wicotis, a pattern maintained today. 


Inheritance. Inheritance was irrelevant to nomadic living. 
After the establishment of the reservation, however, inheri- 
tance followed local American law. 


Socialization. Values were instilled in girls by their moth- 
ers and grandmothers, and in boys, by their fathers and 
grandfathers. Ridicule was the strongest form of control, and 
corporal punishment was eschewed. 


Sociopolitical Organization 


Social Organization. The Teton were divided into seven 
tiyospayes prior to the reservation period: the Payabya, “head 
circle”; Tapisleca “spleen”; Kiyaksa, “breakers of the rule”; 
Wajaje, “Osage”; Itesica “bad faces”; Oyuhpe, “untidy”; and 
Wagluhe, “loafers.” Each tiyospaye was in turn divided into a 
constantly changing number of wicotis, themselves com- 
posed of extended monogamous or polygynous families. The 
minimal social unit is called tiwahe, “family.” 


Political Organization. Prior to contact, Teton wicoti 
were under the ad hoc leadership of a chief proficient in hunt- 
ing and warfare. In the summer, however, when the bands 
came together for the communal hunt, the entire camp was 
under the supervision of a group of chiefs called wakicunze, 
who determined when the camps should move and hunts and 
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ceremonials begin. After the reservation period, some of 
these wakicunze represented their tribes in treaties with the 
United States. But it is generally accepted that the position of 
head chief never existed in aboriginal times. After the Indian 
Reorganization Act of 1934, the Teton reservations formed 
tribal councils whose officers were elected by ballot every two 
years. This is the present form of government. 


Social Control. During the summer encampments, vari- 
ous sodalities called akicita (soldier or marshal) were in 
charge of policing the camp and ensuring that the bison hunt 
would not be jeopardized by overzealous individuals. Under 
the authority of the wakicunze, the akicita could severely pun- 
ish or even kill offenders. A number of these sodalities, 
known by such names as Strong Hearts, Foxes, Crow- 
Owners, and Badgers, also waged personal vendettas against 
tribes in retaliation for those lost in battle. Members were 
elected, and great prestige accrued to them. 


Conflict. After the establishment of the reservation, con- 
flict arose between several of the Teton chiefs. Sitting Bull 
and Crazy Horse, both heroes of the Custer battle, were as- 
sassinated by their own people as a result of jealousy and a ris- 
ing fear among Whites that they might regain power. Red 
Cloud was perhaps the most controversial in that he advo- 
cated friendly relations with the United States after earning 
the reputation of being the only Indian to win a war against 
the U.S. government. A number of tiyospayes engaged in ri- 
valry with each other, and much factionalism on the Teton 
reservations still persists along earlier lines of social and polit- 
ical organization. 


Religion and Expressive Culture 


Religious Beliefs. The Teton have a subterranean origin 
story in which humans were led to the surface of the earth by 
Inktomi, the trickster-culture hero, who then abandoned 
them. The earth and sky were formed after the supernaturals 
were sent there by Takuskanskan, the prime mover, partly as 
punishments and rewards for social transgressions. All ani- 
mate and inanimate objects are capable of having a soul, and 
supernatural beings and objects are propitiated to maintain 
or restore harmony between good and evil. The earth is called 
the lodge of the wind, in which reside the Four Directions, 
the spirits of the zenith and nadir, and the center of the uni- 
verse, each of which maintains animal and bird guardian spir- 
its whose help may be invoked through smoking the sacred 
pipe. Alchough nearly every Christian denomination is repre- 
sented on the reservations, most Tetons are only nominal 
Christians and still respect the beliefs of their ancestors. 


Religious Practitioners. Teton differentiate between wa- 
piye, or people who mediate between the common people and 
supernaturals through prayer and self-abnegation, and pejuta 
wicasa/winyan, medicine men and women who cure by means 
of prayer and herbs. Many of the men and women became ac- 
tive in the Ghost Dance movement of 1889-1890, and still 
later as lay catechists at mainly Jesuit missions. To a much 
lesser extent, some Teton also conduct meetings of the Na- 
tive American church. 


Ceremonies. There are seven major ceremonies believed 
to have been brought to the Teton by the White Buffalo Calf 
Woman in aboriginal times: Sweat Lodge, Vision Quest, Sun 
Dance, Ghost-Keeping Ceremony, Making of Relatives, 


Girl’s Puberty Ceremony, and Sacred Ball Game. Other con- 
temporary ceremonies include the pipe ceremony and Yuwipi, 
a modern curing ceremony. 


Arts. Music and dance play an important part in Teton 
performance arts. Songs continue to be composed in the na- 
tive idiom, and the Teton produce some of the best singers on 
the northern plains. Individual reenactments of visions, such 
as the Horse Dance, are still occasionally performed. 


Medicine. Although the Indian Health Service maintains 
hospitals and clinics on Teton reservations, Native wapiye 
and medicine men and women continue to provide treatment 
to patients through the implementation of at least eighty 
kinds of herbal medicines. The sweat lodge is still used for 
spiritual and salutary purposes. 


Death and Afterlife. The Teton believe that each individ- 
ual has four aspects of soul. The last may be inhered in an- 
other individual at birth, and thus this constitutes a reincar- 
nation system. Some deceased are forever required to be 
ghosts. Twins are considered special and are believed to pre- 
exist and select the families into which they wish to be born. 
The Milky Way is considered the path of the campfires of the 
deceased en route to the Spirit Village. In aboriginal times, 
the dead were buried mainly on scaffolds, but since the reser- 
vation, Christian cemeteries have been used. Funeral rites 
tend to be a mixture of traditional and Christian belief and 
ritual, and traditionalists continue to ritually keep the spirit 
of the deceased for one year, after which it is released at a me- 
morial feast. 
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Tewa Pueblos 





ETHNONYMS: T’owa, Teguas (Spanish), Tano-Tewa 


Orientation 


Identification. The name “Tewa” refers to linguistically re- 
lated American Indian peoples who live in seven distinct 
communities referred to as “pueblos,” the name applied to 
them by the Spanish colonists in the late 1500s. 


Location. The Tewa-speaking Pueblo peoples live, as they 
have since aboriginal times, in the southwestern United 
States. Six Tewa pueblos are located adjacent to the Rio 
Grande in central/north-central New Mexico and one is lo- 
cated on a mesa in northeastern Arizona. The New Mexico 
Tewa pueblos are San Juan Pueblo, Santa Clara Pueblo, San 
Ildefonso Pueblo, Tesuque Pueblo, Pojoaque Pueblo, and 
Nambe Pueblo. The Arizona Pueblo, referred to as Hopi- 
Tewa because their culture is similar to the Hopi on First 
Mesa, is Hano at First Mesa. The Hano Tewa lived in New 
Mexico until they fled following the 1696 Pueblo Revolt (see 
Hopi and Hopi-Tewa for more information). 


Demography. In 1988, the total enrolled membership of 
the New Mexico Tewa reservation populations was 4,546. In- 
dividual pueblo enrollments were San Juan Pueblo, 1,936; 
Santa Clara Pueblo, 1,253; San Ildefonso Pueblo, 556; Te- 
suque Pueblo, 329; Pojoaque Pueblo, 76; and Nambe Pueblo, 
396. In 1975, there were 625 enrolled Hopi-Tewa at Hano. 
Most Tewa live on or near their home pueblo, but others live 
in urban areas throughout the United States. In 1630, or 
about ninety years after Spanish contact, there were about 
2,200 Tewa living in the six New Mexico pueblos. In 1900 an 
estimated 1,200 Tewa lived on these reservations. 


Linguistic Affiliation. The Tewa language is one of three 
Tanoan languages; the other two are Tiwa and Towa. There 
are dialectical differences among the seven Tewa Pueblos. 


History and Cultural Relations 


Tewa culture shares many features with other Southwest 
Pueblos and derives from the pre-Pueblo peoples and cultures 
known as Anasazi, whose origins are found in archaeological 
sites at Mesa Verde in southwestern Colorado and extend 
southward following the courses of the upper Rio Grande and 
Chama Rivers in New Mexico and the San Juan River in Ari- 
zona. In 1598, the Spanish conquistador Juan de Onate es- 
tablished the Spanish capital of New Mexico at Yungue, a 
Tewa village located across the river from San Juan Pueblo. 
The capital was subsequently moved to San Juan Pueblo. 
From this locale, Ofiate and his men subjected the Tewa and 
other Pueblo peoples to extraordinarily harsh rule in an at- 
tempt to force their conversion to Catholicism. Missions 
were established in all the pueblos. The capital was moved to 
Santa Fe in 1609 when Pedro de Peralta replaced Onate. By 
1680, the Pueblo peoples had developed a plan to remove the 
yoke of colonial oppression, successfully forcing the Spanish 
south of the Rio Grande in the Pueblo Revolt of 1680. In 
1692, Diego de Vargas began the reconquest of the Pueblos, 
securely reestablishing Santa Fe as the Spanish capital in 
1694. In 1696, a second Pueblo revolt occurred but was 
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quickly put down. Apache and Navajo raids for food and cap- 
tives, which had increased during this period, intensified and 
soon the Pueblos were taking advantage of Spanish military 
assistance. 

When Mexico gained independence from Spain, Chris- 
tianized Indians were granted citizenship. In 1858, when the 
United States acquired New Mexico and other Southwestern 
regions, the Treaty of Guadalupe Hidalgo promised citizen- 
ship to all Mexican citizens of the region who wished it, in- 
cluding the Pueblos. In 1912, it was necessary for the Pueblo 
of San Juan to sue the U.S. government in order to gain the 
status of American Indian so that native land and water 
rights and religious and individual rights could be protected. 
Hispanic and Anglo-Americans had moved onto Pueblo 
lands, and many Pueblos had lost their best agricultural areas. 
In 1920, the United States established the Pueblo Lands 
Board to settle disputed claims. Eventually, the Tewa gained 
full citizenship status while retaining indigenous rights to 
land, water, and religious expression, which, however, have 
most often been secured only through litigation in federal 
courts. 


Settlements 


At the time of Onate’s arrival at Yungue, there were unknown 
numbers of villages occupied by the Tewa. In 1630, Fray 
Alonso de Benavides is reported to have listed eight Tewa 
pueblos with a total population as high as six thousand. 
Today, hundreds of Pueblo ruins in north-central and north- 
western New Mexico have been identified by archaeologists 
as ancestral sites for contemporary Rio Grande Pueblos; at 
least sixty pueblos were abandoned in historical times. The 
number of these that can be directly tied to Tewa villages is 
uncertain because most of the sites have not been fully inves- 
tigated. Between the arrival of the Spanish and up to the early 
1900s population densities within the pueblos fluctuated, 
with periods of severe decline in numbers owing to diseases 
first introduced by the Spanish, warfare, and total abandon- 
ment of villages as the peace-loving Pueblos sought to escape 
the pressures brought on by European expansion. 
Population density for the Tewa Pueblos began to rise 
slowly in the early 1900s and showed a steady climb after the 
Pueblo Lands Board settled the land claims in 1920. Between 
1950 and 1964, population in all six of the Tewa Pueblos 
nearly doubled. Maternal and infant mortality rates were re- 
duced through better health care. Improved nutrition (largely 
due to an increase in economic opportunities) and water and 
sewage systems also contributed to lower morbidity rates. 
Today housing is of several types. Some families live in the 
center of their pueblo in homes built originally by their ances- 
tors as long as 350 years ago; they retain their original adobe 
walls but have been modernized with new roofs, windows, 
electricity, and water and sewage systems. These homes are 
built in clusters around central plazas where ceremonial activ- 
ities take place. Other people live in homes built as single- 
family dwellings at some distance from the pueblo center and 
are made of cinder blocks covered with stucco, wood, or stabi- 
lized adobe. The kivas, or religious centers, are also located 
near the plazas, as are the tribal offices and Catholic church. 
All six New Mexico pueblos have most of the following, 
which may be located in the same area on a given reservation: 
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arts and crafts store, senior citizen center, schools, recreation 
center, library, and health clinic. 


Economy 


Subsistence and Commercial Activities. The Tewa were 
horticulturalists who developed hydraulic irrigation to water 
their principal crops of maize, beans, and squash. They also 
hunted deer, bison, elk, rabbit, birds, and other animals, and 
gathered berries, pifion nuts, wild greens, roots, and other 
fruits and vegetables. They made tea from several herbal 
plants. The introduction of new crops and animals by the 
Spanish enlarged their farming activities to include raising 
cows, pigs, chickens, chili and other spices, wheat, tomatoes, 
apples, pears, peaches, and other fruits. Iron kettles and pots 
were readily accepted for cooking, although pottery remained 
the main form of storage and eating vessels until the early 
1920s. In the recent past, and still today, some people, make 
and sell pottery as their primary source of income; for other 
people, making pottery, jewelry and woven goods supplies 
supplemental income. Today, most people depend on wage 
labor, welfare, or Social Security or other pensions for their 
income. 


Industrial Arts. Aboriginal crafts included pottery mak- 
ing, weaving, and wood carving. Painted pottery was used for 
storage, cooking, and eating, as well as for trade with other 
tribes. Hides from deer, rabbits, and other game were made 
into clothing and shoes; cotton was woven for clothing. After 
a period of decline in pottery making, it was revived as a com- 
mercial craft in the early twentieth century. Today, needle- 
work, pottery, jewelry, and woven garments (such as belts and 
leggings) are made for sale or trade, ceremonial or other per- 
sonal use, or decoration. 


Trade. An extensive trade network existed throughout the 
Southwest prior to Spanish contact. Items from as far away as 
California, central Mexico, the lower Mississippi Valley, the 
Great Plains to the east, and the great basin to the north ap- 
pear in old Pueblo ruins. Salt was traded into some pueblos. 
Trading with people of the plains, the great basin, and Mex- 
ico as well as with non-Indians continued to take place well 
into the twentieth century. Basketry from the Apache and 
Papago are highly prized; feathers, shells, and beads from 
Mexico are highly prized for religious and decorative pur- 
poses. Trading with other tribes continues today at the Eight 
Northern Indian Pueblos Arts and Crafts Show, the Santa Fe 
Indian Market, and other such events held each year. 


Division of Labor. Women were responsible for building 
and maintaining the homes until the mid-1970s. They gath- 
ered plants and insects, processed and stored the harvest, pre- 
pared the meals and made pottery. Men were responsible for 
planting, tending, and harvesting the crops and for hunting. 
They wove cotton for clothing and carved wooden utensils 
and ceremonial objects. Although women were primarily re- 
sponsible for child care, it has regularly been noted from the 
earliest accounts to the present that men also engage in child 
care on a daily basis. Since World War II, women and men 
have sought employment in diverse occupations, and many 
have held professional positions, both on and off the reserva- 
tions. Men hold most political and religious offices, but both 
women and men are involved in community political and reli- 
gious affairs. 


Land Tenure. Land belongs to the tribe but is assigned to 
Pueblo members on the basis of need for farming or housing. 
Once a piece of land has been assigned to an individual, it 
may be passed to offspring for their use or traded to a pueblo 
member or to the tribe in exchange for another piece of land 
or other recompense; the tribe may reclaim it for reassign- 
ment if it goes unused. Pueblo land cannot be sold to non- 
tribal members. 


Kinship 

Kin Groups and Descent. The Tewa of New Mexico 
reckon kinship bilaterally, while the Hopi-Tewa of Arizona 
are matrilineal. The kinship grouping of the New Mexico 
Tewa reflects their dual social organization, which consists of 
nonexogamous nonunilinear moieties: every Tewa belongs to 
either the Winter or Summer moiety. These moieties are the 
largest kin groups for the Tewa; however, moieties are more 
than kinship entities (see Social Organization and Religion 
below). Hopi-Tewa society is divided into exogamous matri- 
lineal clans. 


Kinship Terminology. Tewa kinship terms are mostly de- 
scriptive and generational and designate the precise relation- 
ship to a speaker. Hopi-Tewa terms follow the Crow system. 


Marriage and Family 


Marriage. Marriage within one’s own moiety is preferred 
by many Tewa, but in any case a spouse may not be closer 
than a fourth cousin. The marriage ceremony usually includes 
a native ritual as well as a church or other nonnative ritual 
(such as marriage by a justice of the peace). Marriage is mo- 
nogamous and sexual fidelity is expected, although divorce 
and infidelity have been known since the time of first contact. 
There is no official postmarital residence rule, but in some 
families pressure is put on the couple to spend the first year of 
marriage in the home of the husband’s mother before estab- 
lishing a neolocal residence. 


Domestic Unit. Small extended families have been the 
predominant household composition until recently. Since 
the late 1970s increased numbers of single-family housing 
units on most Tewa reservations have resulted in younger 
families establishing homes away from their parents’ house. 
Economic conditions for some families lead to maintenance 
of a three-generation household, with many older Tewa pre- 
ferring such an arrangement. 


Inheritance. Inheritance, like kinship reckoning, is bilat- 
eral with a preference for dividing property equitably among 
all offspring. Lands left intestate (that is, without a written or 
verbal statement or will having been left by the person to 
whom it was assigned) may be recovered by the tribe, but usu- 
ally will be divided among the children by a tribal official. Per- 
sonal property may be divided among relatives and friends 
following the funeral of a deceased person or it may accom- 
pany the deceased to the grave. Traditionally, daughters in- 
herited their mother’s house, but this has changed in recent 
years on some reservations. 


Socialization. Socialization takes place well into the mid- 
dle years. From birth to middle age, specific rituals move indi- 
viduals through various states of being and becoming Tewa. 
Children are raised relatively permissively until about age six. 


By age ten girls and boys have been separated into two groups 
for instruction in the kivas for fulfilling their responsibilities 
as women and men in their pueblo. Children of Catholic 
families also send their children to the church for instruction 
and preparation for First Communion. Today, families also 
place great emphasis on education for their children and may 
begin sending them to school in the Head Start program as 
early as age four. Tribal encouragement for higher education 
in public or private colleges is noted in educational grants 
and subsidies available through the Eight Northern Indian 
Pueblos Council. Both women and men are responsible for 
child-rearing activities, including nurturing and protecting 
them, as are all adults residing in the community. 


Sociopolitical Organization 
Social Organization. Tewa social organization is centered 


around two nonexogamous nonunilinear complementary 
moieties: Winter and Summer. People become members of ei- 
ther one through a series of rituals that take place from birth 
to their early twenties. Tewa place high value on equality and 
humility. There are, however, differential statuses accorded 
individuals on the basis of their degree of ascension, through 
ritual, and placement within the life and spiritual hierarchies. 
Equality between the sexes is expressed through the comple- 
mentarity of women’s and men’s roles and responsibilities: 
women are responsible for the homes and the inner portions 
of the pueblo; men are responsible for the fields and the outer 
portions. Men are also responsible for village decision mak- 
ing, although women participate, too. 


Political Organization. Since aboriginal times, the core 
Tewa governmental structure has been a theocracy, with po- 
litical and sacred authority vested in the heads of the two 
moieties and the religious sodalities. In the early 1600s, the 
Spanish instituted a secular political structure consisting of 
the following officers who are selected by the tribal council on 
advice from sodality and moiety heads in all but Santa Clara 
and Pojoaque Pueblos: governor, first lieutenant governor, 
second lieutenant governor, war chief, assistant war chief, 
sheriff, and fiscales. These officers are responsible for daily 
management of tribal affairs, as well as for special community 
events. Santa Clara Pueblo has a constitutional government 
with public officers elected by adult enrolled members. Most 
Tewa reservations also have tribal managers who are responsi- 
ble for programmatic and economic maintenance and devel- 
opment on their reservations. The six New Mexico Tewa 
pueblos are part of the Eight Northern Indian Pueblos Coun- 
cil, a sociopolitical organization that facilitates sharing of 
economic, political, educational, and development resources 
among the Pueblos. 


Social Control. Social control is exercised through gossip, 
teasing, mockery by clowns and abuelos at public ceremonial 
events, and formal visits by officials to homes of individuals 
who seriously violate social norms. Crimes against property or 
individuals are adjudicated in tribal or local courts, depend- 
ing on the nature of the crime. Serious crimes, such as homi- 
cide, are tried in a federal court. Accusations of witchcraft 
(rare today) may be handled by the medicine man or through 
the tribal court. 


Conflict. The Tewa have a reputation for nonviolence and 
peaceful settlement of disputes. In aboriginal times and until 
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the U.S. government designated the Tewa pueblos to be lim- 
ited and bounded reservations, internal conflict that resulted 
in fissioning could be resolved by a group leaving their natal 
Pueblo and establishing a new one elsewhere. Movement of a 
whole community to a new locale could also follow severe ex- 
ternally induced conflict (for example, the Hopi-Tewa of Ari- 
zona; see Location above). Overall, most Tewa abhor conflict 
and will avoid it at all cost, although in recent years, domestic 
and other forms of interpersonal violence seem to have in- 
creased. Internal conflict is usually arbitrated or adjudicated 
by the tribal council or tribal court. Conflict with outsiders is 
generally resolved through the local court systems, but some 
cases have gone as far as the U.S. Supreme Court for settle- 
ment. 


Religion and Expressive Culture 


Religious Beliefs. Religion is the pervading aspect of 
Pueblo life; it encompasses mythology, cosmology, philoso- 
phy, and worldview for the Tewa. It is the life-way through 
which people aspire to live. It is also one of the most sensitive 
areas of Tewa life, with only the religious sodality leaders in 
each pueblo knowing details of their respective systems of be- 
lief. Some aspects of religious beliefs that have come to be 
known outside of the sodality environments involve attribu- 
tion of the sacred to, and respect and reverence for, the earth 
(from which all people come and to which all people return), 
the mountains (where dwell the spirits of the Towa’e, or 
founding brothers of the Tewa), the hills, water, and certain 
animals, birds, and plants. Polytheism is present in the form 
of belief in a range of supernatural spiritual forces and enti- 
ties; because of this, Catholicism over the past two hundred 
years or so has come to fit easily within the native religious 
framework. 


Religious Practitioners. The principal religious practi- 
tioners are the Winter and Summer moiety heads and the so- 
dality heads, as established by the Tewa origin story. The so- 
dalities are referred to in English as the Hunt Society, the 
Medicine Society, the Clown Society, the Scalp Society, and 
the Women’s Society. 


Ceremonies. Ritual ceremonies are performed following a 
calendrical cycle. Some rituals are specifically associated with 
subsistence, and others are concerned with individual and 
community developmental cycles. Each ritual is the responsi- 
bility of a particular sodality head, and most are not public. 
Rituals that are public and may be viewed by outsiders are 
held in the pueblo plazas. A list of dates for such ceremonies 
is published each year by the Eight Northern Indian Pueblos 
Council, located at San Juan Pueblo. 


Arts. Tewa art includes highly prized black-on-black pot- 
tery made by artists at Santa Clara and San Ildefonso Pueblos 
and red pottery made at San Juan and Santa Clara pueblos, 
silverwork, silver and turquoise jewelry, paintings, sculpture, 
and fabric art made by artists at all the pueblos. Ceremonial 
songs, dances, and clothing are attended to with great aes- 
thetic care. 


Medicine. Herbal teas, poultices, massage, and food ta- 
boos (observed during various phases of an individual’s de- 
velopment cycle) are all part of routine health care and main- 
tenance. A person who becomes ill or suffers an injury may, as 
has been true since before contact, ask for assistance from 
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one of the medicine men or from a woman healer, or they may 
go directly to a local Indian health clinic or physician’s office 
for treatment. Often people use a combination of diagnostic 
and treatment sources. 


Death and Afterlife. Death occurs as a result of old age, 
disease, accident, maltreatment of one’s own body (such as 
misuse of alcohol or other drugs), and evil spirits. Funerals 
are held for the deceased as soon as possible, following a day 
or more of lying in state. During this time, family and friends 
visit the deceased and their close kin to pay their respects. 
The funeral ceremony usually combines native and Catholic 
religious elements, and burial usually takes place in the grave- 
yard at the pueblo where the deceased lived. The spirit of a 
deceased person is thought to stay close to the pueblo for sev- 
eral days following death. Various measures are used to pro- 
tect the living from untoward response to such spirits. On the 
fourth day a releasing rite is held by family and community 
elders so that the spirit of the deceased is freed and encour- 
aged to join other departed spirits. 
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Thompson 





ETHNONYMS: Knife Indians, Snare, Thompson River Indians 

The Thompson (Nlaka’pamux, Ntlakyapamuk) are an 
American Indian group who live on the Fraser and 
Thompson rivers in south-central British Columbia. They 
speak an Interior Salish language closely related to Shuswap 
and numbered 2,647 in 1967, an increase from the 1902 esti- 
mate of 1,825. Internally, they were divided into the Lower 
Thompson, who lived from just below Spuzzum on the Fraser 
River nearly to the village of Cisco and the Upper Thompson, 


whose towns extended from the latter point nearly to Lillooet 
on the Fraser River, to within a short distance of Ashcroft on 
the Thompson River, and in the Nicola Valley. Today, about 
fifteen bands live in the area. The Thompson were probably 
first contacted by Simon Fraser during his explorations in 
1809. The traditional culture was modified by influences 
from Victoria established in the 1840s, the gold miners and 
settlers who arrived in increasing numbers in the 1850s, and 
the smallpox epidemics of 1863 and the 1880s which reduced 
the aboriginal population of about 5,000. By the turn of 
century, most Thompson were somewhat assimilated into 
European-Canadian society, as they moved into areas of 
White settlement where they worked as wage laborers and 
farmed, hunted, and fished. 

The traditional bands were individual groups of related 
families with hereditary chiefs with limited authority. More 
powerful were the councils composed of mature men. Salmon 
was the staple food, often caught from wooden fishing stages 
built over fish runs, with dip nets and spears used as well as 
traps and weirs. The salmon were dried on poles. Various 
mammals such as deer, bear, beaver, and elk were hunted, 
and women collected berries, fruits, roots, and nuts. 

Traditionally, the Thompson were seminomadic. In the 
summer, mat tipis (and later canvas tipis and then tents) 
were moved to different hunting grounds and berry patches as 
the season progressed. They also used more permanent semi- 
subterranean earthlodges. The material culture included 
birchbark canoes, coiled baskets, drums, double-curved bows, 
snowshoes, goat wool and rabbit fur blankets, and skin cloth- 
ing. 

Pubescent girls were segregated in small tipis, and dome- 
shaped sweat lodges covered with mats or canvas were also 
used. The latter were used by adolescent boys during their 
quest for guardian spirits. Shamans and curers worked with 
the aid of these spirits, which were generally animal in nature. 
The Thompson believed in numerous deities, a major one 
being the Chief of the Dead. Important ceremonials were the 
puberty rites for girls, the First Salmon Ceremony, and vari- 
ous dances. 
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Tillamook 


The Tillamook (Calamox, Gillamooks), including the Ne- 
halem, Nestucca, and Siletz, lived along the northern Oregon 
coast from the Nehalem River to the Salmon River. They 
spoke a Coast Salish language and numbered 139 in 1970. 
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Tlingit 





ETHNONYMS: Thlinget, Thlinkets, Tlinkit, Lleeengit 


Orientation 


Identification. The Tlingit are an American Indian group 
located in southern Alaska. “Tlingit” means “in the people.” 


Location. The Tlingit continue to occupy many of their 
aboriginal village sites along the southeastern coast of Alaska 
from Ketchikan to Yakutat—54°40’ N to about 60° N—and 
from the coast to Lake Atlin, or as the Tlingit say, the “sec- 
ond mountain range.” This area includes many offshore is- 
lands, numerous streams emptying into inlets, and rugged 
mountains that jut up from the edge of the sea and whose 
snow-capped serrated peaks cover most of the area. 


Demography. Conservative population estimates place 
the precontact population at ten thousand. The present 
Tlingit population numbers about twenty-five thousand. 


Linguistic Affiliation. The Tlingit language is classified in 
the Na-Dene phylum. Among the coastal Tlingit, northern, 
central and southern dialects are still spoken by the elders. 


History and Cultural Relations 


Archaeological data suggest that a Tlingit or proto-Tlingit 
population inhabited the coast of southeastern Alaska by 
seven thousand B.c. Oral history traces several migration 
routes of Tlingit clans down various rivers that flowed from 
the interior to the sea, and linguistic data reveal a close affin- 
ity with interior groups. While the neighboring Haida and 
Tsimshian tribes were pushing some southern Tlingit north- 
ward, the northern Tlingit were expanding in Eyak and Es- 
kimo territory. British, French, and Russian interests vied for 
control of Alaska with the United States acquiring final con- 
trol over the rich Alaskan resources in 1867. Gunboat diplo- 
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macy instituted by the United States undermined local 
Tlingit autonomy and opened up the territory to outside set- 
tlers and gold prospectors. Alaskan natives fought back by or- 
ganizing the Alaskan Native Brotherhood in 1912 to fight for 
their civil rights and subsistence resources. In 1929 the 
Tlingit began a struggle to regain control of their natural re- 
sources, resulting in the Alaska Native Claims Settlement 
Act of 1971 transferring some 100 million acres back to Alas- 
kan natives. 


Settlements 


Early Tlingit settlers selected village sites near heavily 
resourced areas along protected sections of coastline ideal for 
beaching canoes, digging clams, acquiring drinking water, 
and catching migrating salmon. An expanding Tlingit popu- 
lation, increasing competition for local resources, and inten- 
sifying patterns of warfare contributed to the progressive de- 
velopment of four types of villages: the local household 
village, the localized clan village, the local moiety village, and 
the consolidated clan village. In early times, people lived in 
one large community longhouse, which served as shelter, 
storage place, and fort. Population increases and mounting 
tension contributed to the breakup of the large household 
into several smaller related lineage households sharing a com- 
mon fort. Later, in a third settlement stage, two intermarrying 
clans from the two moieties moved together to reduce dis- 
tances, share resources, and increase village security. Depop- 
ulation and depletion of subsistence resources following Eu- 
ropean contact contributed to the rise of a fourth settlement 
pattern, the consolidated clan village, composed of two or 
more clans from both moieties. 


Economy 


Subsistence and Commercial Activities. The Tlingit 
hunted deer, bear, seals, and goats; fished for salmon, halibut, 
and herring; and gathered roots, berries, and shellfish. Runs 
of salmon choked the local streams each year as five species of 
salmon migrated to their spawning grounds. Fishnets and 
gaffing hooks were used to haul in large quantities of salmon 
for smoking and drying for winter consumption. The rapid 
depletion of the population by foreign diseases and Increased 
reliance upon proceeds from fur trapping reduced subsistence 
resources while increasing dependence upon foreign trade 
goods. Today, the Tlingit value education, resulting in many 
members working in business, industry, government, and the 
professions. 


Industrial Arts. Carving, basket making, Chilkat blanket 
weaving, beading, and metalworking‘were sources of income. 
Gold and silver coins shaped into bracelets, pendants, and 
rings were embellished with clan symbols. The active arts and 
crafts trade that began with the arrival of the early steamship 
tourists has grown in volume over the years, and several 
Tlingit villages now have dancing groups that perform for 
local ceremonies and for tourists. 


Trade. An aboriginal trade network flourished between 
the interior Athapaskans and the Tlingit, between coastal 
and island Tlingit, and with the neighboring Eyak, Haida, 
Tsimshian, and Kwakiutl. Native trade goods such as cop- 
pers, shells, slaves, canoes, carvings, oulachan oil, and furs 
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were later replaced by European trade goods, including guns, 
ammunition, knives, axes, blankets, and food. 


ivision of Labor. Prior to the decline of the traditional 
culture around 1880, Tlingit men hunted, fished, and carved, 
and women cleaned fish, gathered food, tanned hides, and 
wove baskets and blankets. Today, men drive diesel-powered 
boats equipped with hydraulic hoists and large nets, and 
women work in modern canneries and make button blankets 
or beaded moccasins from commercial materials. 


Land Tenure. The localized clan was the basic holder of 
rights to fishing streams, tidelands, and hunting grounds in 
traditional Tlingit villages. Today, clans own ceremonial and 
symbolic ritual items. The 1971 Alaska Native Claims Settle- 
ment Act organized the Alaska Tlingit into one large regional 
corporation, called Sealaska. Sealaska received title to 
330,000 acres of land and 660,000 acres of mineral rights; it 
had total assets of $216 million as of March 1988. Sealaska 
governs nine village corporations each of which received title 
to 20,040 acres of aboriginal land and hundreds of thousands 
of dollars in cash payments, depending upon the number of 
tribal members. 


Kinship 


Kin Groups and Descent. Tlingit society is divided into 
two large exogamous moieties— Raven-Crow and Eagle-Wolf 
(Crow for Inland Tlingit and Wolf for Southern Tlingit). 
Each moiety contains some twenty autonomous matriclans. 
Aboriginally, each exogamous localized matriclan had its own 
village and formed marriage alliances with other communi- 
ties. Matriclans that intermarried with considerable fre- 
quency within a given region formed a Kwaan, or district, of 
which there were fourteen. Following depopulation and the 
depletion of resources, scattered clans within Kwaans moved 
together to form consolidated clan villages like Angoon, 
Hoonah, and Yakutat. Local matriclans were corporate 
groups holding title to property, real estate, and ceremonial 
objects. A matriclan consisted of one or more community 
longhouses in which descent was traced matrilineally. Line- 
age, clan, and moiety affiliations are still important for mar- 
tiage and ceremonial purposes. 


Kinship Terminology. Crow-type kinship terminology, 
once a characteristic of Tlingit society, is little used by 
younger members today. 


Marriage and Family 


Marriage. The preferential marriage pattern was patrilat- 
eral cross-cousin marriage—to father’s sister’s daughter; the 
second choice was a member of the paternal grandfather’s or 
great-grandfather’s clan; and a third choice was a member of 
any clan in the opposite moiety. Marriage within one’s clan 
and moiety were strictly forbidden under penalty of death or 
ostracism. Arranged marriages have rapidly decreased during 
this century, although patrilateral marriages are still encour- 
aged. Monogamy was the general rule among the lower 
classes, and polygamy was practiced by a few high-status men 
and women. Divorce was rare, as it was seen as an offense 
against the clans of both spouses. Marriage prohibitions 
within the clan and moiety are still subscribed to in principle, 
though broken frequently in practice. 


Domestic Unit. Until the turn of the century, the lineage 
community longhouse served as the residential unit. Recent 
government housing projects have largely eliminated the 
need for community households. Presently, lineage and clan 
households have more symbolic than economic significance, 
serving as the repository for the ceremonial objects and as a 
symbol of clan identity. 


Inheritance. Formerly, property was passed on within the 
matriclan with much of the wealth going from uncle to 
nephew. Presently, material possessions are inherited in typi- 
cal American fashion, although ceremonial goods are still ex- 
pected to be passed on in conformity with traditional rules. 


Socialization. Many elders played an active role in the edu- 
cation of Tlingit youth. Aunts extolled the virtues of respect- 
able clan leaders, and maternal uncles rigorously and rigidly 
guided their nephews through adolescence, teaching them 
basic hunting, fishing, carving, and fighting skills. Grand- 
mothers or maternal aunts spend considerable time with pu- 
bescent girls, preparing them for childbearing and teaching 
them clan history and domestic skills such as food prepara- 
tion, basket weaving, and basic hygiene. Elders still maintain 
a strong influence even among the large number of members 
who have attended college. 


Sociopolitical Organization 


Social Organization. The Tlingit were stratified into three 
social classes: (1) high-class anyaddi, (2) commoners, or 
kanackideh, and (3) low-class nitckakaku. Individuals and 
groups were also ranked within the clan and between clans, 
depending upon their wealth, titles, and achievements. High- 
class people managed and controlled strategic resources and 
used them to promote individual and group status. Class and 
rank remain important in Tlingit villages. 


Political Organization. Each aboriginal settlement was 
owned by a localized clan whose claims were documented 
through stories and symbols, with other clans residing in their 
village viewed as guests. Leadership and councils at the 
household, clan, and local moiety levels were traditional po- 
litical units and remain influential. Today, three ethnic asso- 
ciations address Tlingit concerns. The Alaska Native Broth- 
erhood serves as cultural broker and advocate; the Tlingit- 
Haida Organization with some 14,500 members of Tlingit 
descent promotes housing and social welfare; and Sealaska, 
the largest corporation in Alaska, provides growing economic 
and political clout. 


Social Control. Shame and rank were powerful motivators 
for enforcing traditional social norms. Individuals were said 
to define their status by the way they conducted themselves, 
with all ill-mannered persons bringing shame upon their line- 
age and clan. Thus, elders held a tight rein on youths. Fear of 
accusation of witchcraft or ridicule also influenced behavior. 
Several Tlingit villages now have their own mayor, city coun- 
cil, police force, and school boards along with other adminis- 
trative services. 


Conflict. Aboriginally, conflicts arose over assaults, in- 
sults, or damages suffered by individuals and groups to them- 
selves or their property. Such conflicts were usually resolved 
through payment of wealth or, in some cases, killing the of- 
fender. Conflicts with Whites over the past century centered 
around aboriginal resources, civil rights, and civil liberties. 


The persistence of these conflicts contributes to alcohol 
abuse and other drug abuse. 


Religion and Expressive Culture 


Religious Beliefs. Early records suggest that the Tlingit 
believed in a creator, Kah-shu-goon-yah, whose name was sa- 
cred and never mentioned above a whisper. This primordial 
grandfather, or “divisible-rich-man,” controlled the sun, 
moon, stars, and daylight in addition to creating all living 
things. Little more is known of him. The sacred past centers 
upon Raven (cultural hero, benefactor, trickster, and rascal) 
who was credited with organizing the world in its present form 
and in initiating many Tlingit customs. Raven was never rep- 
resented, symbolized, or made equal with the supreme being 
who transcended Tlingit legends. The Tlingit inhabited a 
world filled with spirits, or jek. These spirits could manifest 
their power through individuals, animals, or things. Since 
every material object or physical force could be inhabited by a 
spirit, Tlingit were taught to respect everything in the uni- 
verse. The penalty for disrespect was the loss of ability to ob- 
tain food. Properly purified persons could acquire spirit power 
for curing illnesses, for protection in warfare, for success in 
obtaining wealth, and for ceremonial prerogatives. Each 
Tlingit had a mortal and an immortal spirit. 


Religious Practitioners. Two options open to youths were 
to seek good power and help the community or to seek evil 
power and threaten the community. Every Tlingit had a per- 
sonal guardian spirit, or tu-kina-jek. Spirit doctors, or ichet, 
received more powerful spirits and therefore could treat the 
sick with herbs, discern the presence of evil, predict the fu- 
ture, and protect the community from evil forces. Witches, or 
nukw-sati, sought evil power and used it to harm others. 


Ceremonies. Dancing societies never gained a major foot- 
hold in Tlingit society as they did in neighboring Northwest 
Coast tribes. The Tlingit sought their power primarily 
through their clan spirit doctor whom they trusted to help 
and not to harm them. Politicoreligious ceremonies called 
potlatches, or koolex, marked significant events in the life of 
the clan and its members. Sacred songs, dances, symbols, and 
stories accompanied all changes in social stature, political 
leadership, and ceremonial objects within the clan. 


Arts. Carving of house posts, heraldic screens, chiefs’ hats, 
chiefs’ staffs, and weaving of Chilkat blankets were highly ac- 
claimed. Wood-carvers, metalworkers, and blanket weavers 
continue to use their traditional clan symbols (kotea) to indi- 
cate ownership and identity. 


Medicine. Every family possessed a basic knowledge of 
herbs and principles of hygiene and for the most part were 
medically self-sufficient. Occasionally, a spirit doctor, who 
possessed superior knowledge of herbal medicines and special 
spirit power, was called in for difficult cases after household 
remedies failed. Contemporary Tlingit do not hesitate to con- 
sult modern medical facilities when the need arises. 


Death and Afterlife. Spirits of the dead traveled to the ap- 
propriate level of heaven commensurate with their moral con- 
duct in this life. Morally respectable people went to the high- 
est heaven, Kiwa-a, a realm of happiness; moral delinquents 
went to a second level, or Dog Heaven, Ketl-kiwa, a place of 
torment. Individuals remained in the afterworld for a period 
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of time and then returned to this world as a reincarnation of 
some deceased maternal relative. 
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Tolowa 





ETHNONYMS: Talawa, Tah-le-wah 

The Tolowa are an American Indian group numbering 
about two hundred whose ancestors in the early nineteenth 
century numbered about twenty-four hundred and were lo- 
cated in the Pacific coast region from the Oregon boundary of 
California south to Wilson Creek. In 1850 the California 
gold rush reached the Tolowa area, and in the latter part of 
the century the Tolowa population was decimated by measles 
and cholera. Subsequently, they were removed to small reser- 
vations and rancherias where most intermarried with other 
North American Indian groups. 

The Tolowa spoke an Athapaskan language and were a 
fishing and gathering people. Traditionally, in the summers 
on the coast the Tolowa fished for smelt and hunted sea 
mammals from forty-foot redwood canoes; in the autumn 
they moved inland to temporary camps where they fished for 
salmon and gathered acorns. Prestige was gained through the 
accumulation of wealth, consisting primarily of obsidian 
knives, headdresses of red-headed woodpecker scalps and 
dentalium shell bead necklaces; the wealthiest man in a vil- 
lage was usually its headman. 

The important religious ceremonies of the Tolowa were 
connected with catching the season’s first salmon, smelt, or 
sea lion. Both men and women could serve as shamans and 
cured the sick by dancing, trancing, magical formulas, and 
sucking the sources of evil out of the afflicted. The dead were 
wrapped in tule mats and buried along with shell beads and 
other objects. 
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Tonkawa 





ETHNONYM: Konkone 

The Tonkawa (Tatskan watitch) group, which included 
the Cava, Emet, Ervipiame, Mayeye, Sana, Tohaha, Toho, 
Tusolivi, Ujuiap, Yojuane, and Tonkawa proper, lived until 
the mid-nineteenth century in east-central Texas in an area 
between Cibolo Creek on the southwest and Trinity River on 
the northeast. They spoke a language that may have been re- 
lated to Karankawa, Comecrudo, and Cotoname within the 
Coahuiltecan stock, but is usually classified as a language iso- 
late in the Macro-Algonkian phylum. The Tonkawa now live 
in a federal trust area in north-central Oklahoma and are 
known as the Tonkawa Tribe of Oklahoma. There were an es- 
timated 1,600 Tonkawa in the seventeenth century, but epi- 
demics, warfare, and massacres took their toll, and there were 
only 181 members enrolled in the tribe in 1984. 

Although the Tonkawa no doubt encountered Cabeza 
de Vaca in 1542, sustained contact with Europeans did not 
begin until 1691. Between 1746 and 1749 the Tonkawa were 
gathered into missions on the San Xavier (San Gabriel) 
River, but these were given up in 1756. During the nineteenth 
century they were often at war with the Comanche, Lipan 
Apache, and Caddo, as well as with the Spanish. In 1862, 
137 of a group of 300 Tonkawa were massacred by a mixed 
group of Delaware, Caddo, and Shawnee. In 1884, the surviv- 
ing Tonkawa were given a reservation in Oklahoma, which 
later became the trust territory where they now reside. 

Culturally, the Tonkawa displayed features of the south- 
ern Plains and Gulf regions. Their early acquisition of the 
horse and dependence on the bison and absence of sea re- 
sources suggest that during historic times they more closely fit 
the Plains pattern. The Tonkawa consisted of a number of au- 
tonomous bands who led a nomadic hunting and gathering 
life. The matrilineal clan was the basic social unit, with a 
number of clans making up a band. Each band was led by a 
chief, elected by a council of mature men. Polygynous mar- 
riage was permitted, and the sororate and levirate were cus- 
tomary. They lived in small, scattered villages and moved 
often, following large game and searching for other food- 
stuffs. Prior to contact they probably lived in small, conical 
huts covered with branches or bison hides. Later, they 
adopted a smaller version of the hide-covered tipi. Subsist- 
ence was based on the bison, which provided food, clothing, 
utensils, and materials for trade with Whites. They also 
hunted deer, bear, and small mammals and gathered many 


wild plant foods. Little is known of the traditional religion, 
other than that there were several deities. 
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Tsimshian 





ETHNONYMS: Chimmesyan, Skeena 

The Tsimshian are a Northwest Coast group who lived 
and continue to live along the Nass and Skeena rivers and 
nearby coastal regions of British Columbia. In the early 
1800s, the Tsimshian numbered as many as 10,000. In 1980, 
there were nearly that number in British Columbia and 942 
in the Metlakatla Community on the Annette Island Reserve. 
The Tsimshian were composed of three subgroups (some ex- 
perts say they were separate groups): Tsimshian, Niska (Nass 
River), and Gitksan (Kitksan). Tsimshian is a Penutian lan- 
guage, and four dialects were spoken aboriginally. 

Sustained contact with Europeans began in the early 
1700s and focused on Tsimshian involvement in the fur 
trade, first with the Russians and then with the English and 
the Americans. This involvement brought many Tsimshian 
closer to the coast and culminated in the formation of the 
large town of Fort Simpson around the Hudson’s Bay Com- 
pany post of the same name beginning in 1834. In 1887 the 
missionary William Duncan, seeking political and religious 
freedom, led a group of 942 Tsimshian to Annette Island 
where they founded the Metlakatla Community. The com- 
munity is noted today for its progressive economic policies 
and relatively high quality of life. The Tsimshian in Canada 
are now divided into sixteen bands and live on reserves in 
their traditional territory. In both Alaska and Canada salmon 
fishing remains an important subsistence and commercial ac- 
tivity, alchough modern technology such as power boats have 
replaced the traditional technology. 

As with all Northwest Coast groups, the social and polit- 
ical organization of Tsimshian society was multilayered and 
involved social classes, kin ties, and territorial units. There 
were four social classes: royalty, nobles, commoners, and 
slaves. The basic territorial units were the villages, controlled 
by the matrilineages. Societal-level integration was achieved 


through affiliation with one of the four matriclans, potlatch- 
ing, clan exogamy, and patrilocal postmarital residence. The 
Tsimshian displayed many cultural features typical of the 
Northwest Coast including potlatches, large plank houses, an 
economy based on the sea and especially salmon fishing, slav- 
ery, and totem poles. The Tsimshian are known for originat- 
ing the Chilkat blanket, with clan crests woven from moun- 
tain goat wool and yellow cedar bark. Once a medium of 
exchange, the blankets are now valuable collector's items. 
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Tubatulabal 





ETHNONYMS: Kern River Indians, Te-bot-e-lob-e-lay 

The Tubatulabal inhabited the drainage area of the 
upper Kern River in California’s southern Sierra Nevada foot- 
hills region. They were loosely organized into three politically 
discrete bands (Pahkanapil, Palegawan, and Bankalachi 
[Toloim]) having a high degree of internal unity. They spoke 
mutually intelligible dialects of Tubatulabal, a Uto-Aztecan 
language. Only the Pahkanapil survived the intensive White 
settlement of their territory that began in the 1850s. Each 
band had a chief (timiwal) who, though he had little author- 
ity, acted as arbitrator and band representative; he also had 
some politicoadministrative duties. The timiwal was usually 
elected by the elder males of the various band hamlets. A 
number of mobile family groups made up a band. These lived 
in semipermanent hamlets near the rivers during the winter 
months but roamed widely during the remainder of the year. 
The individual households contained a single, biological, bi- 
lateral family, but also contained dependents of various types. 
Marriage was of two forms—gift exchange and groom service. 
There was no marriage ritual or postmarital residence rules. 
There was little inheritance since most personal possessions 
were destroyed after death. Real property was not inherited. 
Limited warfare occurred with the neighboring Yokuts, Koso, 
and Kawaiisu, motivated by revenge for attacks by them. The 
timiwal was expected to settle hostilities. There was much 
trade, both long and short distance, especially for white clam- 
shell discs, a form of money. 

First contact occurred in 1776 with the visit of Francisco 
Garcés. In the ensuing years the Tubatulabal came into con- 
tact with the Spanish on trading trips to the California coast, 
but they were not missionized by the Spanish. Extensive con- 
tact with European-Americans began in the 1850s with the 
establishment of ranches in the area followed by the 1857 
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gold rush. Some conflicts with local Whites and the U.S. 
Army resulted in many deaths. By 1875 most male 
Tubatulabal were employed by White ranchers, and in 1893 
the surviving Pahkanapil and Palegawan were allotted land in 
the Kern and South Fork valleys. Most still live in the Kern 
River valley area. In 1972 there were forty-three full- and 
mixed-bloods living there, with seven that could be counted 
in other parts of California. 

Aboriginal material culture was simple. During winter, 
circular domed brush- and mud-covered one-family houses 
were used. Unwalled shelters were used during the warmer 
months. Most hamlets had an associated sweat house made 
of branches, poles, and brush, covered with mud and located 
near a natural or dammed pool. Women made coiled and 
twined baskets of split willow or yucca roots and deer grass, 
and coiled pottery. Self- and sinew-backed bows were used for 
hunting and warfare. Many varieties of nets, traps, snares, 
and throwing sticks were used in hunting. Basket traps, nets, 
harpoons, fishhooks, and corrals were used for fishing. 

Subsistence was based on hunting, fishing, and gather- 
ing; there was no horticulture. Acorns and pifion nuts were 
staples, with fish second in importance. A variety of small 
seeds, shoots, leaves, bulbs, tubers, and berries was collected. 
Most gathering was done by the women. Rock salt, collected 
by men, was used for seasoning and preserving meat. Large 
game (deer, bear, mountain lion, mountain sheep, antelope) 
was hunted. Communal antelope drives were made with the 
Yokuts and Kawaiisu in the San Joaquin valley. Rabbits were 
the only small game actually hunted, usually in communal 
rabbit drives. 

The Tubatulabal lacked any concept of a supreme deity, 
but believed in a number of spirits, both human and animal, 
and all treated with respect. Both men and women could be- 
come shamans. Male shamans had both curing and witching 
powers; the females had only witching power. Jimsonweed 
was used to cure sickness and obtain supernatural help. All 
misfortunes and death were attributed to witchcraft. There 
were no puberty rites. 
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Tunica 


The Tunica, plus the Koroa, Tiou (Tioux), and Yazoo, lived 
in west-central Mississippi and northeastern Louisiana. Their 
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descendants live in a community near Marksville, Louisiana. 
They spoke a language isolate in the Macro-Algonkian phy- 
lum and numbered only a few dozen in the 1980s. 
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Tuscarora 


The Tuscarora are an American Indian group living on the 
Tuscarora Indian Reservation in New York State and the Six 
Nations Reserve in Ontario. In the 1980s the Tuscarora in 
New York and Ontario numbered approximately fifteen hun- 
dred. 

In late aboriginal and early historic times the Tuscarora 
occupied an extensive territory along the Roanoke, Tar, 
Pamlico, and Neuse rivers in present-day North Carolina. In 
the early eighteenth century they were driven out of their ter- 
ritory after a series of devastating wars with White colonists. 
They migrated north, where they were adopted by the 
Iroquois tribes and accepted as members of the Iroquois Con- 
federacy in 1722. The Tuscarora participated in the councils 
of the league, but their chiefs were not given the position of 
sachem in the council. Before migrating north the Tuscarora 
economy had been based on a combination of horticulture, 
hunting, gathering, and fishing. Once joined with the 
Iroquois, they settled on lands given to them by the Seneca 
and adopted Iroquoian cultural and organizational patterns. 
During the American Revolution many Tuscarora were 
forced by circumstances to side with the British and subse- 
quently were granted lands on Six Nations Reserve. Those 
Tuscarora able to remain neutral during the war were granted 
the lands they occupied in New York State. 

See also Iroquois 
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Tutchone 


The Tutchone (Tutchonekutchin), an Athapaskan-speaking 
group, live in the general drainage area of the upper Yukon 
River in Yukon Territory in Canada and were culturally simi- 
lar to the Kutchin, their neighbors to the north. They num- 
bered around fifteen hundred in 1974. 
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Twana 


The Twana (Skokomish, Toanhooches) lived on the south- 
eastern side of the Olympic Peninsula in northwestern Wash- 
ington, on both sides of the Hood Canal. They now live on or 
near the Skokomish Indian Reservation in Washington. They 
spoke a Coast Salish language and numbered about one 
thousand in the 1980s. 
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Ukrainians of Canada 





ETHNONYMS: Bukovynians, Galicians, Ruthenians, Ukrain- 
ian-Canadians 


Orientation 


Identification. _ Ukrainian-Canadians are one of the larger 
and more prominent ethnic groups in Canada. These people, 
or more likely their ancestors, originated in Ukrainian terri- 
tory in Eastern Europe. Ukrainian ethnographic territory cor- 
responds roughly (not exactly) with the area of the Ukrainian 
Soviet Socialist Republic in the Soviet Union. The Black Sea 
lies to the south of this land, and its northern neighbors in- 
clude Russia and Poland. The political boundaries of this ter- 
ritory have undergone many changes up to and during the 
twentieth century. Only rarely throughout these permuta- 
tions were the governing bodies controlled by Ukrainians 
themselves. Indeed, Ukrainian immigrants to Canada carried 
Austrian, Polish, Russian, and other passports, and could be 
identified better on the basis of their language, culture, and 
religion than by their citizenship. Ancestry and culture con- 
tinue to be the primary criteria for the identification of 
Ukrainian-Canadians. Language and religion have tended to 
decline as perceived prerequisites for inclusion in the group, 
replaced somewhat by participation in the organized Ukrain- 
ian community and by a personal sense of Ukrainianness. 
The Ukrainian-Canadian community does not have sharply 
defined membership. Large segments of its population live 
more or less closely in relation to it. 


Location. The first settlements of Ukrainians in Canada 
were concentrated in the prairie provinces of Manitoba, Sas- 
katchewan, and Alberta. In the earlier years, most were rural 
homesteaders. Although the prairie provinces still maintain 
large communities, Ukrainians have been spreading some- 
what more randomly across the country. Migration within the 
country reflects the search for economic advantages and the 
best personal quality of life. The trend to urbanization has 
been pronounced for a number of decades, and now 75 per- 
cent of the Ukrainian population of Canada lives in cities. In 
this respect, the Ukrainian community now resembles the 
general population of the country. 


Demography. Ukrainian people have historically been 
quite sedentary, and only small numbers emigrated beyond 
Ukrainian territories prior to the end of the nineteenth cen- 
tury. In the last 120 years, however, they have dispersed 
widely. Some two million live in North America, two million 
in Siberia, 250,000 in South America, 90,000 in other coun- 
tries in Europe, and 35,000 in Australia. In the 1981 census, 
529,615 Canadians declared Ukrainian ancestry, and an- 
other 225,000 claimed partial Ukrainian heritage. Represent- 
ing some 2.7 percent of the population, Ukrainian- 
Canadians are the fifth largest ethnic group in the country. 
Only about 15 percent of these individuals are immigrants 
themselves; the remainder are Canadian-born. The city of 
Winnipeg has had a large Ukrainian population since early in 
this century. In 1981, the major Ukrainian-Canadian urban 
centers included Edmonton (63,000, 10 percent of the city’s 
population), Winnipeg (59,000, 10 percent), and Toronto 
(51,000, 2 percent). Over 20,000 additional persons in each 
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of these cities reported partial Ukrainian ancestry. Particu- 
larly in the prairies, numerous small towns and rural areas 
continue to record a high incidence of Ukrainian settlement, 
sometimes exceeding 50 percent of the local populace. 


Linguistic Affiliation. Ukrainian is a Slavic language. 
Though many Ukrainians use the more formal literary lan- 
guage, others speak a Galician dialect with varying degrees of 
English influence. The community is increasingly English- 
speaking, with Ukrainians in French-speaking Canada often 
bilingual or trilingual. The percentage of Ukrainian- 
Canadians who use Ukrainian in the home has decreased in 
recent decades, dropping below 20 percent. Those who do 
speak Ukrainian regularly are often older. 


History and Cultural Relations 


Ukrainian immigration to Canada took place in three major 
waves. The first and largest influx (170,000 individuals) took 
place between 1891 and the beginning of World War I. The 
vast majority of this group left from the provinces of Galicia 
and Bukovyna, a small segment of western Ukrainian terri- 
tory controlled by the Austro-Hungarian Empire at that time. 
They were mostly peasant farmers wanting to escape poverty, 
exploitation, and overpopulation. Canada was then actively 
soliciting such agricultural immigrants to develop its vast and 
empty prairies. Ukrainian immigrants settled in somewhat 
compact blocks on homesteads across the large belt of aspen 
parkland spanning the prairies. The 67,000 Ukrainians who 
arrived in the interwar period composed the second wave of 
immigrants. Manitoba was the most popular destination for 
this group. Work in agriculture and railway construction 
awaited many. The third immigration consisted primarily of 
persons displaced after World War II, which was particularly 
devastating in Ukrainian territories. This group of up to 
40,000 people tended to be more urban, more educated, and 
more politically and nationally motivated than their earlier 
counterparts. They settled primarily in Canada’s urban areas, 
with Ontario receiving almost half of their number. Since 
1952, immigration of Ukrainians to Canada has been light. 
The general attitude of the Canadian establishment in 
the earlier years was to anglicize or “Canadianize” the Ukrain- 
ians once they arrived. Ukrainian community development 
was more or less tolerated depending on how the elite per- 
ceived that the organizations might help facilitate assimila- 
tion. Attitudes also varied according to economic and politi- 
cal trends. “Anti-alien” sentiments rose sharply during World 
War I. Bilingual education systems were dismantled and 
thousands of Ukrainians were kept under surveillance, in- 
terned, and sometimes deported with little justification. In 
spite of a few such experiences, however, Ukrainians have 
been generally quite pro-Canadian. They perceive Canada as 
a country that treated them much better and offered them 
greater prospects than Austro-Hungary, Poland, the Russian 
Empire, or later the Soviet Union. Ukrainians were very in- 
strumental in establishing Canada’s policy of multicultur- 
alism in the 1960s. In theory at least, this policy promotes the 
cultural identity of the myriad of peoples that populate the 
country, seeing strength in this diversity. Support for 
multiculturalism seems to be somewhat on the wane in “En- 
glish” Canada in the 1980s. Cultural relations between 
Ukrainians in Canada and those in the Soviet Union, at least 
until recently, have been somewhat distant. They have been 
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deterred by the wars, the distance, and the cold war attitudes 
on both sides. 


Economy 


Agriculture was by far the predominant occupation of 
Ukrainians in the first half of the twentieth century. Other 
occupations tended to be in the primary sector and included 
logging, mining, construction, and building railroads. This 
situation gradually changed, however, and the structure of 
the Ukrainian-Canadian work force now resembles that of 
the general population in almost all respects. But Ukrainians 
are still somewhat overrepresented in agriculture (7 percent 
work on farms as compared to the 4 percent Canadian aver- 
age) and underrepresented in most of the elite groups that 
hold power in the country. 


Kinship, Marriage and Family 


Ukrainian-Canadian marriage and kinship practices do not 
differ substantially from general Canadian norms. Predomi- 
nant are monogamous marriage, nuclear families, and bilat- 
eral descent. Ukrainian kinship terms in many dialects ex- 
hibit a degree of bifurcation; terms differ for maternal versus 
paternal uncles and aunts. Such perceptions are being sup- 
planted by a more classical Eskimo-type kinship system, espe- 
cially since English is now often used. Godparents have tradi- 
tionally been regarded as significant relatives. In-group 
marriage was encouraged by Ukrainian-Canadian society, 
particularly by parent generations, though the rate of inter- 
marriage is high. 


Socialization. The means and degree of socialization of 
Ukrainian-Canadians varies a great deal depending on the 
size of the local community, the commitment of family mem- 
bers, and personal choice. The church has traditionally 
played a major role in this process, as has upbringing. More 
involved families in larger centers often choose to take advan- 
tage of Ukrainian kindergartens, Ukrainian schools (and, re- 
cently, public bilingual education), Ukrainian scouts, choirs, 
dance groups, sports organizations, and many other pursuits. 
The adult community reaffirms itself in many performances, 
meetings, and other social events. 


Sociopolitical Organization 
Social Organization. The Ukrainian community has more 


organizations than any Canadian ethnic group its size. The 
plethora of organizations reflects the division of the commu- 
nity into Catholic and Orthodox sectors, each with religious 
and secular institutions, and men’s, women’s, and youth divi- 
sions. Differences in immigration history, region of origin, 
political views, generation, past membership in military units, 
professions, and other factors are all reflected in the organiza- 
tional scheme of the Ukrainian-Canadian community. Re- 
cently, a great number of somewhat independent organiza- 
tions have been set up to deal with academic pursuits, various 
art forms, local history, and other specific interests. The 
Ukrainian Canadian Committee was established in 1940 as 
an umbrella organization for the noncommunist Ukrainian 
community. It has achieved varying degrees of success in co- 
ordinating the diverse groups. There is no specific effective 
mechanism for exerting social control or resolving conflict in 
the Ukrainian-Canadian community. 


Political Organization. Ukrainians in Canada have no 
overarching political structure. Most earlier Ukrainian set- 
tlers were not politically sophisticated, partly because of their 
relative exclusion from political power in their native territor- 
ies. Disenchantment over living and working conditions in 
Europe (and, later, often in Canada) promoted radical leftist 
views in the first decades of this century. Later, immigrants 
tended to the right of the political spectrum. At present, 
Ukrainians are a complex and varied electoral group, still 
demonstrating some tendency to marginality on the left and 
the right in comparison with the general populace. Politicians 
sometimes perceive the Ukrainian community to be a signifi- 
cant voting block and address it accordingly. The great major- 
ity of the Ukrainian community does not approve of the pres- 
ent Soviet Ukrainian state under Russian domination. 


Religion and Expressive Culture 


Religious Beliefs and Practitioners. The Ukrainian 
Catholic and Ukrainian Greek Orthodox churches are the 
predominant traditional denominations in the Ukrainian- 
Canadian community, claiming some 190,000 and 99,000 
adherents, respectively (the latter figure includes a minority 
of other Orthodox denominations as well). In the 1981 cen- 
sus, Ukrainians also reported adherence to Roman Catholi- 
cism (89,000), the United church (71,000), and many other 
forms of Christianity. Some 42,000 indicated no religious 
preference. In spite of declining attendance in the two tradi- 
tional Ukrainian churches, especially among the younger 
generations, they continue to maintain substantial signifi- 
cance in Ukrainian-Canadian society. The Ukraine adopted 
the Byzantine form of Christianity one thousand years ago, 
and thus eastern Christian traditions of worship are followed. 
Compared to most western Christian practices, the rites are 
quite ancient and ritualistic. The older Julian calendar is tra- 
ditionally retained by these churches, and thus Christmas is 
celebrated on January 7. The Ukrainian Catholic (Uniate, 
Greek Catholic) church acknowledges the leadership of the 
pope in Rome, although theoretically it retains its Orthodox 
rite. The Ukrainian Greek Orthodox church of Canada, es- 
tablished in 1918, is independent. Both the Ukrainian Cath- 
olic and the Orthodox communities in Canada have under- 
gone some westernization in terms of their spiritual culture. 
General acceptance of latinized rituals, the English language, 


and the newer Gregorian calendar is more widespread among 
the Catholics. 


Ceremonies. Ukrainian culture was very rich in traditional 
lore into the beginning of the twentieth century, in part, be- 
cause it was relatively isolated from cosmopolitan influences 
and the leveling pressures of industrialization. Most emi- 
grants, then, identified with a rich tradition of rituals and cus- 
toms. Social life was generally disrupted upon migration be- 
cause of the isolation and because Canadian policies for 
settling the prairies precluded tight-knit village settlements. 
Nonetheless, in many communities, various customs were 
maintained, adapted, and sometimes reconstructed to estab- 
lish a unique Ukrainian-Canadian ritual culture. The most 
important ceremony dealing with the life cycle is the wedding, 
which is often large and features food, drink, socializing, 
dancing, and gift-giving. 

The cultural response to death has been partially influ- 
enced by the community’s Eastern Christian spirituality as 


well as by connections with its peasant origins. These factors 
are reflected in the services conducted during burial, a less- 
ened tendency to isolate the living from the corpse, somewhat 
particular grave markers, and traditional cemetery visitations 
at prescribed intervals. In general, however, funeral practices 
and attitudes now conform closely to those of the Canadian 
mainstream. 

The most important calendar holidays are Christmas 
(Rizdvo) and Easter (Velykden’), both of which retain many 
Ukrainian features. The main focus at Christmas is on the 
Christmas Eve supper, consisting traditionally of twelve 
meatless dishes. Caroling, church service, and visiting follow. 
Christmas is celebrated twice each year by many Ukrainian 
families in Canada, once on December 25 and again, some- 
what differently, on January 7. The highlight at Easter is 
breaking the Lenten fast with a blessed family meal on Sun- 
day after church service. A pre-Lenten party (Pushchennia), 
New Year’s Eve (Malanka) on January 13, and harvest festival 
(Obzhynky) celebrations are common in many communities. 

Other holidays include Ukrainian Independence Day, 
the anniversary of Taras Shevchenko (Ukraine’s national 
poet), and numerous smaller religious feasts. Ukrainian- 
Canadians also participate in Canadian holidays such as Val- 
entine’s Day, Canada Day, Halloween, Thanksgiving, and so 
on. 


Arts. The arts are very important to Ukrainian-Canadian 
culture. Indeed, they compose the most prominent aspect of 
Ukrainian-Canadian life in the minds of many Ukrainians 
and non-Ukrainians alike. Many folk arts were brought over 
from Europe by the early immigrants, as they lived in a culture 
where domestic objects were mostly handmade and activities 
were directly organized. In Ukraine, the style and form of 
these arts were quite specific. The arts came to be closely 
identified with Ukrainian consciousness itself. With the tran- 
sition to the urban, technological, and consumer-oriented 
world of twentieth-century Canada, the old activities and 
crafts lost much of their practical worth. On the other hand, 
many retained or even gained value as symbols of 
Ukrainianness, markers of a special subculture within the Ca- 
nadian milieu. This function has remained relevant in the 
contemporary North American context. In association with 
this process, many of these “folk arts” changed radically in 
form, materials, and context. The terms “pseudo-folk arts,” 
“national arts” or “Ukrainian pop” have been proposed to re- 
flect some of the contemporary features of this type of activ- 
ity. Popular contemporary manifestations of Ukrainian- 
Canadian material culture include folk costumes, weaving, 
embroidery, Easter egg painting, church architecture, various 
styles of pottery, and miscellaneous novelty items. The fine 
arts of literature, painting, and sculpture have vibrant 
Ukrainian variants in Canada. Staged folk dance and choral 
singing are extremely popular in many communities. The 
Ukrainian music industry includes recording artists in many 
different styles. 


Medicine. Folk medicine was strong in western Ukrainian 
villages and in rural Canada in earlier years. Local specialists 
developed much knowledge and expertise dealing with a wide 
variety of health problems. Remnants of this lore exist unoffi- 
cially, sometimes dealing with problems outside the realm of 
traditional medicine. Ukrainian-Canadians participate in the 
Canadian health care system. 
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Umatilla 


The Umatilla lived in the Umatilla River and adjacent parts 
of the Columbia River drainages in northeastern Oregon. 
They now live on the Umatilla Indian Reservation in the 
same area with the Wallawalla Cayuse. They spoke a 
Sahaptin language of the Penutian phylum and numbered 
about one thousand in the 1980s. 
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Ute 





ETHNONYMS: Eutah, Utah, Utaw, Yuta 


Orientation 


Identification. The Ute are an American Indian group lo- 
cated in Utah, Colorado, and New Mexico. “Ute” is a short- 
ened version of “Eutah,” a term with uncertain origins. The 
name was likely borrowed by the Spanish from Ute neighbors 
who referred to the Ute as “Yu Tta Ci” (Southern Paiute), 
“Yota” (Hopi), and “Yu Hta” (Comanche). The meaning of 
“Utah” is likewise unclear. The Ute name for themselves is 
“Nu Ci,” meaning “person” or “Indian.” 

Location. At the time of European contact in the 1600s 
and 1700s, the Ute occupied much of central and eastern 
Utah and all of western Colorado, as well as minor portions 
of northwestern New Mexico. For ease of discussion, the Col- 
orado and New Mexico groups are often lumped together as 
Eastern and those from Utah are labeled Western Ute. Phys- 
iographically, this Ute homeland is diverse and includes the 
eastern fringe of the Great Basin, the northern Colorado Pla- 
teau, the Rocky Mountains of Colorado, and the east slopes 
of the Rockies and high plains of Colorado. Latitude and 
longitude of the region’s center is approximately 39° N and 
109° W. 


Demography. In 1880, combined population figures for 
both Colorado and Utah Ute was some 3,975. By 1983 these 
numbers had increased modestly to 4,905. Precontact levels 
were likely considerably higher than these historic figures. 


Linguistic Affiliation. The Ute speak Southern Numic, 
the easternmost of the Numic languages spoken by the major- 
ity of the Indians of the Great Basin—Plateau regions of the 
intermountain west. Numic is a branch of the Uto-Aztekan 
language family. Other groups speaking Southern Numic are 
the Southern Paiute and Kawaiisu. Some dialectical differ- 
ences were present within Southern Numic, but no clear 
boundaries existed. 


History and Cultural Relations 


Linguistic and archaeological evidence argue for an arrival of 
Southern Numic-speakers in the eastern Great Basin and 
Plateau country about ap. 1250-1350. At the time of Euro- 
pean settlement in New Mexico in the 1600s and Utah in the 
late 1700s, the Ute were well established, but had developed 
along somewhat different trajectories. The Eastern Ute had 
converted to the horse-riding Plains life-style, and the West- 
ern Ute retained more traditional Great Basin patterns until 
the early 1800s when certain central Utah groups also 
adopted the horse and other Plains cultural trappings. Ute 
neighbors to the north, west, and east included other Numic- 
speakers, such as the Northern Shoshone, Western Sho- 
shone, and Southern Paiute. Also to the south were the Pueb- 
los, Navajo, and Apache. To the east were the Plains groups, 
such as the Wind River Shoshone (Numic-speakers), Ara- 
paho, Comanche (Numic-speakers), and Southern Chey- 
enne. Relations were amicable with the Western Shoshone, 
but raids were common between the Ute and other neigh- 
bors, especially the Plains peoples, with the exception of the 





Comanche. The unmounted Southern Paiute to the south 
were routinely subjected to raids by all Utes to obtain slaves, 
especially women and children, to trade to the Spanish. 

Mormon immigration to the Great Basin in 1847 
marked the beginning of the end for the traditional Western 
Ute way of life. Serious conflicts began in 1849, when settlers 
moved into Utah Valley, an important center of Ute settle- 
ment. Following the Walker War of 1850s and the Black 
Hawk War in the 1860s, all Western Ute were displaced from 
the eastern Great Basin and relocated in the Uinta Basin of 
northern Utah. For the Eastern Ute the process was slower. 
Reduction of lands began in the 1850s owing to a series of 
treaty agreements and continued until the 1880s. The 
Meeker Massacre of 1879 resulted in most of the northern 
Colorado Utes being placed on the Uinta Basin reservation. 
Other Eastern Utes moved to the small Southern Ute and 
Elk Mountain reservations in southwestern Colorado and 
northwestern New Mexico. 


Settlements 


The Ute are traditionally described in terms of geographically 
designated bands. Both the Eastern and Western groups con- 
sisted of five such bands. For the Eastern group they were the 
Muache, Capote, Uncompahgre, White River, and Weemin- 
uche. The Western bands were the Uintah, Timpanogots, 
Sanpitch, Pahvant, and Moanunts. Throughout Ute territory 
settlements tended to consist of a winter and a summer camp. 
For the Western and other nonequestrian Ute, winter camps 
were located in the valley bottoms adjacent to lakes, marshes, 
or streams or, in some cases, in the pifion juniper woodlands 
of the lower foothills where fuel and shelter were available 
and close to food caches. Spring in the valleys along the east- 
ern Great Basin was spawning season and a time for many 
Western Ute to hold festivities, dances, and games and to 
fish, especially in Utah Valley. In the summer people dis- 
persed to gather ripening plant seeds and pursue individual 
hunting. In late summer and fall the Utes moved to the up- 
lands for hunting, berry picking, and pifion nut gathering. 
The Eastern Ute spent summers and early fall on the plains 
hunting bison, and these events were generally the time of 
greatest aggregation for the year. Winter camps consisted of 
smaller residential units located in sheltered areas in the foot- 
hills or valleys. Modern reservation towns, such as Fort 
Duchesne and Roosevelt on the Uintah-Ouray Reservation, 
are centers of modern Ute community and commercial life 
and are very much in the pattern of western towns. Dispersed 
Ute communities, however, such as that seen at White Mesa 
in southeastern Utah, are also fairly typical. 


Economy 


Subsistence and Commercial Activity. All Utes at the 
time of European contact were hunters and gatherers, al- 
though the subsistence focus varied considerably from east to 
west. In general, Eastern Ute were more committed to a hunt- 
ing economy, especially bison, whereas Western Ute diets 
were broader with more emphasis on smaller animals and 
fish. Important plant foods included pifion nuts, various 
small seeds, such as grass and bulrush, and roots. With the 
withdrawal of traditional foraging areas, the Ute turned to 
subsistence farming following the European pattern. Com- 
mercial farming has not been successful, and most modern 


employment is now in the energy-related fields or service jobs, 
especially with the federal government. Although numerous 
business ventures have been attempted, few have succeeded. 


Industrial Arts. Traditional crafts such as basketry, weav- 
ing, and hide working persisted into the twentieth century. 
Beadwork on tanned leather or other materials continues to 
be produced, especially for the tourist market, but basketry 
and weaving have largely died out. Pottery was made prehis- 
torically, but was not a well-developed craft. 


Trade. Prehistoric trade is not well documented for the 
Ute. Obsidian and probably marine shells were likely traded, 
but the mechanisms are unknown. Following the arrival of 
European markets, such as the Spanish in New Mexico, the 
Utes were active in the fur trade and exchanged skins, furs, 
and slaves for horses, metal tools, beads, and other European 
goods. This commerce was active into the mid-1800s. 


Division of Labor. Traditionally, economic tasks were seg- 
regated by sex. As a general rule, men hunted larger game and 
fished, and made weapons and tools related to hunting (bows 
and arrows, various portable traps, drive lines, and catch cor- 
rals). Women gathered plant foods and made the items nec- 
essary for those activities, especially baskets. Numerous food- 
related efforts involved both sexes, however, especially with 
the Western Ute. For example, women made cordage of plant 
fibers with which the men wove the nets that were used in 
rabbit or waterfowl drives. Both men and women participated 
in these drives. Fishing was generally a male activity, but 
women made some fishing gear such as basketry traps. 
Women prepared and cooked food, built houses, made cloth- 
ing, prepared skins, and made pottery. Some blurring of these 
divisions was common, also. Both men and women partici- 
pated in shamanistic rituals. Historic employment trends are 
generally parallel with national patterns with both sexes 
working, but with more men employed than women. Women 
usually remain at home, and some pursue craft production for 
the tourist trade. 


Land Tenure. Aboriginal land ownership was limited to 
usufruct rights to hunting and gathering for a family. Individ- 
ual land ownership was apparently unknown. A degree of ter- 
ritoriality was present to the extent that non-Utes (for exam- 
ple, Shoshone) had no access to important resource areas 
such as the Utah Lake fishery. Anglo settlement and agricul- 
tural pursuits removed the more productive lands from Ute 
use. The Ute were eventually forcibly removed to reservation 
lands in Colorado and Utah. The Dawes Severalty Act of 
1887 further reduced Indian-owned lands and eventually 
opened Ute lands to Anglo homesteaders. The impact of this 
bill was reversed by the Indian Reorganization Act of 1934, 
which allowed for consolidation of Indian properties and ac- 
quisition of other lands as well. In 1988 a legal suit brought 
by the Ute Tribe against counties and cities of the Uinta 
Basin returned significant portions of Ute lands in Utah, 
bringing the total held by that group to 4 million acres. 


Kinship 
Kin Groups and Descent. No clans or other formal social 
units are known for the Ute. Residential units tended toward 
unranked matridemes. These units, which consisted of sev- 
eral related families, were exogamous. Status within residen- 
tial units was based on age, sex, and generation. 
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Kinship Terminology. Ute kin terms followed a skewed 
bifurcate collateral pattern. 


Marriage and Family 


Marriage. Marriages were often arranged by parents and 
relatives. Marriage to blood relatives (extended to first and 
second cousins) was forbidden. Wedding ceremonies were in- 
formal, and premarital intercourse at the girl’s residence was 
considered marriage. Band exogamy was generally preferred. 
Polygyny existed and both the levirate and sororate were prac- 
ticed; however, monogamy was the norm with less than 10 
percent practicing polygamy. Divorce for reasons of sterility, 
infidelity, and incompatibility was and is common. Children 
usually remain with the mother. Residence was almost always 
matrilocal. Bride-service is not reported for the Ute, although 
it was common in other Great Basin groups. 


Domestic Unit. Traditional households often included 
relatives such as grandparents and occasionally a spouse of 
one of the children. This pattern continues today. Single- 
parent families are very common because of high divorce 
rates. Households are often swelled by near kin as resources 
are combined in times of economic stress. 


Inheritance. Inheritance patterns were poorly developed, 
for most personal material goods were burned at the death of 
the individual. Rights to eagle aeries, springs, and garden 
plots were passed down to surviving family members. 


Socialization. Children were desirable and much attention 
was paid to the pregnant mother, birth, and child rearing. 
Often young children were tended by older siblings and by 
grandparents. Children were spoiled and indulged in a per- 
missive environment. Ridicule was the primary means of dis- 
cipline. Puberty rites were observed for both girls and boys. 
First menses was celebrated by the family by offering instruc- 
tions to the girl and imposing food taboos and behavioral re- 
strictions until the end of menstruation. Male puberty rites 
were not so well defined, but they usually revolved around the 
first killing of a large game animal. The boy was forbidden to 
eat of this kill, which was often given to an older relative. To 
celebrate the event further, the boy was bathed by a special 
hunter and painted red. Traditional education in crafts, sub- 
sistence skills, and oral histories were provided to children by 
the appropriate grandparent. Education levels among Ute 
youths are low, with only half completing high school. 


Sociopolitical Organization 


Social Organization. Ute social life was rooted in the fam- 
ily. Within the family and among family groups elders, male 
and female, were respected and given special consideration. 
Prior to European contact, household leadership tended to 
be male-oriented, but with the growing numbers of single- 
parent families, females are more often in family leadership 
roles. 


Political Organization. Band organization was likely pres- 
ent in the pre-horse era. Bands consisted of several residential 
units (demes) that united under a leader, usually an elder 
male who had demonstrated prowess as a hunter as well as 
wisdom in decision making. Leaders often had one or more 
assistants who served as speakers or in other capacities. The 
Western Ute had special chiefs selected to lead dances and 
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rabbit, antelope, waterfowl, and bison drives. Utah Valley 
Ute had a special fishing chief. Councils consisted of deme 
leaders and usually met at the chiefs house. Women were al- 
lowed to attend councils, as were men other than chiefs. Po- 
litical patterns were strengthened after contact as access to 
the horse and raiding for the slave markets increased, thereby 
reinforcing the status of the leaders. This trend continued as 
Anglo culture often demanded a band or tribal spokesperson. 
Reservation-era tribal affairs have been directed by the tribal 
committees of the Ute Indian Tribe. Especially influential on 
the Uintah-Ouray Reservation is the Ute Tribal Business 
Committee formed in 1937 after the Indian Reorganization 
Act. 


Social Control. Traditionally, group leaders played an im- 
portant role in interpersonal altercations, but no formal proc- 
ess existed in the event of a crime or breach of trust. Individ- 
ual retaliation was common and control difficult, as there 
were no means other than social for enforcement. Murders, 
for example, were usually avenged by relatives who killed the 
offender, an action condoned and expected by the society. 
Social controls were also sought through the use of myths and 
legends that depicted appropriate behavior and introduced 
the threat of ridicule or expulsion for unacceptable actions. 
As on other reservations, the federal government now has ju- 
tisdiction over serious crimes. 


Conflict. Internal Ute conflicts erupted in the 1880s fol- 
lowing the Meeker Massacre when White River and Uncom- 
paghre Utes from Colorado were forced onto the Uintah Res- 
ervation. Uintahs resented having to share their reservation 
and further resented inequities in federal distributions of 
funds. Bad feelings also existed between the White River and 
Uncompaghre people based on events during and after the 
Meeker Massacre. In 1905 Ute-Anglo relations were strained 
by the opening of the Uintah-Ouray Reservation to Anglo 
use. In reprisal, a large contingent of Utes left the reservation 
and sought asylum with the Sioux in South Dakota. Failing 
this they were returned to the Uintah Basin in 1908. Further 
internal strife stemmed from a rift between mixed- and full- 
blood people. The former, because of Anglo contacts and 
better education, developed more political power in tribal af- 
fairs. The rift ultimately resulted in the termination (expul- 
sion) of mixed-bloods (less than 50 percent Ute) from the 
tribal rolls in 1954. Bad feelings extended to the tribal gov- 
ernment, and a group known as the True Utes unsuccessfully 
attempted to disband this polity during the late 1950s. 


Religion and Expressive Culture 


Religious Beliefs. Religion was not formalized, but was 
nonetheless important and pervaded daily Ute life. An inte- 
gral element of Ute metaphysics was the concept of power ob- 
tained from knowledge received through dreams, visions, or 
from mythical beings. Religion was expressed at the level of 
the individual rather than through group activity. Senawahv 
is named as the Ute creator of the land, animals, food, plants, 
and the Utes themselves. Animals, especially wolf and coy- 
ote, were commonly depicted in myths in which they were de- 
scribed as having humanlike traits combined with some mys- 
tical powers. Belief in water babies, supernatural beings that 
lived in springs, was widespread among Great Basin Indians. 
Ghosts and souls were real and feared. Charms for various 


purposes were also common. Several Christian religions cur- 
rently have followings among the Utes as does the Native 
American church. 


Religious Practitioners. Shamans held the power of heal- 
ing obtained through dreams or from other shamans. Healing 
methods involved songs, dances, and various pieces of para- 
phernalia, the forms for all of which were learned through the 
dreams. Special shaman designations included weather, bear, 
evil, sexual, and childbirth. Both men and women practiced 
shamanism. A payment was expected if the cure was suc- 


cessful. 


Ceremonies. Two ceremonies have dominated Ute social 
and religious life: the Bear Dance and the Sun Dance. The 
former is indigenous to the Ute and aboriginally was held in 
the spring to coincide with the emergence of the bear from hi- 
bernation. The dance was held in a large brush enclosure or 
dance plaza and lasted about ten days. The dancing, which 
was mostly done by couples, propitiated bears to increase 
hunting and sexual prowess. A theme of rebirth and fertility is 
pervasive throughout. This theme was reinforced by the an- 
nouncement of the completion of a girl’s puberty rites during 
the ceremony. The Sun Dance was borrowed from the Plains 
tribes between 1880 and 1890. This ceremony was held in 
July, and the dancing lasted for four days and nights. The em- 
phasis of the Sun Dance was on individual or community es- 
teem and welfare, and its adoption was symptomatic of the 
feelings of despair held by the Indians at that time. Partici- 
pants often hoped for a vision or cures for the sick. Consis- 
tent with the emphasis of this ceremony was the fact that 
dancing was by individuals rather than couples as was the 
case with the Bear Dance. Both ceremonies continue to be 
held by the Ute, although the timing of the Bear Dance tends 
to be later in the year. The Ghost Dance was briefly popular 
during the late 1880s and 1890s on the Uintah-Ouray Reser- 
vation. 


Arts. The Ute enjoy singing and many songs are specific to 
the Bear Dance and curing. The style of singing is reminis- 
cent of Plains groups. Singing and dancing for entertainment 
continue to be important. Rock art was another form of ex- 
pression, and both pictographs (painted) and petrogylphs 
(pecked) of obvious Ute manufacture have been docu- 
mented. 


Medicine. Curing ceremonies attempted to drive evil 
forces from the body through songs, sucking tubes, and so on, 
rather than through the use of medicines. Herbal remedies 
were also applied, however, and medicinal powers were as- 
signed to a number of plants. These, usually the leaves or 


roots, were pounded and boiled and the resulting potion 
drunk. 


Death and Afterlife. Death was a time of community and 
individual loss and was formally observed by abstentions from 
certain behaviors and by acts such as hair cutting. Mourning 
lasted up to a year. Care was taken to ensure that the ghost of 
the deceased did not return, although it was generally held 
that the soul lingered near the body for several days. All souls 
went to an afterlife similar to this world. Burial and funeral 
customs included burning the house wherein death occurred 
and the destruction of most personal property, which some- 
times included horses, dogs, and slaves. Bodies were washed, 


dressed, and wrapped and buried, extended, in a rock-covered 
grave in the mountains. 
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Wailaki 


The Wailaki, including the Kato (Cahto, Tlokeang), Lassik, 
Mattole (Van Duzen Indians), Nongatl, and Sinkyone, lived 
along the coast and inland in northwestern California, along 
the Bear, Mattole, and Eel rivers. They spoke Athapaskan 
languages and probably number about one hundred today. 
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ETHNONYMS: Hualapai, Jaguallapai, Yampai 


Orientation 


Identification. The Walapai are an American Indian 
group located in Arizona. “Walapai” is the most common his- 
toric and ethnographic label for the group whose official tri- 
bal designation is “Hualapai.” The term, meaning “Ponde- 
rosa Pine People,” originally referred to a single band, the first 
one encountered by explorers and prospectors coming into 
Walapai territory from the Colorado River. Prior to the ad- 
ministrative division into two reservations in the nineteenth 
century, the Walapai and the Havasupai constituted a single 
ethnic group. 


Location. _ Historically, the Walapai inhabited an extensive 
territory in northwestern Arizona, bounded on the north and 
west by the Colorado River, and on the south and east by hos- 
tile groups of Yavapai. This arid range is characterized by hot 
summers and mild winters, with frequent and violent thun- 
derstorms throughout July and August. The Walapai now re- 
side on a reservation of approximately 1 million acres within 
this aboriginal territory, with tribal offices located at Peach 
Springs, Arizona. 

Demography. In the 1980s, the reservation population 
numbered about 950 Walapais. Accurate reconstruction of 
the historic size of the population is difficult, owing to the 
fluid nature of hunting and gathering bands, but it is proba- 
ble that the group never numbered more than 1,000. By 
1900, following a series of epidemics and battles with U.S. 
troops, the population had been reduced to less than 600. 
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Linguistic Affiliation. The Walapai language, along with 
Havasupai and Yavapai, form the Upland Pai group within 
the Yuman language family. Mutually intelligible dialects are 
also spoken by groups along the Colorado River and in south- 
ern California and the northern part of Baja California, 
Mexico. 


History and Cultural Relations 


The Upland Pai are descendants of the prehistoric Cerbat 
tradition, inhabiting the present territory of the Pai as early as 
Ab. 1100. The Walapai origin myth places the creation of all 
the Yuman groups at a place on the west bank of the Colo- 
rado River, where the Great Spirit transformed the canes 
along the river’s edge into humans. Although Spanish explor- 
ers and missionaries established relations with the Yumans 
living along the river in the sixteenth and seventeenth centur- 
ies, it was not until 1776 that direct and brief contact with 
Walapais occurred. 

They remained isolated for another seventy years, until 
the U.S. Army began to sponsor the search through northern 
Arizona for railroad routes to the West Coast. These explora- 
tions initiated two decades of hostilities between the Walapai 
and Anglos—the soldiers and the settlers who followed 
closely behind them. The intrusions began with the discovery 
of gold near Prescott in 1863. In 1866, the respected Walapai 
leader, Wauba Yuma, was killed. For the next four years, 
Walapais engaged the better-armed and better-mounted sol- 
diers in battle. Ultimately, the Walapai surrendered and were 
moved to the inhospitable lowlands of the Colorado River In- 
dian Reservation. Finding conditions there intolerable, they 
fled back to their customary territory where, in their brief ab- 
sence, ranchers and miners had appropriated the habitable 
areas and taken over many of the springs. Conditions did not 
improve markedly with the establishment of the reservation 
in 1883, for heavy grazing had already depleted the Walapai 
range, wiping out several of the food plants upon which the 
Indians depended. Impoverished and threatened by epidemic 
diseases, Walapais sought work in the towns on the Santa Fe 
Railroad and in the mines. Many, too, turned briefly to the 
millenarian Ghost Dance in the late 1880s, hoping, to no 
avail, that the magical power of the dance would expel Anglos 
from the territory. 

Aboriginally, the Upland Pai (Walapai and Havasupai) 
were culturally and linguistically similar to the Yavapai along 
their southern boundary and to the Colorado River Yumans 
to the west. Yet these similarities did not lead to a shared 
sense of identity. Although Walapais intermarried with the 
Halchidhoma along the river, raiding and warfare character- 
ized their relationships with the powerful Mohaves and the 
mobile Yavapais. Enmity intensified with the arrival of Anglo 
miners and settlers, as Indians were recruited to fight their 
traditional foes. This process led, in postcontact times, to an 
increased sense of unity within the beleaguered Walapai 


bands. 


Settlements 


Walapai settlement patterns have been and continue to be 
closely tied to the availability of resources. Aboriginally, the 
“camp,” composed of about 25 related individuals, was the 
primary settlement and subsistence unit. Relying for much of 
the year on the abundant and varied wild resources of 


Walapai territory, the camp might join others during some 
seasons, either to exploit game or farm near springs and 
washes. During the period of conquest, there is evidence that 
farming took on increased importance, resulting in larger and 
more stable settlements of as many as 250 Walapais. With the 
establishment of the reservation and consequent reduction in 
the territory available to Walapais for hunting, gathering, and 
farming, many took jobs and quarters in towns along the rail- 
toad. By 1960, only half of the enrolled tribal members re- 
sided in the reservation town of Peach Springs. 

Archaeological evidence suggests that the primary abo- 
tiginal house form was the rough brush wickiup, a circular 
structure without poles. Habitation debris has also been lo- 
cated in caves and rock shelters. During the postcontact pe- 
riod, Walapais were observed living in more permanent 
domed houses, thatched with arrowweed or covered with ju- 
niper bark. Eight-sided hogans and tar-paper shacks became 
common during the reservation period. During the 1970s, the 
tribe undertook a substantial effort to develop adequate 
housing on the reservation. 


Economy 


Subsistence and Commercial Activities. Historically, the 
Walapai economy was based primarily on hunting and gather- 
ing seasonally available wild resources. Moving frequently, 
the camps visited locations where resources were known to be 
abundant. This annual round focused on several key plant 
foods. In the spring, agave or mescal was gathered in canyons 
and foothills. When baked for several days in an earth oven, 
the plant’s inner core was eaten immediately while the outer 
layers were crushed into pulp, dried, and stored for future 
consumption. Following the mescal harvest, the camps or in- 
dividual families moved down to the valley and basin floors to 
collect stick-leaf and abundant and protein-rich wild seed. By 
midsummer, fruits of several cactus species ripened, and in 
late summer, attention shifted to nut gathering in mountain 
groves. Few vegetal resources were available during the winter 
months, but the Walapai survived on wild game and the 
stored products of the spring and summer. As settlers moved 
into Walapai territory in the nineteenth century to graze cat- 
tle, cut trees for mine timbers, and exploit wild game, this 
adaptive hunting and gathering economy changed. Walapais, 
of necessity, turned increasingly to farming the land around 
springs and the few perennial streams in the region. Walapais 
constructed diversion dams to irrigate gardens of squash, 
maize, beans, watermelons, and wheat. But, once again, this 
response proved to be short-lived. Restricted to the high 
grasslands of the reservation after 1883, Walapais in the 
twentieth century have come to rely on cattle (four thousand 
head in the 1980s), wage employment in tribal and federal 
agencies, a successful doll factory, and recently, the develop- 
ment of recreational facilities along the Grand Canyon, bor- 
dering the reservation. Nonetheless, over 40 percent of reser- 
vation residents remain unemployed. The horses and cattle 
introduced by Europeans were viewed, until the reservation 


period, as food on the hoof. 


Industrial Arts. Walapai basketry came to be highly val- 
ued in the trade network and afforded women a major outlet 
for artistic expression. Most baskets were functional contain- 
ers such as large firewood and burden baskets, conical seed- 
gathering baskets, flat trays for parching and winnowing 


seeds, and water bottles sealed with pitch from the pifion tree. 
Walapai pottery, another aboriginal art, did not survive the 
influx of metal utensils during the postcontact period. 


Trade. The Walapai actively traded the products of hunt- 
ing and gathering pursuits to their agricultural neighbors dur- 
ing aboriginal and postcontact times. When at peace with the 
Mohave, they bartered meat for the beans, maize, and pump- 
kins cultivated along the river’s floodplain. Cultivated foods 
were also obtained from the Havasupai in return for deer and 
the skins of mountain sheep. Trade linkages extended well 
beyond adjacent groups, however. Walapai introduced dis- 
tinctive products—dried mescal, red hematite pigment, and 
the prized basketry—into an exchange network which linked 
Indians of the Pacific Coast to the Pueblos of New Mexico. 


Division of Labor. In the traditional hunting and gather- 
ing economy, women bore primary responsibility for collect- 
ing and processing plant resources, and men hunted. Farming 
activities were carried out by all members of the family. 


Land Tenure. Prior to the establishment of a reservation, 
land tenure took the form of a “customary range,” an area of 
habitat diversity within which the bands gathered and hunted 
wild resources. The boundaries of these ranges were not pre- 
cisely demarcated, but there was common consent among the 
Walapai that the various ranges were the primary subsistence 
grounds of the bands inhabiting them. 


Kinship 


Kin Groups and Descent. _ Historically, the nuclear family 
of parents and children was seldom an isolated and self- 
sufficient unit. Rather, camps of about twenty-five individu- 
als, usually several related nuclear families, proved to be nec- 
essary for protection against raids, for communal hunts, and 
for efficient gathering of wild plant resources. While the camp 
was the primary land-use unit during the historic period, sev- 
eral camps utilizing adjacent territories were grouped into pa- 
trilineal bands, headed by the most respected of the leaders of 
the individual camps. Eligibility for camp leadership, and 
thus for the headship of the bands, was transmitted patrilin- 
eally, but potential leaders won respect more for their bravery, 
wisdom, and oratorical abilities than for strict genealogical 
descent. 


Kinship Terminology. Under reservation life, the Yuman- 
type kinship terminology of the Walapai does not appear to 
have retained its salience. 


Marriage and Family 


Marriage. Traditionally, marriage was not marked by for- 
mal ceremony. Rather, the process was initiated through re- 
peated gifts by the male suitor to the girl’s father. If the father 
found the man to be acceptable, he would urge his daughter 
to receive the man. Upon marriage, a man was expected to 
live for a time in the camp of his spouse and then return with 
his wife to his own patrilineal camp. In practice, however, 
young couples typically joined the camp that was most in 
need of their help in subsistence activities. Divorce was re- 
ported to be frequent in the postcontact era, for reasons of in- 
compatibility, jealousy, and adultery. With settled reservation 
life, the incidence of divorce has declined substantially. 
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Domestic Unit. Several related families joined together to 
form the basic domestic entity, the camp. Frequently, these 
families were polygamous, out of the need to ensure sufficient 
labor for domestic activities. 


Inheritance. Under aboriginal conditions, notions of in- 
heritance of private property were weakly developed, since an 
individual’s possessions were burned upon death. Access to 
wild resources within the tribal range was, however, a critical 
right inherited through the patrilineal band. 


Socialization. Historically, the socialization of children 
and adolescents centered on economic pursuits, training the 
young in the critical tasks of hunting and gathering. In recent 
years, a noteworthy interest has been shown by Walapais in 
documenting and preserving Walapai language and culture. 
The Peach Springs School, opened on the reservation in the 
1950s, has implemented an extensive program in bilingual 
and bicultural education for its students. 


Sociopolitical Organization 


Social Organization. Prior to its disruptive encounter with 
the U.S. Cavalry in the 1860s, the Walapai tribe was divided 
into three named subtribes, each encompassing several ad- 
joining patrilineal bands and their constituent camps. These 
social units tended to be endogamous, since marriage part- 
ners were most frequently selected from adjacent camps and 
bands. But strict territoriality does not appear to have been 
maintained: subtribes shared land and resources with other 
Walapais when necessary for survival. The reservation system 
has transformed this aboriginal social organization. The 
Havasupai reservation was established for a single band 
within one subtribe, and the Walapai reservation, drawing its 
designation from the proper name for another patrilineal 
band, now houses descendants of twelve other aboriginal 
bands. 


Political Organization and Conflict. War with the 
United States, as well as the customary practice of govern- 
mental agents to seek “chiefs” as signatories to official docu- 
ments, elevated several of the camp and band headmen to po- 
sitions of subtribal leadership. Wauba Yuma, shortly before 
his murder, put his mark on the toll-road contract on behalf 
of the Yavapai Fighters subtribe, as did Hitchi Hitchi for the 
Plateau People. And Cherum, of the Middle Mountain Peo- 
ple, took military command in the ensuing war, developing a 
clever trade network by which he procured arms from South- 
ern Paiutes who had in turn obtained them from Mormons in 
Utah. With the creation of the reservation, bringing agents of 
the Indian Service to Truxton Canyon, the incipient tribal 
leadership fell dormant. The present tribal government, an 
elective nine-member council, was established under provi- 
sions of the Indian Reorganization Act in the late 1930s. 


Social Control. Aboriginally, the wisdom and oratorical 
skills of the camp and band leaders were marshaled in family 
disputes. Undoubtedly, too, the fluidity of group membership 
facilitated resolution, as disputants could join the camps of 
friends and relatives. 


Religion and Expressive Culture 
Religious Beliefs. The Walapai, like other Yuman groups, 


do not have an elaborate cosmology or a complex ritual cycle. 
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Spirits to which shamans attach themselves are associated 
with particular locations within aboriginal Walapai territory. 
In the twentieth century, they have been subjected to re- 
peated missionary activity, but the Baptists, Mormons, and 
the revivalist Four Square Gospel mission have met with little 
success on the reservation. Much of the traditional religious 
activity, continuing well into the present century, centers 
around the shaman. 


Religious Practitioners and Medicine. A deceased rela- 
tive’s spirit alerts a prospective shaman to his specialty 
through a series of dreams. Then, during a solitary visit to a 
mountain, the individual acquires the necessary power from 
the spirits through additional dream sequences. Thus pre- 
pared, the shaman may operate in the realm of curative medi- 
cine. Treatment of diseases and snakebites consists of singing 
over the patient and sucking the wounds. The specialist may 
then produce a small object from the wound, believed to be 
the locus of the malignant spirit. By extracting the offending 
object, the shaman returns the evil spirit to its mountain. It is 
reported historically that the shaman was liable to be killed by 
the relatives of a deceased patient or rewarded with buckskins 
if the patient recovered. 


Ceremonies. The individualistic character of the shaman 
complex gives rise to few groupwide ceremonial occasions 
among the Walapai. Girls pass through a brief puberty cere- 
monial following their initial menses, but, historically, mar- 
tiage was not marked by formal rites. 


Arts. Facial painting and shell neck pendants were, histor- 
ically, important modes of personal decoration and expres- 
sion. The shells, obtained in trade from Yumans along the 
Colorado River, functioned as charms or amulets, guarding 
the wearer against disease. 


Death and Afterlife. Traditionally, Walapai dead were 
cremated along with their material possessions. The souls of 
the good people departed for the ancestral land on the bank 
of the Colorado River to the accompaniment of ceremonial 
crying by living relatives and friends. Late in the nineteenth 
century, U.S. soldiers attempted to enforce Christian burial 
practices, and many Walapai partially acquiesced, interring 
the dead in rock slides and cairns. The mourning ceremony, 
an elaborate ritual among the Colorado River Yumans, per- 
sists in attenuated form among the Walapai. 
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Wallawalla 


The Wallawalla (Walula), including the Palouse (Palus) and 
Wauyukma, lived along the Wallawalla, Palouse, and Snake 
rivers in southeastern Washington. The Wallawalla now live 
on the Umatilla Indian Reservation in Oregon with the Uma- 
tilla and the Cayuse. They spoke a Sahaptin language of the 
Penutian phylum and numbered about five hundred in the 
1980s. 
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Wappo 


The Wappo (Ashochimi) lived along the headwaters of the 
Napa River and Pope and Putah creeks to the south of Clear 
Lake in northern California. They spoke a language of the 
Yukian family and probably number less than fifty today. 
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Washoe 





ETHNONYMS: Wah-shoes, Wahshoo, Washaws, Washew, 
Washo, Washoo 


Orientation 


Identification. The spelling “Washo” became standard in 
the ethnographic and linguistic literature of the twentieth 
century, but “Washoe” is the official spelling used by the peo- 
ple and has been firmly established as local usage in Nevada. 


The people refer to themselves as wa-Siw or waSi-Swiw which 
appears to mean “people from here.” 


Location. In early historic times the Washoe inhabited a 
region of about four thousand square miles between Honey 
Lake to the north and the upper reaches of the West Walker 
River to the south. On the east, the Pinenut and Virginia 
ranges separated them from the Northern Paiute, and on the 
west the crest of the Sierra Nevada Mountains separated 
them from the Miwok and Maidu peoples. The state bound- 
ary between Nevada and California roughly bisects their an- 
cient territory, running through Lake Tahoe at an approxi- 
mate center. Their major year-round settlements were in the 
well-watered valleys along the eastern slopes of the Sierra Ne- 
vada Mountains at an altitude of about forty-five hundred 
feet and where there was an abundance of vegetation and 
game. They also made extensive use of alpine areas up to ele- 
vations of six thousand or more feet for seasonal hunting, 
fishing, and gathering except during the severest winters. 
Regular treks were made to the acorn oak groves in the foot- 
hills over the crest of the mountains as well as to fishing sites 
shared with the Northern Paiute at Pyramid, Walker, and 
Mono lakes. Today, the remaining Washoe live in small colo- 
nies and scattered settlements at Reno, Carson City, and 
Dresslerville, Nevada, and around Woodfords, California. 
The headquarters of the modern tribal government is at 
Gardnerville, Nevada. 


Demography. The estimates of an aboriginal population 
of fifteen hundred or so Washoe people are much lower than 
what might be expected from the size and resources of the 
area they inhabited. But they did suffer a sharp drop in num- 
bers owing to disease and poverty in the nineteenth and early 
twentieth centuries, when figures as low as three hundred 
were reported. After the 1950s, with increased federal support 
for education and improved economic conditions, there has 
been a rapid population recovery indicated by the registration 
of well over fifteen hundred persons on the tribal rolls. 


Linguistic Affiliation. Linguists tentatively agree that Wa- 
shoe (Washo) belongs to the Hokan stock of Amerind lan- 
guages. Evidence is uncertain for earlier conjectures that the 
Washoe migrated eastward from a prehistoric association 
with other Hokan-speaking peoples in what is now California 
to their present location, or that they represent the remnant 
of an ancient distribution of Hokan-speakers some one thou- 
sand or more years ago. The isolation of Washoe from related 
languages, together with linguistic and archaeological evi- 
dence, suggests that it has been in place for many thousands 
of years. The language reveals little dialectic differentiation, 
but some borrowing has occurred with Numic and other 
neighboring languages. The number of fluent speakers of Wa- 
shoe has declined drastically in recent times. 


History and Cultural Relations 


The Washoe people and their country were unknown to 
Americans until the early nineteenth century when explorers 
such as Joseph Walker, Jedediah Smith, and John Frémont 
traversed the central Great Basin seeking direct routes to Cal- 
ifornia. Although they had some earlier contact with the 
Spanish to the west, actual intrusion of their territory did not 
occur until the hordes of immigrants began to appear from 
the east during the gold rush of the 1840s and 1850s. Many 
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Whites were attracted to the verdant valleys occupied by the 
Washoe, fencing the lands for cattle, restricting access to 
water sources, and establishing numerous trading posts and 
settlements. By the 1870s the lowland forests, grasslands, and 
the large game so essential to Washoe subsistence had be- 
come depleted. The completion of the transcontinental rail- 
road signaled the end of the old life-way and its conquest by a 
new, alien society. For the next one hundred years, the 
Washoe were forced into the status of servile, unfranchised 
dependents in an aggressive frontier world. Appeals by 
Washoe spokesmen or by the occasional sympathetic Indian 
agent for aid and lands went unheeded. A reservation was 
never assigned to them, and the land allotments provided 
under the Dawes Act of 1887 were largely unfit for habitation 
or development. Many families leased their allotments at ex- 
tremely low rates to sheep ranchers, which, in turn, led to the 
rapid deterioration of the pifion groves whose harvesting had 
provided one of the major staples in aboriginal times. The 
people lived in squalid camps on the outskirts of White towns 
or on the ranches where many were employed. 

In 1917, a few small parcels of land with inadequate fa- 
cilities were set aside at Reno, Carson City, and Dresslerville 
primarily for Washoe use. Schools for Indian children were 
segregated, their language and traditional customs were dis- 
couraged, and discriminatory policies restricted social inter- 
action. Citizenship was not granted until 1924. Some im- 
provement in conditions began to take place after the Indian 
Reorganization Act of 1934 when the Washoe became a le- 
gally constituted tribe with a written constitution and official 
tribal council. 

Major change, however, did not occur until after 1970 
when the Washoe won a compensation of $5 million (of a 
$43 million claim filed in 1948) before the Indian Claims 
Commission. Through effective investment of 70 percent of 
the funds and issuing per capita payments only to older mem- 
bers, considerable advancement has been made in tribal or- 
ganization and services. With the emergence of new leader- 
ship and planning, state and federal funds were procured for 
housing, employment opportunities, educational programs, 
tribal businesses, and additional lands. Young people began 
to remain in the area or to return from relocation with a sense 
of hope and renewed identity. The Washoe Tribe of Nevada 
and California has become an active participant in intertribal 
affairs, and many of its members are pursuing successful ca- 
reers in. the larger local and national communities. 

The aboriginal Washoe were a peaceable people who 
nevertheless staunchly defended their core habitation and 
subsistence areas from hostile intrusion yet tolerated access 
by others except in times of extreme scarcity. Likewise, neigh- 
boring peoples such as the Northern Paiute, Miwok, and 
Maidu allowed some use of resources in their own domains. 
The few brief skirmishes were between small groups over mat- 
ters of unnegotiated trespass, perceived insult, or revenge. 
Networks of intermarriage reinforced long-standing friendly 
relations with families of surrounding peoples, and this prac- 
tice has continued into historic times. The Washoe at first ac- 
commodated incoming Whites during the early nineteenth 
century and resorted to sporadic resistance only when the in- 
truders threatened their resources and autonomy. But they 
were quickly overwhelmed and forced into passive acquies- 
cence during a century of frontier conquest. 
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Settlements 


Aboriginal Washoe settlements were generally placed on ele- 
vated ground near sources of water. Domiciles tended to be 
widely spaced for privacy and reduced visibility from afar. Per- 
manent year-round settlements were maintained in tradition- 
ally established locations in the six or seven major lowland 
valleys along the eastern slope of the Sierra Nevada Moun- 
tains. Housing sites, or even entire settlements, might be 
moved about within these areas upon the death of family 
members, changing relations between households, or other 
conditions. During seasonal hunting and gathering activities, 
small groups set up temporary camps in the mountains or 
while trekking to distant locations in search of desired re- 
sources, returning to their permanent settlements for the win- 
ter months. This pattern of mobility and option was termi- 
nated by White usurpation in the 1850s. Today, the Washoe 
continue to live mainly in the small colonies established in 
the early twentieth century, though many live and work in 
local towns or in other areas. The traditional winter house 
was most common in permanent settlements and was a coni- 
cal construction of bark slabs supported by interlocked poles 
set over a shallow depression in the ground with an entrance 
facing eastward. Dome-shaped summer houses of willow 
frame thatched with tule and brush were used as well as the 
simple lean-to for shade or for temporary shelter on seasonal 
treks. During the late nineteenth and early twentieth centur- 
ies, versions of these structures were made of discarded mate- 
rials from White settlements. Standard colony housing up to 
the 1960s involved rows of dilapidated board shacks sur- 
rounded by the accumulated rubble of attempted repair and 
scavenged materials. Owing to the advancements of the past 
twenty or thirty years, the quality of Washoe housing today 
exceeds that of most low-income residences in the area. 


Economy 


Subsistence and Commercial Activities. | Washoe aborigi- 
nal economy was based on hunting, fishing, and gathering. 
The environment provided an abundance of large and small 
game, fish in the lakes and streams, and seeds and other plant 
products requiring a highly skilled pattern of seasonal exploi- 
tation over the year. Although the local pinenut and the 
acorn from over the mountains were much desired foods (and 
continue to be in modern times when available), other food 
resources provided a major part of the diet. The destruction 
of the subsistence base in early historic times resulted in a 
rapid transformation of diet to one of starches, fats, and 
sweets prevalent among rural western White settlers. During 
the frontier period many Washoe lived and worked on 
ranches—the men as laborers and cowhands, and the women 
as laundresses and cooks. Other men were employed irf the 
mines or the construction of roads and dams. Some brought 
wood, fish, and game into the towns for sale until they were 
restricted by local laws. A few women supplemented income 
by selling baskets and pinenuts or hiring out to domestic serv- 
ice. Most, however, were destitute. Today, many younger Wa- 
shoe men and women participate in the general economy and 
are employed in an expanded tribal government or in a num- 
ber of tribally operated businesses. In precontact times, the 
dog was the only domesticated animal. A few Washoe had ac- 
quired ponies from the Spanish in California and, later, from 


American settlers. But conditions did not permit the develop- 
ment of an equestrian mode such as that appearing among 
their Northern Paiute neighbors in the early nineteenth cen- 
tury. Sporadic attempts to raise cattle and sheep on tribal 
lands have been unsuccessful. 


Industrial Arts. The aboriginal Washoe produced a range 
of manufactures in stone, wood, fiber, bone, or skins, and 
utilized a repertoire of technologies typical of the hunting and 
gathering economies of the western Great Basin. American 
implements, utensils, clothing, and ornament quickly re- 
placed the traditional forms. The basketry produced by the 
women was admired by all surrounding peoples and contin- 
ued to be developed as an art of renown well into the twenti- 
eth century. 


Trade. Aboriginal trade seems not to have been extensive 
in the region, though the Washoe did exchange by barter and 
gift giving some salt, pinenuts, and deer and rabbit skins to 
westward peoples, such as the Miwok and Maidu, for shells, 
obsidian, certain medicinal plants, and other items which, in 
turn, were traded eastward to the Northern Paiute for ante- 
lope skins, kutsavi and cui-ui fish. In the early postcontact pe- 
riod, they engaged in a small exchange involving firewood, 
pinenuts, game, and fish to White settlers. 


Division of Labor. Traditionally, the gathering of plant 
products was almost exclusively a woman’s activity, as were 
preparation of food and other household tasks. Women 
might also participate in major fish runs, rabbit drives, and 
surrounds of large games such as deer or antelope. Hunting 
and combat, however, were men’s activities, as well as the 
making of weapons and stone implements. Yet considerable 
cooperation obtained for major tasks requiring group effort. 
Among the modern Washoe, even when both men and 
women are wage earners, traditional gender roles tend to be 
maintained. 


Land Tenure. Except for traditional habitation or hunt- 
ing and gathering sites in regular use, Washoe territory was an 
open range accessible to any but hostile or uncooperative 
trespassers. Individual families claimed rights to certain plots 
in the Pinenut Range, but these were generally shared in 
times of abundance. There was no concept of sectional or tri- 
bal land ownership but, rather, flexible and traditionally rec- 
ognized domains of privilege with regard to natural resources. 
Notions of land ownership imposed by Whites during early 
contact, and in the arbitrary assignment of land allotments in 
the late nineteenth century, were alien and continue to en- 
gender stress in social relations. Many Washoe now own land 
individually, and certain new acquisitions are owned by the 
tribe in federal trust. 


Kinship 


Kin Groups and Descent. Variant forms of the bilateral 
extended family constituted the basic Washoe kin groups. 
These composed the small local communities that were es- 
sentially family compounds referred to as “bunches.” Net- 
works of intermarriage in long-established areas of habitation 
led to the formation of larger regional communities, or 
“bands,” which people identified as places of relatively per- 
manent residence and close kinship. Ties with more distant 
communities were weaker and relationships less traceable, 
but conditions of limited population distribution, mobility, 


and common language and culture induced a sense of “tribal” 
identity among all sections. Groups were not corporate, and 
notions of descent functioned mainly to determine the possi- 
ble range of kinship obligations and of permissible sexual or 
marital relations. 


Kinship Terminology. All siblings and cousins were re- 
ferred to by the terms for brother and sister (a “generational” 
system) and further distinguished only by the relative ages of 
their parents. Terms in the parental generation were bifur- 
cate-collateral; that is, they provided distinct terms for each 
of the parents and their siblings. Some change toward the 
general American system has been taking place in the twenti- 
eth century. 


Marriage and Family 


Marriage. No marriage with known consanguineal rela- 
tives was permissible. Despite the small population, poten- 
tials for marriageability were maintained by the extensive mo- 
bility of individuals and groups and shallow genealogical 
reckoning that limited the tracing of relationships. Monog- 
amy was the most common marital arrangement, but poly- 
gyny (both sororal and nonsororal) frequently occurred. The 
sororate and levirate also were practiced. First marriages were 
usually arranged by parents. During the first years of marriage, 
residence was bilocal but with a tendency to matrilocality. 
Separation because of incompatibility, infidelity, or improvi- 
dence could be initiated by either spouse and was recognized 
by the community. Intermarriage with other Native Ameri- 
cans and with Whites is increasing in recent times, and mar- 
riage practices in general follow the American pattern. 


Domestic Unit. The members of a localized bilateral ex- 
tended family together with some affines, distant relatives, 
and visiting friends formed the minimal domestic unit. Indi- 
viduals shifted residence frequently to live in communities of 
relatives or friends elsewhere. Where feasible, modern Wa- 
shoe residential arrangements follow earlier patterns. 


Inheritance. There is no clear evidence that statuses or 
property were passed down through any rule of inheritance in 
aboriginal times. Personal possessions were disposed of at 
death, and headships and other offices were determined by 
group consensus. Today, the American system of descent and 
inheritance prevails legally, though the traditional orienta- 
tion often is expressed in practice. 


Socialization. Nurturing and permissive guidance were the 
model for ideal parenting. Expression of hostility or violence 
toward children was strongly discouraged. Admonition and 
punishment were relegated to third persons or to the threat of 
supernatural intervention. This pattern continues to predom- 
inate among modern Washoe families where personal auton- 
omy and individualism are respected and asserted. 


Sociopolitical Organization 


Social Organization. Washoe society was egalitarian in or- 
ientation with no fixed distinctions of wealth or status 
groups. Leadership and roles of special skill were acquired 
through demonstrated ability and legitimized by local group 
recognition. Women frequently attained positions of author- 
ity and expert specialization. Personal attributes of generos- 
ity, modesty, and wise counsel were expected if the commu- 
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nity were not to withdraw its support by turning to another. 
Today, differences in education and income do obtain, but 
the traditional social values are effective in minimizing the 
development of class divisions. 


Political Organization. Aboriginal Washoe communities 
were autonomous, each represented by local headmen or 
headwomen whose role was essentially that of admired ad- 
viser or spokesperson. Ties between local communities were 
voluntary and could be activated for cooperative enterprises 
such as festivals, game drives, and defense. Renowned sha- 
mans, hunters, or warriors sometimes were solicited as tempo- 
rary leaders for these purposes. Communication was main- 
tained with distant Washoe sections for periodic communal 
gatherings and, though rarely, during emergencies where ad- 
ditional warriors might be needed. During historic times, the 
forced concentration of the Washoe in the small areas allo- 
cated by Whites disrupted this pattern of organization. Cer- 
tain spokesmen, either familiar with English or amenable to 
negotiation with Whites, were designated as “Captains” 
under the erroneous assumption that they represented most 
of the people. A few of these men, such as the renowned 
“Captain Jim” in the late nineteenth century, emerged as vig- 
orous pleaders for the Washoe cause. Attempts at tribal reor- 
ganization in the early twentieth century were ineffective be- 
cause of the strong sense of family autonomy and resistance 
to centralized representation. In more recent times, however, 
an elected Washoe Tribal Council representing each of the 
colonies as well as off-reservation persons has developed a 
successful tribal government under federal supervision. It ad- 
ministers collective Washoe affairs and relations with state 
and federal agencies. 


Social Control. Internal cohesion was maintained by in- 
tensive socialization for group solidarity. Aggressive behavior, 
except for defense of the group, was rigidly proscribed. Infrac- 
tions were dealt with by collective avoidance or the threat of 
supernatural reprisal. Recalcitrant individuals might be 
driven from the group or even assassinated. Modern Washoe 
communities have the services of a tribal police force and 
courts. Law enforcement agencies of local towns and counties 
exert a degree of jurisdiction. 


Conflict. Warfare among aboriginal Washoe subgroups 
appears to have been absent, though occasional feuds be- 
tween individuals or families erupted briefly into open vio- 
lence. These were resolved when a wrong was deemed to have 
been avenged or through the intervention of elder negotiators 
on each side. As the first people in the western Great Basin to 
experience the full brunt of White invasion, the Washoe were 
quickly reduced to helplessness in defense of their interests. 
A deep sense of hopelessness and betrayal permeated their 
lives during most of the postcontact period and conditioned 
Washoe-White relations. Homicide, factionalism, gambling, 
suicide, and accusations of witchcraft increased throughout 
the small Washoe settlements in the late nineteenth and early 
twentieth centuries. Some individuals and families managed 
to escape the worst effects of these circumstances, but all en- 
dured the stigma of oppression and degradation. Today, the 
ravages of the recent past are being obliterated by a remark- 
able economic and social recovery. Internal conflict has 
greatly diminished and a positive cultural heritage is being 
reasserted. 
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Religion and Expressive Culture 


Religious Beliefs. Prayers and ritual manipulation of spir- 
itual powers believed to be invested in nature were the active 
instruments of Washoe religion and were deemed essential to 
any successful human endeavor. Nature must be propitiated 
to ensure its bounty and goodwill. All natural phenomena 
were thought to be imbued with sentient spirit power. Ani- 
mals in particular were personified as autochthons in myths 
of geologic and human origins. Spirits of the dead were 
feared, and there is little evidence that notions of a supreme 
being existed prior to the historic period. The modern Wa- 
shoe retain many of these beliefs and the practices associated 
with them. Some have been participants in the Native Ameri- 
can church while the Assembly of God and the Baptist 
church have attracted others. 


Religious Practitioners. In former times, the shamans 
were the principal specialists in the use of magical powers for 
rites of diagnosis, curing, and divination. Their skills also 
might be exerted to defend against the hostile powers of oth- 
ers or to destroy one’s enemies. There were many other indi- 
viduals acknowledged to derive their abilities from tutelary re- 
lationships with specific powers of nature, especially those 
persons exhibiting exceptional skill in subsistence, ceremo- 
nial, medicinal, or martial activities, but they did not com- 
mand the degree of obeisance afforded the shamans. In the 
1930s and 1940s the shamans had obtained such a powerful 
hold among the Washoe that they were finally denounced by 
an irate community for conspiracy to defraud and for their ex- 
orbitant fees. This movement was led by the new local Native 
American church which was itself under attack by many 
White as well as Washoe citizens for its use of peyote as a sac- 
rament. Nevertheless, the control of the shamans was weak- 
ened and, in recent times, none is acknowledged in the area. 
Christian ministers, itinerant preachers, and a few remaining 
roadchiefs of the Native American church continue to pro- 
vide religious guidance, while Western medical practitioners 
and some native herbalists administer to the ailing. 


Ceremonies. Important annual ceremonies involving 
large numbers of people took place at the first harvest in the 
Pinenut Range, in the easternmost extension of the acorn oak 
groves near Honey Lake, and at the locations of major fish 
runs associated with the rivers and lakes of the region. A more 
localized, but equally important rite was the celebration of 
the commencement of menses by a girl’s family and friends. 
Other special rites also took place at the birth of a child, boy’s 
puberty, marriage, and death. Many of these observances 
continue today in diminished and variant forms among some 
families. 


Arts. Most expressions of aboriginal artistry disappeared 
early in the historic period. These included ornament in shell, 
bone, and seed; distinctive styles of body painting and tattoo- 
ing; feathered headdresses; decorative skin and fur accesso- 
ries; and dyed and woven fibers. There was also an extensive 
repertoire of songs, tales, and legends, very little of which has 
been retained. The major surviving art has been the excep- 
tionally fine basketry that became internationally renowned 
in the early twentieth century through the work of the famous 
Datsolalee and a number of other expert weavers. Elaborate 
woven cradles still are constructed for infants, and fancy 
beadwork and some baskets are made for sale. 





Medicine. _ Illness was attributed to the intrusion of alien 
objects, offended supernatural agencies, sorcery, or bad feel- 
ing. A wide range of herbal and mineral substances was em- 
ployed in treatment by shamans and various categories of 
curers endowed with special derived powers. Modern Washoe 
rely mainly on Western medical facilities, but many also uti- 
lize traditional knowledge of herbs and customary practices 
passed down through elder family members. 


Death and Afterlife. Except for old age and chronic infir- 
mity, death was seldom attributed to natural causes. Thus, 
the occasion of a death was fraught with concern for the 
safety of the living: every effort must be made to protect the 
immediate family from whatever malevolent forces might be 
at work. The spirit of the deceased must be pacified by a pe- 
riod of public mourning and prayers beseeching it to leave the 
area swiftly and without rancor. Burials in a remote place or 
cremation were the most common. The personal belongings 
of the deceased were interred or burned with the body. There 
was a prohibition against speaking the name of the deceased 
in the presence of close relatives, for this might call the spirit. 
Ideas of an afterlife were ambiguous: recorded lore suggests 
variously that the dead live underground, that some are reluc- 
tant to leave the area where they died and wander aimlessly 
about doing inadvertent or purposeful harm, or that there is a 
land to the south where spirits of the dead reside. The cosmo- 
logical beliefs of the modern Washoe are generally similar to 
those of the American society of which they are now a part 
but also are influenced by the spread of pan-Indian philo- 
sophical concepts among Native American communities. Fu- 
nerals are of major importance, and though they are usually 
conducted in accordance with the contemporary rites of local 
Christian churches, traditional prayers and funeral customs 
are often observed as well. 
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Western Apache 





ETHNONYME: Dazif gha’i, Dilzhe’e, DziJ t'aadnh, Ndeé 


Orientation 


Identification. The name “Apache” first appears in the 
historical record in 1598. There is no undisputed etymology, 
although Zuni is often cited as its source. The Western 
Apache include the subtribes White Mountain, San Carlos, 
Cibecue, Northern Tonto, and Southern Tonto. They were 
defined as a single cultural unit because dialect variation 
among them was minor, they were horticultural to a degree, 
and they were linked through matrilineal clans, although they 
themselves recognized no such superordinate level of organi- 
zation. All used the word Ndeé, or “man, person, Indian,” to 
refer to their specific subtribe, but they did not necessarily in- 
clude the other “Western Apache” in such a designation. 


Location. Since the late seventeenth century the Western 
Apache have occupied the mountains of the Mogollon Rim, 
and the high desert transition zone of the Colorado Plateau, 
including the headwaters of the Verde, Salt, and Little Colo- 
rado rivers, and part of the Gila River. The area is between 
32° and 35° N and 109° and 112° W. Today, most Western 
Apache live on the Fort Apache (White Mountain), San 
Carlos, Camp Verde, and Payson reservations. 


Demography. According to the 1980 census the Indian 
populations of the three major reservations were Fort 
Apache, 7,010; San Carlos, 6,013; and Camp Verde, 136. Es- 
timates of the nineteenth-century population total less than 
5,000. 


Linguistic Affiliation. Western Apache is one of the 
Apachean (Southern Athapaskan) languages, classified in 
the Athapaskan stock of the NaDené phylum. 


History and Cultural Relations 


Linguistic and cultural evidence indicates that the Western 
Apache migrated from Canada between «.p. 1400 and 1500 
and arrived in Arizona no earlier than the 1600s where they 
came into contact with the native Pueblo populations. 
Pueblo influence was particularly strong after the Pueblo Re- 
volt of 1680 when numerous Pueblos took up residence 
among Apacheans. Severe pressure from Utes in the early 
1700s and again in the mid-1800s along with the U.S. cam- 
paign led by Kit Carson resulted in groups of Navajo moving 
south and coming into contact with or even taking up resi- 
dence among Apaches. It is likely that it was during these 
times that the Navajo introduced horticulture and matrilineal 
clans. Relations with both Western Pueblos and the Navajo 
alternated between trade and raid up through the nineteenth 
century. Relations with Spain also alternated between war 
and peace, though relations with Mexico were generally hos- 
tile. Although some new technical items were added to the 
Apache inventory along with their Spanish names, Spanish 
and Mexican cultures had little significant impact. 

The Western Apache were much less affected than other 
Apacheans by the changes brought about by the 1848 Treaty 
of Guadalupe Hidalgo and the subsequent Gadsden Pur- 
chase of 1853, probably because their lands in north-central 
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Arizona were not astride major routes of travel, nor, except in 
the Tonto area, were there major mining activities. They ac- 
cepted without resistance the presence of forts within their 
territory, and the White Mountain and Cibecue groups in 
particular made peace and cooperated with the new conquer- 
ors. This quiescent state was marred by two major inci- 
dents—the Camp Grant Massacre in 1871, in which at least 
seventy-five San Carlos women and children were killed by 
residents of Tucson and their Papago allies, and the Cibecue 
Fight in 1881, which resulted in the death of a prominent 
shaman along with a number of soldiers and Apache scouts. 


Settlements 


With the adoption of horticulture Western Apaches became 
permanently associated with farming sites. This association 
was seasonal with local groups composed of several matrilin- 
eal-matrilocal extended families (gotah) moving from place to 
place in a yearly round of hunting and gathering—returning 
in the spring and fall to the farm area and in the winter mov- 
ing to lower elevations. Local groups varied in size from 
thirty-five to two hundred individuals and had exclusive 
rights to certain farm sites and hunting localities. Adjacent 
local groups, loosely linked through marriage, areal proximity, 
and dialect, formed what have been called bands controlling 
farming and hunting resources primarily in a single watershed 
area. There were twenty of these bands in 1850, each com- 
posed of about four local groups. Their ethnographic names, 
such as Cibecue Creek Band or Carrizo Creek Band, reflect 
their watershed specificity. 

Contemporary Apache communities are an amalgam of 
these older, territorially defined units, which during the res- 
ervation period concentrated near agency headquarters, 
trading posts, schools, and roads. On the White Mountain 
Apache Reservation there are two major communities at 
Cibecue and Whiteriver, and on the San Carlos Reservation 
there are two at San Carlos and Bylas. Traditional housing 
was the wickiup (gogha); contemporary housing consists of a 
mixture of older frame homes, modern cinder block or frame 
tract houses, and mobile homes. Some housing is substan- 
dard relative to general U.S. standards, though vast improve- 
ments have been made in the last twenty years. The White 
Mountain Apaches have had a particularly aggressive devel- 
opment program and own a shopping center, motel, theater, 
sawmill, and ski resort. 


Economy 


Subsistence and Commercial Activities. In traditional 
times, about 40 percent of the diet came from gathered wild 
plant foods, 35 percent from meat (especially deer), and 25 
percent from horticulture. Wild food products included 
sahuaro fruit, mescal (agave), acorns, mesquite beans, juni- 
per berries, and pinon nuts. Horticulture was practiced in 
fields often less than an acre in size, with small dams and 
channels used for irrigation. After the establishment of the 
reservations a few Apaches took advantage of government al- 
lotment programs to develop cattle herds, but those who did 
often came into conflict with Whites who grazed cattle 
through a permit system on the reservations. By the 1950s 
most of the non-Indians who were running livestock on In- 
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dian land had been forced off, and the tribes themselves 
started cooperative herding operations with stock owned by 
individuals but managed by tribal employees. 

Subsistence farming has continued up to the present day 
only on the Fort Apache Reservation. The White Mountain 
Apache Tribe has started an irrigated farming operation, and 
both reservations have a variety of tourist facilities to profit 
from camping, boating, fishing, and hunting by non-Indians 
along with lumbering. The Fort Apache Reservation has been 
more successful in these enterprises than San Carlos because it 
has more resources and a better climate. San Carlos has devel- 
oped a jojoba nut industry, and some Apaches mine and sell 
the semiprecious stone peridot, which is found relatively close 
to the surface in one area of the reservation. All these activities 
provide jobs and income for at least part of the population. 
Other income derives from off-reservation employment, gov- 
ernment jobs, small businesses, and public assistance. 


Industrial Arts. Traditional activities such as tanning 
skins, basket making, and the manufacture of cradle boards 
and pitch-lined water jars are still done on a limited basis. 
Beadwork, painting, and doll making have been added to the 
repertoire. 


Trade. In the past, Apaches traded with some of the sur- 
rounding tribes for a variety of items. Individual handicrafts 
are still occasionally traded to local stores or sold to dealers, 
but for the most part the economic system on the reservations 
is part of the larger American cash economy. 


Division of Labor. Although hunting, raiding, and warfare 
were usually men’s tasks, and gathering, basket making, child 
rearing, and cooking, women’s, the division of labor was flex- 
ible. Both sexes worked fields and continue to do so. Both 
work at public gatherings. Both could function in leadership 
roles and as shamans, although men did so more often. Today 
both sexes run for and are elected to tribal office. There is, 
however, marked physical separation of men and women in a 
variety of contexts, and to preserve their reputations a man 
and a woman must not be alone with each other. 


Land Tenure. Aboriginally, the bands controlled re- 
sources within their territories, and farmlands were owned by 
the individuals who were members of the various local groups. 
Individuals could will their land to any of their offspring or to 
their surviving spouse and could also lend land to any of their 
relatives. Only if they wished to lend land to a nonrelative was 
approval of local leaders needed. Today land is held in trust 
by the U.S. government, and individual-use rights are con- 
trolled by rules based on a mix of tradition and tribal law. 


Kinship 


Kin Groups and Descent. There are over fifty named ex- 
ogamous matrilineal clans, which form three unnamed phra- 
tries. Clans were named after farm sites, and the phratries no 
doubt formed as a result of population spread and settlement 
of new farm sites. Clans functioned to regulate marriage, 
sponsor and support the ritual activities of their members, 
enact revenge, and aid in day-to-day cooperative work groups. 
Since clans tended to be localized within the same band, they 
operated at a restricted geographic level, but because the 
phratries were represented in all the subtribes, they provided 
weak cross-cutting ties among all the Western Apaches. 
Clans continue today to play some role in Western Apache 


politics, feuds, and ritual; the clan, however, is being supple- 
mented by friendships for mutual economic support in ritual 
activities, and clan endogamous marriages occur. 


Kinship Terminology. Cousin terminology is of the Iro- 
quois type, with bifurcate collateral parental generation 
terms, emphasis being placed on parental-generation matrila- 
teral kin with parental-generation patrilateral kin being 
merged into one category regardless of gender. 


Marriage and the Family 


Marriage. Distant patrilateral cross cousins in the father’s 
clan or phratry were considered ideal and some marriage part- 
ners reflect such exchange in several successive generations. 
Sororal polygyny, levirate, and sororate marriages all occurred. 
Chastity was highly valued and girls were extremely shy when 
interacting with boys. During the first few days of a marriage 
the couple did not necessarily sleep together and sometimes 
were chaperoned by a female relative of the wife. Residence 
was matrilocal with the son-in-law responsible for hunting, 
protection, and labor on his in-law’s farm. Rather strict moth- 
er-in-law avoidance is still practiced by many Apaches. Divorce 
was easy and could be effected by either party. 


Domestic Unit. Gotah were composed of several genera- 
tions with a core of matrilineally related women. Some con- 
temporary residence units still reflect this structure, but with 
jobs frequently requiring sons-in-law to be elsewhere, many 
families have other arrangements. But, even in families living 
in tract-style houses it is not unusual for a number of ma- 
trilineally related relatives to be close neighbors and for un- 
married daughters with small children to compose part of a 
household. This pattern reflects both high rates of illegiti- 
macy and poverty and traditional views of kinship and resi- 
dence patterns. 


Inheritance. Personal property was often destroyed or bur- 
ied with an individual, but possessions could be given to any 
close relative or friend prior to death. Today some items are 
buried with the body, but the bulk of the estate is divided 
among a person’s children. 


Socialization. Apaches value above all else the autonomy 
of the individual. This applies to children as well as adults, 
and thus children are often indulged. 


Sociopolitical Organization 
Social Organization. The only groups were those based on 


kinship, territoriality, and co-residence. Individuals who were 
leaders of these various units were titled nant’an. Occasion- 
ally the prestige of some of these leaders exceeded the bound- 
aries of their respective units, and they might be recognized 
outside their own local group. Depending on the unit in- 
volved, leadership was either inherited matrilineally or 
achieved. Leaders had no power and little formal authority 
because of the high value placed on individual autonomy, 
and they were primarily spokespersons and wealthy individu- 
als with the largest farms in their area. Being wealthy gave 
them economic clout, and their charisma and their ability to 
talk and make good decisions meant that they were listened 
to and highly respected. Relatives often supplied labor for 
their farms in exchange for being provided for. The only other 
prominent role in the society was that of shaman. 


Political Organization. Today San Carlos, Fort Apache, 
and Camp Verde have tribal councils and governments based 
on constitutions authorized under the Indian Reorganization 
Act of 1934. Elections are vigorously contested. 


Social Control. The general Athapaskan value of individ- 
ual autonomy is evidenced here as well. Traditional social 
control focused heavily on the threat of witchcraft accusa- 
tion, which if supported by community consensus resulted in 
execution. Witchcraft accusation still plays a role in social 
control, and some murders may be explained as witch execu- 
tions. Positive role models for behavior are provided by stories 
repeated by elders in reference to events that have taken place 
at specific locations in the area. Apaches refer to this as being 
“stalked by stories.” Gossip and indirect criticism also are tra- 
ditional means of enforcing conformity to accepted standards 
of behavior. Only when under the influence of alcohol do in- 
dividuals directly confront each other. Both federal and tribal 
laws and ordinances are enforced by tribal police and govern- 
ment agents. 


Conflict. Western Apaches for the most part avoided di- 
rect conflict with American settlers and the military after the 
1850s. Minor problems were caused by nativistic movements 
in the late nineteenth and early twentieth centuries. Tradi- 
tional feuds between territorial or kinship groups sometimes 
were carried on through shamans trying to counteract the 
magic believed to be emanating from the adversary groups. In 
some cases feuds resulted in violence. Contemporary elec- 
tions often take on an atmosphere that involves conflict, and 
accusations of ballot stuffing may be leveled. Some contem- 
porary vandalism is rumored to be reflective of old feuds. 
There has recently been some conflict between the leadership 
of the White Mountain Apache Tribe and business leaders 
and citizens in neighboring communities over issues relating 
to reservation boundaries, income from tourists, and leased 
land within the reservation. There has also been some con- 
flict over land and water use with the federal government. 


Religion and Expressive Culture 


Religious Beliefs. Apaches believe that a number of super- 
natural powers associated with natural phenomena exist. 
These powers are neutral with respect to good and evil, but 
they can be used for various individual purposes. Control of 
these powers can be either sought after and developed or 
thrust upon one. Belief is supported by a mythology that ex- 
plains the creation of the world and includes several deities. 
Most important are Life Giver, sometimes identified with the 
sun; Changing Woman, a source of eternal youth and life; 
and her twins, Slayer of Monsters and Child of Water. These 
are sometimes syncretically identified with God, Mary, and 
Jesus. Also important are anthropomorphic mountain spirits 
called gaan who in form and symbolism were no doubt bor- 
rowed from the Pueblos. Other important figures in myth are 
Coyote and Old Man Big Owl. 

For many Apaches traditional religion has been supple- 
mented or replaced by a variety of Christian sects. Lutherans 
and Catholics were the first groups to proselytize, and they 
have been joined by Mormons, Baptists, Assemblies of God, 
and the pentecostal Miracle church. Wycliffe Bible Transla- 
tors has provided an Apache translation of the Bible and has 
an ongoing literacy program to promote it. Various nativistic 
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movements have characterized Apache life, the most recent 
of which is the Holy Ground cult centering on regular gather- 
ings at specified “holy grounds” and led by individuals who 
learned specific prayers and songs recorded in an original 
style of picture writing developed by a leader, Silas John. 


Religious Practitioners. Agents of powers are called diyin 
(shaman). Those who have their knowledge secretly and use 
it for their own ends are witches, ‘ilkashn. 


Ceremonies. In the past there were a large number of cur- 
ing ceremonies each related to a specific power. These were 
performed as individual treatment seemed warranted. The only 
major ceremony still performed is the girl’s puberty ceremony, 
both a rite of passage and a community ritual. It harnesses the 
power of Changing Woman to ensure individual health and 
long life and community health. In the last twenty years this 
ceremony has been elaborated, with expensive gift exchanges 
continuing between relatives of the girl and relatives of her 
godparents for several years after the initial ceremony. 


Medicine. Traditional curing consisted of shamans’ sing- 
ing ceremonies to restore the balance upset by accidental 
contact with or disrespect shown toward a power to reverse 
witchcraft attacks. Herbal medicines were also used. In the re- 
cent past both Western medicine and traditional ceremonies 
were used in various combinations. Today contemporary 
Western medicine is the primary form of medical treatment, 
although Changing Woman’s power is sought after at puberty 
rites, and some individual Apaches know songs and prayers to 
powers, which they use primarily within their immediate fami- 
lies. 


Death and Afterlife. Everyone is given an allotted life 
span, which, unless violence or withcraft intervenes, will end 
because of old age. Concepts of an afterlife are vague. Special 
actions are taken to make sure the dead do not return and try 
to lure the living to come with them. 
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Western Shoshone 





ETHNONYMS: Diggers, Root-Diggers, Shoshocoes, Walkers 


Orientation 


Identification. The Western Shoshone, including the 
Gosiute of northwestern Utah, are a group of closely related 
peoples who live in the arid regions of the western Great 
Basin. 


Location. Their territory stretched from northern Nevada 
and northwestern Utah, inhabited by the Gosiute, across the 
state of Nevada to the Death Valley region of southeastern 
California, inhabited by the Panamint. The area was very 
lightly inhabited by the Shoshone because of the stringent ec- 
ological conditions obtaining during historical times. Forty- 
three subgroups were named by Steward in his surveys. The 
names of these subgroups are generally geographical in origin, 
having been conferred by Europeans, but some are Shoshone 
names based on notable local food resources. The whole re- 
gion is arid and desert in character, with generally a very low 
annual rainfall, intermittent streams feeding into ponds and 
small lakes without outlets, scrub vegetation, and a varied to- 
pography. 

Demography. Most Western Shoshone do not live on 
rancherias, although there are numerous small reserves, gen- 
erally governed by local councils, in eastern California and 
Nevada. In the late nineteenth century, the population to- 
taled about 2,400, and in 1980 the population was 2,923 ac- 
cording to the U.S. Bureau of Indian Affairs. 


Linguistic Affiliation. The Shoshone all spoke dialects 
and varieties of Central Numic, a member of the Uto- 
Aztecan language family. Central Numic has three basic 
component languages, Panamint (spoken only by the Pana- 
mint in the southwestern part of the area), Comanche (spo- 
ken on the southern Great Plains), and Shoshone (spoken by 
all other Shoshone groups). 


History and Cultural Relations 


The Western Shoshone live in one of the last areas in the 
United States to be settled by Europeans and Americans, al- 
though the southern parts had been reached by Spanish ex- 
plorers. Jedediah Smith and Peter Skene Ogden both men- 
tion encountering Shoshone in the late 1820s. Other 
explorers in the area in the first half of the nineteenth century 
included Zenas Leonard, John C. Frémont, James H. 
Simpson, and Howard R. Egan. A great cultural impact was 
made by the arrival of the Mormons after 1847, followed by 
the California and Carson River gold rushes in 1848 and 
1849, and the discovery of the Comstock Lode in 1857. Trea- 
ties by the U.S. government with various groups were signed 
in 1863 and began the process of gathering them on to reser- 
vations, although nothing much was accomplished in this re- 
spect until the late 1870s. Many small reservations were es- 
tablished shortly after the turn of the century and after the 
beginning of the “Indian New Deal” in 1935. In the 1930s, 
two competing councils were organized, one not recognized 
by the federal government, the other, the Te-Moak Bands 
Council, being sponsored by the government. In 1974, the 


United Western Shoshone Legal Defense and Education As- 
sociation (now the Sacred Lands Association) was estab- 
lished. Shoshone title to their lands was finally extinguished 
with the awarding of $26 million by the Indian Claims Com- 
mission in 1979. 


Settlements 


The settlement pattern was quite variable, depending upon 
availability of food resources and season of the year. Stable 
social units generally occurred where resources were stable, 
with individual families in other areas moving with their an- 
nual seasonal round. Families were generally found within a 
local geographic district, often around a single valley or win- 
ter village cluster. Temporary dwellings were favored and 
dwelling types varied according to availability of building ma- 
terials, length of stay, and use. The usual winter house, hold- 
ing a small family, was a conical, bark-covered hut, while 
semisubterranean, earth-covered winter dwellings have also 
been reported. Many families sought shelter in caves rather 
than build huts. Sun shades were in use during the summer. 
Circular brush dwellings were built by some groups, and oth- 
ers built domed wickiups. Conical or domed sweat houses 
were in almost universal use, as were huts for secluding men- 
struating women. 


Economy 


Subsistence and Commercial Activities. Subsistence ad- 
aptations were extremely complex, varying according to the 
local subsistence base. The collecting of plants was the sub- 
sistence mainstay, with edible greens being gathered in the 
lowlands in early spring; later in the year berries and seeds 
were collected and cached in various localities for use during 
the remainder of the year. Pifion nuts were the mainstay in 
certain areas in the low foothills. Groves in the Reese River 
valley were owned by individual families, a unique occurrence 
among these groups. Winter villages were often located near 
large caches of nuts. In the Death Valley area, mesquite pods 
were relied upon heavily with several cactus species, agave, 
and gourds also being collected. Hunting was important, al- 
though not basic to the economy. Among large game, big- 
horn sheep were of primary importance, generally being killed 
from ambush in particularly advantageous locales, although 
communal hunts sometimes occurred. On the other hand, 
communal antelope drives were the rule in the Gosiute area, 
and such drives also occurred elsewhere. Antelope were 
sometimes individually stalked. Deer were also hunted, al- 
though they were much scarcer than sheep and antelope. 
There were occasional communal hunts, but individual hunts 
were much more usual. The fall rabbit hunt was an important 
source of food and fur, the jackrabbits and other types being 
driven into nets of grass twine. Snares and deadfalls were used 
for cottontail rabbits. Pocket gophers and ground squirrels 
were flooded or smoked out of their burrows or hooked out by 
means of skewers, with traps and deadfalls also being used. 
Fishing was very restricted, being possible in only a few locali- 
ties. They hunted waterfowl, dove, sage hens and quail, and 
other birds when they were available. Other foods used in- 
cluded black crickets, bee eggs and larvae, and grasshoppers. 
Dogs were kept and were sometimes used in hunting. There 
were usually no other domestic animals, although horses were 
owned by some families. 


Industrial Arts. Clothing was scarce. Most common was a 
_sewn or woven fur robe, usually of rabbit skin, but sometimes 
of sheep, deer, or antelope hide. Hide clothing, skirts, and 
\breechclouts, as well as clothing of grass or bark, were wide- 

spread. Various types of moccasins were used. Basketry was 
important; coiled and twined baskets, seed beaters, trays, and 
conical carrying baskets were common, as were the sinew- 
backed bow of juniper (sometimes of mountain mahogany) 
and horn glue. Quivers were made of wildcat skins. Low- 
quality pottery of local clays were made, sometimes sparsely 
decorated with surface impressions. 


ivision of Labor. Hunting was the primary occupation of 
the men, and women did most of the gathering. Women 
made the pottery. Men usually built the dwellings, with 
women helping in some groups. Both men and women could 
make clothing, and women usually did whatever weaving was 
possible. 


Land Tenure. There is no information, although individ- 
ual families did own pifion groves in the Reese River valley. 


Kinship 


Basically, the Shoshone kinship system functioned as a social 
network, the relatives passing on to each other information 
on the status of resource availability. But there were restric- 
tions on sharing depending upon the predictability of 
resources—the more predictable, the more sharing. They had 
bilateral descent and used a Hawaiian-type kin terminology 
for cousins, with kin terms being modified to facilitate cross- 
cousin marriage. 


Marriage and Family 


Marriage. Because men generally hunted and women 
gathered, marriage was essential to form a viable economic 
unit. Bride-price was common in some groups, but absent in 
others. If the man was a good hunter, he might have more 
than one wife. Such polygyny was usually sororal. There was a 
strong emphasis on the levirate and sororate. Polyandry was 
present among some of the eastern groups. Brothers in one 
family often married sisters in another, with the converse 
being true as well. Postmarital residence varied from group to 
group, with uxorilocal residence being common. Divorce was 
common, and so were multiple remarriages. 


Domestic Unit. The nuclear family was the common do- 
mestic unit, although there were some polygynous families. 


Inheritance. There seems to have been an absence of in- 
heritance rules governing real and movable property. 


Socialization. Old and handicapped persons looked after 
children while the parents were obtaining food. Puberty rites 
were restricted to females, the rites being an individual rather 
than a group ritual, with moral precepts and attitudes being 
instilled by the mother. 


Sociopolitical Organization 


Social Organization. The Western Shoshone had aga- 
mous communities without localized clans or any marked 
tendency toward local exogamy and endogamy. There was a 
general absence of complex social institutions—no men’s or 
women’s societies, age grades, or significant ceremonialism. 
As noted above, stable families and other social units tended 
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to occur within areas of stable economic resources; otherwise, 
social groups and practices were quite variable at a low level. 


Political Organization. Political organization was also on 
a low level of integration. Group composition depended on 
the number of individual families available. The most stable 
group was the winter village, but even these had little cohe- 
sion and the headmen had little authority. Local bands in 
some areas were probably a development from mainstream 
society political and economic pressure. 


Conflict. Warfare was not common before contact, al- 
though killing of individuals did occur. There was some evi- 
dence of conflict with the Ute and Northern Paiute. White 
migrants passing through the area were attacked occasionally, 
and there were some early attacks on White settlers. 


Religion and Expressive Culture 


Religious Beliefs. | Western Shoshone religion was animis- 
tic. Supernatural powers were acquired through dream and vi- 
sion experiences. 


Religious Practitioners. Steward noted three types of sha- 
mans: general curers, curers of specific sicknesses, and those 
who used their abilities for their own benefit only. Both men 
and women could become shamans, but only men practiced 
so far as is known. Some groups denied the presence of sha- 
mans. Shamans were also used for help in the hunt—for ex- 
ample, an antelope shaman capturing the souls of antelope 
through dreams and charming them into corrals for slaugh- 
ter. 


Medicine. Injuries and sicknesses that were not thought to 
be caused by supernaturals were treated with a very large vari- 
ety of herbal remedies (reaching into the hundreds of differ- 
ent plant medicines). Sicknesses caused by supernatural 
agencies were cured by shamans, often by sucking out offend- 
ing objects or blood. An unsuccessful shaman sometimes re- 
turned the fee. Shamans were sometimes killed for refusing 
aid. 

Death and Afterlife. Customs at death were variable. 
Sometimes bodies were buried in caves, rock slides, or talus 
slopes; at other times the bodies were cremated, abandoned, 
or burned in their dwellings. Some groups had an annual 
mourning ceremony; others cut their hair and abstained from 
remarriage for a time. In times of great food scarcity, the aged 
and infirm were sometimes abandoned. The ghost was be- 
lieved to leave the body at death and return to the Land of the 
Coyote, and was feared by some groups. 


Bibliography 


Eggan, Fred (1980). “Shoshone Kinship Structures and 
Their Significance for Anthropological Theory.” Journal of 
the Steward Anthropological Society 11:165~193. 


Knack, Martha Carol (1986). “Indian Economics, 1950- 
1980.” In Handbook of North American Indians. Vol. 11, 
Great Basin, edited by Warren L. d’Azevedo, 573-591. Wash- 
ington, D.C.: Smithsonian Institution. 


Steward, Julian Haynes (1938). Basin-Plateau Aboriginal So- 
ciopolitical Groups. U.S. Bureau of American Ethnology Bul- 


376 Western Shoshone 


letin no. 120. Washington, D.C. Reprint. Salt Lake City: 
University of Utah Press, 1970. 


Steward, Julian Haynes (1938). Culture Element Distribu- 
tions. Vol. 13, Nevada Shoshone. University of California An- 
thropological Records, 4(2), 209-360. Berkeley. 


Steward, Julian Haynes (1938). Some Western Shoshone 
Myths. U.S. Bureau of American Ethnology, Anthropological 
Paper no. 18. Washington, D.C. 


Stewart, Omer Call (1982). Indians of the Great Basin: a Crit- 
ical Bibliography. Bloomington: Indiana University Press. 


Thomas, David Hurst, Lorann S. A. Pendleton, and Stephen 
C. Cappannari (1986). “Western Shoshone.” In Handbook of 
North American Indians. Vol. 11, Great Basin, edited by War- 
ren L. d’Azevedo, 262-283. Washington, D.C.: Smithsonian 
Institution. 


West Greenland Inuit 





ETHNONYM: Kalaallit 


Orientation 


Identification. The origin of the name “Kalaallit” is not 
certain, but it has been interpreted as derived from Old Norse 
skraelling. It was recorded in South Greenland in the begin- 
ning of the eighteenth century. At the close of the nineteenth 
and the beginning of the twentieth century, “Kalaallit” came 
in general use all along the coast spread by Greenlandic cate- 
chists educated in Nuuk (Godthab) and through publica- 
tions in Greenlandic. “Inuit” is now being used as the com- 
mon name for Eskimo. 


Location. The West Greenland Eskimo occupy the west 
coast of Greenland from Melville Bay to the Kap Farvel area. 
Only the coast is habitable, 85 percent of Greenland being 
covered by an ice sheet. Off the coast are numerous islands, 
and the coast itself is marked by deep fjords. Generally speak- 
ing, the winters are long and cold and the summers short and 
cool, with climatic variation from north to south. 


Linguistic Affiliation. The West Greenlandic language, 
Kalaallisut, Greenlandic, or Kitaamiutut, West Greenlandic, 
belongs to the Inuit-Inupiaq (Eastern Eskimo) group. The 
various dialects of West Greenland are mutually intelligible. 
Presently the great majority of Greenlanders use Kalaallisut 
as their first language and Danish as their second; English is 
also taught at schools. The Greenland Home Rule Act 
(1978) states that Greenlandic shall be the principal lan- 
guage. 


Demography. According to a census of 1789 the West 
Greenlanders numbered 5,122, not including small popula- 
tions in the marginal areas. The population was decimated by 


epidemics, especially by a smallpox epidemic in 1733-1734. 
From 1900 to 1950, the population nearly doubled from 
11,118 to 20,730, and during the next twenty years it doubled 
again because of better health services combined with a 
higher standard of living. From 1975 to 1980, the population 
was nearly stable owing to contraception and abortions. Since 
1980 the population has been slowly increasing. Presently 
about 80 percent of the population of West Greenland are 
Greenlanders; 20 percent are Danes, most of whom reside for 
only a short period of time in Greenland. As of January 1, 
1989, 41,633 people, in a population of 49,976, were native- 
born in Greenland. The great majority of Greenlanders are 
West Greenlanders. The corresponding figure for the whole 
of Greenland was 55,171, including the population in East 
Greenland and the Thule area. 


History and Cultural Relations 


Groups of Eskimos have at various times migrated via the Ca- 
nadian Arctic islands into Greenland. The Paleo-Eskimo 
were represented by the Saqqaq culture and the Dorset cul- 
ture (c. 3000 B.c. to c. AD. 900). The Neo-Eskimo, the Thule 
Eskimo, arrived in Greenland about av. 900. They were the 
first Eskimos encountered by Europeans, Norse settlers from 
Iceland who lived in Southwest Greenland from about aD. 
982 to 1500. During the sixteenth to nineteenth centuries 
the West Greenlanders occasionally had contact with Euro- 
pean explorers and whalers and some trading took place, but 
it was the Danish-Norwegian colonization efforts in 1721 
that resulted in radical changes of West Greenland culture 
and society. In the eighteenth century mission and trading 
stations were established all along the coast. In the eight- 
eenth and nineteenth centuries the population of southern 
East Greenland settled in southern West Greenland. The co- 
lonial administration was paternalistic and the isolationist 
policy was not abandoned until after World War II, when 
modernization of the Greenlandic society accelerated as a re- 
sult of the state-directed development policy. 


Settlements 


In aboriginal times the population had a differentiated eco- 
logical adaptation, but generally speaking people spent the 
winters in small scattered settlements on the coast, with sum- 
mers spent in camps in the fjords. Over the years, the number 
of inhabited places has been decreasing, and the towns grow- 
ing at the expense of the villages. The largest town, the capital 
and administrative center, Nuuk (Godthab) is situated on 
the section of coast where sea travel is possible all year round. 
In the eighteenth century the winter houses were built of 
stone and peat. Illumination came from small windows of seal 
intestines sewn together and from soapstone blubber lamps. 
These lamps also heated the room, and meat was boiled in 
soapstone pots suspended over the lamps. Summers were 
spent in tents of sealskin covering a frame of driftwood, and 
cooking was done outdoors over an open fire. The big winter 
longhouses were gradually abandoned in the nineteenth cen- 
tury and replaced by small houses lined with imported wood. 
Later on these were made only from wood and were often of 
poor quality. The majority of houses are now of a modern de- 
sign. The larger towns are dominated by apartment houses, 
and nearly all houses in the villages are single-family houses. 


Economy 


Subsistence and Commercial Activities. Traditionally, 
the West Greenland Eskimos were hunters. The principal 
prey were various kinds of seals hunted from the kayak or 
from the ice with highly specialized weapons. Small whales 


were also hunted from the kayak, and bigger whales were | 


hunted from the umiaq, which was otherwise used for trans- 
portation. Catching sea birds and fishing also played a role. 
During the summer, caribou were hunted inland. Much of the 
West Greenland population shifted from seal hunting to fish- 
ing for cash during the first part of the twentieth century. The 
fishing industry, which is mostly based on cod, shrimp, and 
Greenland halibut, is now modernized. It is Greenland’s prin- 
cipal industry, but it is highly vulnerable to climatic shifts. 
Subsistence hunting and fishing are still important, and the 
sale of sealskins plays a role in northern West Greenland. 
Greenlandic hunters have been economically affected by the 
international actions against the killing of “baby” seals, even 
if these are not killed by Greenlandic hunters. Sheep keeping 
was introduced in South Greenland at the beginning of the 
twentieth century, and some families have since had their 
main income from sheep. In addition to wage labor in the 
fishing industry, many Greenlanders are employees in trade, 
restaurants, hotels, transport, building, construction, and 
public service. The public authorities play a dominating role 
as employers; about two-thirds of all wage earners are em- 
ployed by the Greenland Home Rule Government, the mu- 
nicipalities, or the Danish government. Dogs used for sledg- 
ing were the only domestic animals in aboriginal times. Dog 
sledges are not found south of Sisimiut (Holsteinsborg). 
Sheep holders have imported small Icelandic horses. Rein- 
deer breeding was introduced in the Godthabfjord in 1952. 

During the colonial period a number of Greenlandic 
men were trained as catechists for the church and the schools 
or as artisans, and some women were trained as midwives. 
The modernization of Greenlandic society after World War II 
increased the variety of jobs. A growing number of Green- 
landers are now completing some sort of vocational training, 
half of them women. 


Industrial Arts. Aboriginal crafts included making stone 
blades for knives and harpoonheads, soapstone carving for 
lamps and pots, preparing needles and other items from bone, 
and making sledges and so on from driftwood. Clothes were 
primarily made from sealskins, and caribou, dog, and bird 
skins were also used for winter clothing. Bead collars on wom- 
en’s coats were made from colored glass obtained from Euro- 
peans. Dresses combining Greenlandic and European materi- 
als and styles are used by both sexes on festive occasions, 
thereby stressing their Greenlandic national identity. 


Trade. Barter took place on a limited scale between people 
from different localities when they met at summer camps. In 
South Greenland, West Greenlanders met with East Green- 
land Eskimos who wanted to obtain European goods. Before 
the colonial period, West Greenlanders had access to items of 
metal and so on through contact with European whalers. For 
nearly two hundred years the Royal Greenland Trade Com- 
pany had a monopoly both on buying Greenlandic products 
like skins, blubber, and fish and selling European goods. In 
the 1980s, the various sectors were taken over by the Green- 
land Home Rule Government. 
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Division of Labor. Men were responsible for hunting, 
both sexes did some fishing, and women flensed the seals and 
prepared the food and clothing. Men made both their own 
implements and those used by the women of their family. At 
present, many women, especially in the towns, have jobs out- 
side the home and at the same time play a central role in the 


household. 


Land Tenure. All inhabitants of a settlement shared the 
hunting grounds, even if a regular return to a summer camp 
with limited resources seems to have granted a certain priority 
right. Even today, all land in Greenland is public property. 
Free building land is placed at everyone’s disposal. The Home 
Rule Act states that the resident population of Greenland 
has fundamental rights to the natural resources of Green- 
land, but prospecting and exploitation of nonliving resources 
are regulated by an agreement between the Danish govern- 
ment and the Greenlandic government. 


Kinship 


Kin Groups and Descent. Aboriginal West Greenland 
Eskimo society was organized on the basis of kinship ties, and 
kinship is still of great importance even if it has been weak- 
ened by acculturation. The nuclear family was the basic unit, 
but it rarely lived by itself. The Eskimo kinship system is bilat- 
eral, and a person’s network of relatives comprises both bio- 
logical and affinal relatives. 


Kinship Terminology. The Eskimo terminological system 
is followed. In daily interaction, personal names are often re- 
placed by kinship terms. 


Marriage and Family 


Marriage. Most marriages were monogamous, but poly- 
gyny was occasionally practiced. No marriage ceremony ex- 
isted before the advent of Christianity. Divorce was not un- 
usual as long as a couple had no children. After the 
introduction of Christianity this pattern changed completely, 
and divorce was not legalized in Greenland until the passage 
of a marriage code in 1955. Virilocality was predominant, but 
in case of a shortage of hunters in the wife’s family, the young 
couple might settle there. Today, young couples and many 
single persons as well move to a home of their own if it is pos- 
sible to acquire one. 


Domestic Unit. Several extended families, who probably 
often were related, spent the winters together, but during the 
summer the families who had shared a longhouse lived in sep- 
arate tents in camps. Over the years, the households have be- 


come smaller, with an average of 3.3 persons per dwelling in 
Greenland in 1988. 


Inheritance. When the head of a family died, his personal 
belongings were usually placed in the grave. If the oldest son 
was already in possession of an umiaq and a tent, or if he was 
still a child, these items went to someone else, who was then 
obliged to support the widow and her small children. 


Socialization. Children were and still are given much at- 
tention. They were brought up permissively but disciplined by 
mockery and ostracism, and occasionally by threats of inter- 
ference by external non-Eskimo agents. They learn from ex- 
perience to cope with unexpected difficulties. Children must 
learn to control themselves and not show open aggressive- 


378 West Greenland Inuit 


ness. At present, some of the responsibility of the upbringing 
of children has been transferred to kindergartens and schools 
where different methods and other values may prevail. 


Sociopolitical Organization 
Social Organization. _ In aboriginal times, no class distinc- 


tion existed, but great hunters who were generous were af- 
forded much prestige. Various kinds of dyadic relationships 
were known: there were men who occasionally borrowed each 
other’s wife, and persons who had a joking relationship as reg- 
ular opponents in song duels or exchanged rare food. Sharing 
of food was essential for survival. Hunters taking part in the 
same hunt had the right to certain parts of an animal killed by 
any of them, and gifts of meat were presented to all families of 
the settlements. Intermarriage with Danish men between the 
middle of the eighteenth century and the middle of the nine- 
teenth century resulted in the formation of a specific socio- 
economic category with Greenlandic ethnic identity and 
Greenlandic as its first language. Many members of these 
families were employed by the mission and the trading com- 
pany. Since the 1950s, a considerable number of marriages 
between Greenlanders and Danes, including Greenlandic 
men and Danish women have taken place. 


Political Organization. Prior to contact with Europeans, 
centralized political authority did not exist. Danish- 
Norwegian colonization, which began in 1721, resulted over 
time in the population scattered along the immense coast 
being considered as one people. In the early 1860s, a limited 
kind of municipal self-government was introduced. In 1908, a 
law secured the establishment of two provincial councils, and 
in 1950 they were merged into one. According to the Danish 
constitution of 1953, Greenland became an integrated part 
of Denmark, and it has since then sent two representatives to 
the Danish parliament. In 1979, home rule was established 
within the unity of the Danish realm, and the provincial 
council was replaced by a home rule parliament and a govern- 
ment. Greenland is a member of the Nordic Council and of 
the Inuit Circumpolar Conference. 


Conflict and Social Control. Direct confrontation was 
avoided and still is. In aboriginal times, song duels held in a 
festive atmosphere were a major mechanism of social control. 
Opponents from different settlements took turns singing, in- 
sulting each other, and praising themselves—behaviors that 
would be unthinkable in any other social context. The specta- 
tors showed their approbation and displeasure of the per- 
formance and tension was released. Conflicts might also be 
resolved simply by withdrawal. The most extreme form was a 
person leaving for the wilderness as a qivittoq, who, it was as- 
sumed, received supernatural powers. Leaving human society 
in this way was a revenge against those who had treated the 
person badly. A murder was expected to be followed by blood 
revenge by a near relative, even if many years might pass be- 
fore it was carried out. It was also considered a duty to kill a 
sorcerer who was suspected of having caused another person’s 
death. Although incidents of violence occurred between 
West Greenland Eskimos and European whalers and explor- 
ers in the early contact period, the history of colonization is 
nearly free of incidents of physical violence between Green- 
landers and Europeans. Some resistance did take place—for 
example, as protest movements among converts. In the twen- 


tieth century, disagreement both with Danes and among 
Greenlanders themselves has been expressed within a politi- 
cal framework. A modern criminal code based on resocializa- 
tion was introduced in 1954. Since then, alcohol abuse has 
resulted in many social tragedies and violent deaths. At pres- 
ent, nonnatural deaths (accidents, suicides, homicides) con- 
stitute about one-third of all deaths in Greenland. The high 
suicide rate is thought to result from rapid cultural change. 


Religion and Expressive Culture 


Religious Beliefs. | According to aboriginal belief, every an- 
imal had both a soul like a human being and an inua, that is, 
a man, owner, or lord. The sea, the sun, the moon, a cliff, 
even sleep and laughter, also had a human quality expressed 
by an inua. Numerous taboos were attached to birth, death, 
and hunting. Violation of taboos caused harm not only to the 
violator but also to other persons, even the entire settlement. 
Revealing the taboo violation had a neutralizing effect. The 
inua of the sea, or Sea Woman (Sedna), the inua of the air 
(Sila) and the inua of the moon, or Moon-Man, were very 
sensitive to transgressions of taboos and rituals concerning 
the animals and life crises. The first missionary arrived in 
1721. At present, the Greenlandic Evangelic Lutheran 
church is nearly universal. 


Religious Practitioners. Most shamans (angakkut)—the 
teligious experts—were men, but women might also become 
shamans. Qilallit were persons, mostly old women, with an 
ability to get an answer from a spirit by lifting the head of a 
person lying on the ground. Ilisiitsut, sorcerers or witches, 
mostly old women, were people who secretly, through magical 
means, tried to destroy the health or hunting luck of others. 


Ceremonies. Given that the people’s whole existence de- 
pended upon hunting and fishing, a good relationship with 
animals was of vital importance. Technical skills in hunting, 
as well as observations of taboos and use of amulets and se- 
cret songs, were considered necessary to ensure a good hunt. 
A ritual distribution of the meat of the first seal killed by a 
boy would ensure his success as a future hunter. The first kill 
of the season of certain animals was also distributed. During 
seances, the shaman’s spirit-helpers served as informers and 
as an entertaining element. According to myths, the shaman 
might undertake a journey to the Sea Woman to make her re- 
lease the sea animals she was holding back because of peo- 
ple’s violation of taboos. 


Arts. Singing was integrated into many aspects of social 
life. Most songs were performed by soloists, sometimes ac- 
companied by the audience. The tambourine drum disap- 
peared in most places in the eighteenth century, and music 
became strongly influenced by European-American music. 
Storytelling was another important part of aboriginal life. The 
transition from oral to written culture was encouraged by a 
journal in Greenlandic, Atuagagdliutit, founded in Nuuk in 
1861. A considerable number of novels, songs, psalms, and 
the like have been published in Greenlandic. 


Medicine. In the aboriginal culture, illness was thought to 
be the result of taboo violations or to be caused by a sorcerer. 
It was the shaman’s task to make diagnoses and bring back 
the sick person’s missing soul. The cause of illness might also 
be discovered by a qilalik. All this was long ago replaced by a 
Western understanding of sickness. 


Death and Afterlife. When a death occurred, the inhabi- 
tants of the settlement, primarily the close relatives, fell under 
various taboos. The soul would live on in the afterworld either 
in the sky, which resembled the inland with possibilities for 
caribou hunting, or in the underworld where the dead hunted 
marine animals. The last place was the preferred one. It was 
the way of dying that decided where one would go. Women 
who died giving birth and those who died at sea went to the 
lower world. The name of the dead was tabooed until a new- 
born child was named after him or her. Such renaming is still 
common in Greenland. 
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INGE KLEIVAN 


Wichita 





ETHNONYMS: Pawnee Piques, Pawnee Picts 

The Wichita are a Southern Plains American Indian 
group located aboriginally in present-day Kansas and Okla- 
homa in an area encompassing the Arkansas, Cimarron, and 
Canadian rivers. “Wichita” is evidently derived from the 
Choctaw word Wia chitch, meaning “big arbor” in reference 
to the Wichita’s large grass lodges, which resembled hay- 
stacks. The Wichita name for themselves was “Kitikiti’sh” or 
“Kirikirish,” meaning “Paramount Men.” The name “Pawnee 
Piques” was given by the French in reference to the Wichita 
practice of heavily tatooing their faces and upper bodies. The 
Wichita today number about one thousand and are affiliated 
with the Caddo and Delaware in Caddo County, Oklahoma, 
where many live on allotted land. They are largely assimilated 
into European-American society. 

First contact was with Coronado in 1541 who was push- 
ing east from New Mexico in search of the “Land of Quivira.” 
By the end of the seventeenth century the Wichita had ac- 
quired the horse and shortly thereafter began a hundred-year 
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pattern of migrations south under pressure from the Osage, 
Comanche, and the French. By 1800 these conflicts plus ad- 
ditional ones with the Apache and disease had decimated the 
Wichita. In 1820 sustained contact with Whites began, lead- 
ing to further relocations and eventual settlement in southern 
Oklahoma. 

The traditional economy was based on horticulture 
(maize, squash, beans, tobacco) in the spring and summer 
and nomadic bison hunting in the fall and winter. In the 
spring and summer the Wichita lived in villages composed of 
large, grass-covered longhouses. In the winter months, when 
they hunted bison on the plains, they lived in tipis. At the 
time of contact in 1541 the Wichita may have numbered as 
many as fifty thousand and were composed of at least six sub- 
tribes, all of whom spoke dialects of Wichita, a Caddoan lan- 
guage. The traditional religion centered on Kinnikasus, the 
creator of the universe, lesser male and female deities, and an- 
imistic beliefs in the supernatural forces present in many ob- 
jects. In 1891 the Wichita adopted the Ghost Dance, though 
it essentially lost importance within a year, and in 1902 they 
adopted Peyotism, leading to a split between those who were 
aligned with Christianity and those who chose the Native 
American church. The Wichita are not legally incorporated 
as a tribe, though they do have a system of tribal governance 
based on a tribal chairman, other officers, and a council. 
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Winnebago 





ETHNONYMS: Gens des Puants, Hocangra 


Orientation 


Identification. Located on Green Bay at the time of con- 
tact, the Winnebago later expanded across southwestern Wis- 
consin and northwestern Illinois. They are now two sepa- 
rately organized groups: one on tribal and individual trust 
lands scattered over a dozen counties in central Wisconsin 
and the other on a reservation in Nebraska. Linguistically, 
they are closely related to the Chiwere Siouan-speaking Iowa, 
Missouri, and Oto. 


Location. This historic territory is characterized by numer- 
ous lakes and marshes, generally well drained, with part de- 
ciduous and part coniferous forests and patches of prairie. It 
lies within the line of 120 consecutive frost-free days neces- 
sary for maize cultivation. 
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Demography. Estimates place the aboriginal population 
at thirty-five hundred to four thousand. Large population de- 
creases occurred after contact, but the group’s numbers have 
now risen to more than thirty-five hundred people each in the 
Nebraska and Wisconsin enclaves, with perhaps another two 
thousand in urban areas, primarily in the northern Midwest. 


History and Cultural Relations 


Various clues point to Winnebago intrusion into Wisconsin 
from the Southeast. At the time of contact, most of the peo- 
ple congregated in a large village, Red Banks, on the south 
side of Green Bay. The French learned of the Winnebago 
from the Ottawa in the early 1620s, though it was not until 
1665 that documentation of Winnebago history began. At 
that time they had recently experienced a period of intertribal 
wars, epidemics, and famine and were reduced to some 450 to 
600 people in all. They made peace and intermarried with 
neighboring tribes, eventually recouping their population 
loss. Borrowing extensively from other Algonkian-speaking 
tribes, they reorganized their socioeconomic patterns to en- 
gage in the fur trade. By the eighteenth century, the tribe had 
withdrawn from Green Bay, and the village groups began 
separating. They eventually gained firm control of an area 
bounded on the east and south by Lake Winnebago and the 
Rock River, on the north and east by the Fox-Wisconsin por- 
tage route and the Black River, and on the west by the eastern 
watershed of the Mississippi River, their territory extending 
to the river north of Prairie du Chien. They occupied more 
than thirty villages of one hundred to three hundred people 
each, trading at major fur company posts in Portage and 
Prairie du Chien and with independent traders. 

The Winnebago signed boundary treaties with the 
United States in 1825, 1827, and 1828, and treaties ceding 
their southern lands between the Rock and lower Wisconsin 
rivers in 1829 and 1832. The Winnebagos’ remaining Wis- 
consin land between the Mississippi and upper Wisconsin riv- 
ers was not adequate to support all the people and the 1832 
treaty provided a reservation along the Mississippi in Iowa. 
When the government wanted their last Wisconsin land, the 
Winnebago sent a delegation to Washington to oppose the 
sale. Pressured to sign a treaty if they hoped to return home, 
the group agreed to a treaty that gave them only eight months 
to move, which created a permanent split in the tribe. The 
southern villagers, whose land had been overrun by lead min- 
ers and already ceded had little recourse but to accept re- 
moval, but the northern villagers repudiated the treaty and 
led a fugitive existence in Wisconsin for nearly three decades. 
The removed group signed treaties in 1846 and 1855 for new 
reservations, ending up at Blue Earth, Minnesota. The 1862 
Sioux uprising in Minnesota prompted an executive order to 
remove them along with the dissident Sioux. By the summer 
of 1863, all had fled the barren land assigned to them in 
South Dakota, with about twelve hundred arriving among the 
Omaha in Nebraska. In 1865, they ceded their South Dakota 
land by treaty for a reservation on what had been the north- 
ern strip of the Omaha reservation. 

The government initiated allotment in 1871 which was 
completed under the General Indian Allotment Act of 1887. 
Generally, the people settled in the unallotted timber land 
along the Missouri River. They leased and later sold their 
farmland to Whites. By World War I, most of the western 


two-thirds of the reservation had passed out of Winnebago 
ownership. The Indian Bureau repressed traditional leader- 
ship and social organization. When the Indian Reorganiza- 
tion Act was passed in 1934, the Nebraska Winnebago estab- 
lished a constitutional government under its provisions. 

After 1837, the defiant Winnebago hiding out in central 
Wisconsin were periodically rounded up by the government 
and moved to whatever reservation the rest of the tribe cur- 
rently occupied. But they always returned to Wisconsin. 
When the Homestead Act of 1862 was extended to Indians, 
some Wisconsin Winnebago took up homesteads after 1874, 
but many were afraid to appear before White authorities. In 
1881, all the Wisconsin Winnebago were assigned home- 
steads under special legislation. They retained many of their 
governing and religious structures. Settlements sprang up 
with a western focus in the Black River Falls area, where the 
Evangelical and Reform church established a mission and day 
school in 1878 and later a boarding school at Neillsville, and 
an eastern focus near Wittenberg, where a Norwegian Lu- 
theran mission and boarding school opened at Tomah in the 
1890s. As the twentieth century wore on, traditional religion 
and with it traditional social organization came under in- 
creasing threat from inroads of mission Christianity and the 
Peyote or Native American Church. 

A new sense of tribal unity was set in motion in Wiscon- 
sin when the people elected a claims committee in 1947 to 
work with the Nebraska tribal council on a common claim be- 
fore the U.S. Indian Claims Commission. The claim of about 
$4.5 million was not settled until the late 1970s, when both 
the Nebraska and Wisconsin groups opted for per-capita pay- 
ments that were soon spent. The Wisconsin group’s eco- 
nomic condition had steadily worsened after World War II 
and led to organization under the Indian Reorganization Act 
in 1962. They acquired land under tribal trust status at their 
major settlements to qualify for housing and other federal 
benefits. Political power struggles occurred over programmed 
federal funding, but the late 1980s brought increasing stabil- 
ity under new federal policies of self-determination and the 
generation of unencumbered income from bingo and smoke 
shops. 


Settlements 


The villages throughout the Wisconsin-Illinois domain may 
have been divided into northeastern and southwestern 
halves. Permanent dwellings were long wigwams covered with 
bark in summer and cattail mats in winter. Villages also con- 
tained long wigwams for councils and religious rites, small 
menstrual lodges for women, and sweat lodges for men. Bark- 
covered tipis were built at temporary hunting camps. Winne- 
bago in Nebraska and Wisconsin today live in wooden frame 
houses often built under government auspices. Some Wis- 
consin families have roofing paper wigwams for family rituals 
and to house guests. 


Economy 


Subsistence and Commercial Activities. The Winnebago 
originally had a mixed economy heavily dependent on wom- 
en’s gardens of maize, beans, and squash. New fields were 
cleared every few years with men’s help and when unproduc- 
tive were left to revert to forest and brush. Tobacco, a ceremo- 
nial plant, was raised by men. Parties of families gathered wild 


plants in season and dried them for winter use, particularly 
blueberries, roots and seeds of the American lotus that grew 
along the Mississippi, and “Indian potatoes” (Apios ameri- 
cana). There are old traditions of parties setting out in dug- 
outs in the late summer for communal deer hunting and also 
mentions of crossing the Mississippi to hunt bison. Fishing 
with spears and bows and arrows was important, particularly 
for sturgeon. Horses were introduced during the eighteenth 
century and became a necessity for transport. In the early fall, 
many families moved with ponies and wagons to campsites 
along waterways to trap for the fur trade; in later times this 
was largely confined to the area around La Crosse. The Wis- 
consin Winnebago moved from a trading to a money econ- 
omy, selling wild blueberries in the summer and cranberries in 
the fall to Whites. Income from the sale of blueberries was re- 
placed by wage work harvesting cranberries, cherries, corn, 
potatoes, peas, and other crops for Whites after 1917. After 
World War II severe financial deprivation set in as crop work 
became mechanized and required a much smaller labor force. 
Few people were prepared for other employment. Aborigi- 
nally, the dog was the only domestic animal. By the end of the 
nineteenth century, a few families used horses for plowing as 
well as transport and kept cows, hogs, and chickens, but for 
the most part the Wisconsin Winnebago preferred the inde- 
pendence and immediate returns of an itinerant economy. 


Industrial Arts. Women tanned hides and made mocca- 
sins, but clothing was largely made of trade textiles with beads 
and later ribbonwork replacing old embellishments of porcu- 
pine quillwork. Aboriginal pottery quickly gave way to metal 
trade kettles. The arts of splint basketry and silver and nickel- 
silver jewelry were adopted from the Oneida and Stockbridge. 


Trade. The Winnebagos’ territory was rich in beaver, 
muskrat, and other fur-bearing animals. The tribe became de- 
pendent on the fur trade for traps, guns, textiles, and a variety 
of metal utensils, but their continued emphasis on gardening 
saved them from periodic starvation suffered by tribes that 
sometimes trapped for the fur trade at the expense of subsist- 
ence. 


Division of Labor. The basic division was between wom- 
en’s gardening and men’s hunting and fishing, but both sexes 
assisted each other as needed on occasion and engaged in 
gathering wild foods. Women were specialists in tracking the 
heavens for astronomical information to guide their garden- 
ing and other seasonal activities. 


Land Tenure. As far as can be determined, land was held 
tribally, and as tribal hegemony was extended, local villages 
were spaced to ensure adequate natural resources and land for 
gardens. 


Kinship 


Kin Groups and Descent. The twelve Winnebago clans 
were grouped into the exogamous Sky Clans and Earth Clans 
moieties. When the tribe resided in Minnesota there was a 
four-part division of clans, which suggests a Southeastern ori- 
gin, as four-part organization was common among Southeast- 
ern groups. In historical times the Winnebago were patri- 
lineal. If the father was not Winnebago, children could be 
adopted into the mother’s clan with descent in the following 
generations reckoned patrilineally. Ideally, in adulthood a 
warm bond exists whereby an uncle gives nieces and nephews 
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whatever they ask for and, in turn, can exact work from them. 
They also may tease each other. A parallel gift and work reci- 
procity and teasing occurs between father’s sisters and their 
nieces and nephews. There was avoidance of parents-in-law 
of the opposite sex, respectful deference between brothers 
and sisters, and sexual joking between people who stood in a 
terminological relationship as brother-in-law to sister-in-law. 
Prescribed kinship reciprocity and joking relationships are 
still observed in both Nebraska and Wisconsin. 


Kinship Terminology. Winnebago kin terms follow the 
Omaha system. A marked avuncular emphasis reinforces the 
speculation of an older matrilineal system, as a man is consid- 
ered more closely related to his sister’s children than to his 
own. 


Marriage and Family 


Marriage. Moiety, and thus patriclan, exogamy was a de- 
fined ideal, but exceptions are not a recent phenomenon. 
Marriage also was discouraged among people considered 
close matrilineal relatives. Duolateral cross-cousin marriage 
was permitted, but parallel-cousin marriage was proscribed. 
Uxorilocal residence was normal during the beginning of a 
marriage, when the groom worked for the bride’s family, but 
as children were born residence usually became patrilocal. 
There was occasional polygyny, usually with the first wife’s 
younger sisters. On the death of either spouse, the ideal re- 
placement was the spouse’s same-sex sibling. There appear to 
have been no strong interdictions regarding divorce for in- 
compatibility. 


Domestic Unit. Permanent villages were made up of ex- 
tended families representing several to all of the clans, each 
occupying a long multifamily dwelling with the nuclear units 
having their individual dwelling areas and fireplaces. The 
Wisconsinites’ fugitive years discouraged large settlements. 
Later, homesteads also contributed to smaller but usually not 
strictly nuclear family wigwams, with a continuing preference 
for units of extended families to live near each other. 


Inheritance. A deceased person’s belongings were and 
often still are distributed to mourners beyond immediate de- 
scendants. 


Socialization. Parents and grandparents instructed chil- 
dren with stories told at night, sacred stories in the winter and 
secular history at any time of the year. Children learned adult 
tasks through imitative play and close association with adults 
of the appropriate sex. At puberty, signified by voice change, 
boys sought visions through fasting in isolation. Young men 
whose vision came from the moon, which like the earth is a 
female deity, became berdaches. Menstrual seclusion was the 
tule for girls and women, with the onset of menstruation 
marked by special instructions and isolation when a girl 
might also receive spirit guidance and prophetic dreams. 
Compulsory schooling contributed to the end of fasting and 
other puberty rites in both Nebraska and Wisconsin. 


Sociopolitical Organization 
Social Organization. _A disparity in the number of clans in 
the upper and lower moieties probably reflects an effort to 


maintain an approximate population balance between the 
moieties as new clans evolved in the course of the Win- 
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nebagos’ incorporation of members of alien tribes. The 
Thunder and Bear Clans were and are regarded as the leading 
clans of their respective moieties and also provided the dual 
tribal chieftainship. In the 1830s, the tribal Thunder Clan 
chief still was nominally recognized. Each clan had its own or- 
igin myth, ceremonies, and a large number of customs relat- 
ing to birth, naming feasts, death and wakes, lists of personal 
names, obligations, prerogatives, taboos, reciprocal relation- 
ships with other clans, and duties to the tribe as a whole. 


Political Organization. Tribal chieftainship was an old or- 
ganizational principle rather than a function of White influ- 
ences. The scattered, increasingly autonomous villages gener- 
ally maintained a localized dual Thunder and Bear leader- 
ship. It is not known how people attained the role of chief 
except that eligibility by clan also required personal exemplar- 
iness. By the treaty period, a few non-Thunder clan men were 
recognized as civil leaders because of their ability. Like Thun- 
der and Bear Clan chiefs, they were “real,” unlike the “bread 
chiefs” that Whites appointed to deal out rations. 


Social Control. The Thunder Clan chief presided over 
civil functions, and his was a peace lodge where disputes were 
adjudicated and prisoners or culprits could seek sanctuary. If 
agreement could not be reached—for example, on indemni- 
ties to survivors in the case of murder—the Thunder Chief 
turned the offender over to the Bear Chief to be killed. Bear 
Clan men were called manape (soldier) probably in analogy 
to organized, standing army units at forts, but the Bear Clan 
really carried out internal police and penal functions. Gener- 
ally, men were expected to be warriors, but the Hawk or War- 
rior Clan had the special prerogative of initiating and leading 
war parties. Old informal techniques of social control are still 
operative to encourage proper behavior of sharing, generosity, 
modest demeanor, and respect for other people. These in- 
clude ridicule, gossip, withdrawal from troublemakers, and 
witchcraft. Evidently, fear of evoking a witch’s envy or being 
suspected of witchcraft became increasingly important to en- 
force desired norms as formal, clan-based controls eroded. 


Conflict. Early records portray the Winnebago as exceed- 
ingly warlike. Men welcomed opportunities to go to war, and 
the Winnebago fought with the French against the English, 
with the English against the Americans, in the Union army in 
the Civil War, as scouts and fighters in federal conflicts with 
the Dakota Sioux, and in both world wars, Korea, and Viet- 
nam. Veterans who experienced combat are accorded special 
respect as speakers at wakes and are recipients of kettles of 
food at feasts. 


Religion and Expressive Culture 


Religious Beliefs. Traditional beliefs include a concept of 
a layered universe, multiple souls, reincarnation, a remote 
creator called Earth Maker, and a host of more approachable 
supernaturals representing spiritual expressions of animals, 
birds, trees, and other natural objects and phenomena. The 
Morning Star, like the Sun, was a male war deity. A special 
deity, Disease Giver, meted out life from one side of his body 
and death from the other. Other spiritual personages were 
sent to free the world of man-eating giants and other evil spir- 
its and figure in long myth cycles. The benevolent Hare is in 
charge of the earth in the layered universe, which led early Pe- 
yote people to equate him with Jesus Christ. The Winnebago 


Medicine Lodge Society derived from Algonkian sources, but 
it differs in many particulars from the Ojibwa Midé ceremo- 
nies and emphasizes reincarnation rather than curing. The 
pervasive focus on warfare is evident throughout Winnebago 
religion. War bundles were the tribe’s most sacred objects and 
remain so among traditionalists. The ceremonies differ in 
particulars among the bundles, but all take special cognizance 
of certain groups of spirits in songs and orations. Missions es- 
tablished late in the nineteenth century in Wisconsin were 
slow in making converts. The Nebraska Winnebago were ac- 
cessible to missionaries and many embraced Christianity, but 
after a period of prosperity from land leases and sales, they 
felt a sense of powerlessness and lack of direction. Vision- 
producing peyote, introduced around 1900, attracted increas- 
ing numbers of converts who incorporated the Bible and be- 
lief in Christ with pan-Indian symbols as a bridge between 
Indian and White ways. In 1908, Nebraska people introduced 
peyote to Wisconsin. In the Wittenberg area, virtually the en- 
tire community is now affiliated with the Native American 
Church, and there are members in other communities as well. 


Religious Practitioners. Radin recognized what he termed 
a religious elite, almost priestly leaders in hereditary and 
other religious societies, versed in the deeper meanings and 
philosophical significance of myth and ritual. In contrast, 
shamanism, which Radin attributed to Algonkian influences, 
was based on sleight of hand and the mechanistic formulae of 
imitative and contagious magic that could be used for good or 
evil purposes. Witches, literally “poisoners,” could be men or 
women and usually were old. Healers were primarily learned 
herbalists, a role reserved to the aged to ensure their support 
since doctoring worked only if recompensed. 


Death and Afterlife. The ideal deaths were either those 
incurred in warfare or the only kind the Winnebago recog- 
nized as natural, which fits the clinical description of extreme 
osteoporosis when the bones crumble. This was believed to 
occur at the age of one hundred. Other deaths were believed 
to be due to witchcraft or breaking taboos, even inadvert- 
ently. Old stories indicate scaffolding of the dead, but inter- 
ment has long been practiced. The decedent is believed to re- 
main in spirit during the course of a four-night wake, when he 
or she is instructed in the arduous journey to the next world. 
In traditional cosmology, the next world is an idealized ver- 
sion of life on earth. People whose religious observances, such 
as Medicine Lodge membership qualify them for reincarna- 
tion can live four times on earth, choosing to be reborn much 
as they were or as an animal, the opposite sex, or even a White 
person. 
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Wintun 





ETHNONYM: Wintu 

The Wintun are an American Indian group numbering 
about one thousand who live on several rancherias and reser- 
vations in California. The Wintun language belongs to the 
Penutian language family. In the early nineteenth century the 
tribe was located in northwestern California and numbered 
about fourteen thousand. 

The Wintun had a varied subsistence economy including 
collecting and drying acorns, communal deer and rabbit 
hunts, and communal fish drives to catch salmon and trout. 
The tribe was divided into nine major geographical regions, 
but the largest political units were villages, each of which was 
headed by a chief whose position was usually inherited. 

The Wintun worshiped a supreme deity and prayed to 
the sun each morning. Religious leaders were shamans who 
acquired their power in an initiation period of fasting, danc- 
ing, and instruction and who cured the sick by means of mas- 
sage, soul capture, and sucking disease-causing objects out of 
the patient. Between 1830 and 1870 75 percent of the tribe 
was wiped out by epidemics. Subsequently, the Wintun were 
harassed and massacred by the hundreds at the hands of 
White ranchers and miners and finally forced onto reser- 
vations. 
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Wishram 


The Wishram (Echeloots, Haxluit, Tlakluit), who with the 
Wasco (Galasqo) constitute the Upper Chinook, lived 
around The Dalles on the Columbia River in north-central 
Oregon and south-central Washington. Today, the Wishram 
live in their traditional territory and on the Yakima Indian 
Reservation. The Wasco live with the Northern Paiute and 
other groups on the Warm Springs Indian Reservation in 
Oregon. They speak Chinook languages of the Penutian 
phylum. 
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Wiyot 





ETHNONYMS: Batawat, Du-Sulatelu, Patawat, So-lot-luk, 
Soo-lah-te-luk, Sulateluk, Viard, Wiki, Wishosk, Wiyat 


Orientation 


Identification. The Wiyot are an American Indian group 
located in northern California. “Wiyat” is the name for Eel 
River delta, south of Humboldt Bay. Other synonyms listed 
above are variants of “Wiyot,” of the name of the language it- 
self, or of one of the three main tribal regional subdivisions. 


Location. Centered around Humboldt Bay, the Wiyot oc- 
cupied a strip of northern California coast about fifty-one 
miles long by fifteen miles wide between 40° and 41° N and 
124° and 125° W. Wiyot territory was almost entirely in the 
moist redwood forest belt extending from the coast ranges to 
the coast itself. Fog and clouds are common throughout the 
year with the annual rainfall varying from thirty to one hun- 
dred inches. 


Demography. The most reliable estimate for the aborigi- 
nal population is about 3,300. The population decreased 
markedly in the nineteenth century largely because they held 
land deemed highly valuable by White settlers. The process is 
exemplified by the well-documented massacre of Indians con- 
centrated on Gunther Island in Humboldt Bay in 1860. The 
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most recent population estimate (ca. 1968) shows about 190 
persons of certainly mixed Wiyot ancestry living on small res- 
ervations reported to have been terminated by the federal 
government in 1958. 


Linguistic Affiliation. Along with its northern neighbor, 
Yurok, Wiyot is classified in the Algonkian language family. 
The two languages are only distantly related, suggesting a 
long presence in the region with a degree of isolation from 
each other. 


History and Cultural Relations 


Although the linguistic relationship between Wiyot or Yurok 
suggests a time of initial occupation of their territories around 
two thousand years ago, radiometric dating of an important 
Wiyot site shows an early date of a.p. 900. Cultural materials 
at the site suggest a continuity into historic times. Wiyot terri- 
tory is located at the southern end of what is called the 
Northwest Coast culture area, although the absence of cer- 
tain characteristic elements of the area requires that the 
Wiyot be classified as “marginal” to the classic culture. De- 
spite the geographical proximity and linguistic affiliation, 
there are marked differences between the Wiyot and Yurok, 
with the Wiyot less like the Northwest Coast groups and 
more like the cultures of central California. 


Settlements 


Archaeological and historical evidence points to more inten- 
sive settlement in tidewater regions such as the lower courses 
of streams like the Eel and Mad rivers and along the shores of 
Humboldt Bay. The open Pacific shore was evidently not 
used to any great extent. Villages were spaced a mile or so 
apart along the watercourses, with inhabitants numbering 50 
to 150 persons. Permanent dwellings, occupied by two or 
more families, were rectangular and made from split redwood 
planks with two- or three-pitch roofs, a smoke hole at the top, 
and side entrances with sliding doors. Each village also usu- 
ally had a sweat house, shaped like the dwellings but smaller 
and with only a two-pitch roof. Conical plank huts were used 
only for camping. 


Economy 


Subsistence and Commercial Activities. Humboldt Bay 
and its associated rivers and creeks made for a predominantly 
maritime subsistence economy with mollusks, sea mammals, 
and fish (especially anadromous salmon) all heavily ex- 
ploited. The fishing technology utilized boats, harpoons, 
traps, nets, weirs, and platforms. The surrounding forests, 
with clearings here and there, provided deer and elk as well as 
acorns, which were gathered, processed, and prepared in the 
classic central California manner. Dogs were the only domes- 
ticated animals and were used in hunting as well as for com- 
panions. 


Industrial Arts. Woodworking (canoe carving and the 
production of split and dressed planks for dwellings), stone 
working (well-shaped adz handles and bell-shaped mauls), 
obsidian chipping (large ceremonial blades and projectile 
points), bone and shell carving (fishing and mammal- 
hunting equipment, ceremonial beads and pendants), and 
twined basket weaving (for acorn collection and processing 


and decorated women’s hats) were the principal industrial 
arts. 


Trade. The Wiyot supplied their southern neighbors like 
the Mattole with dugout canoes, dentalium beads, and local 
foods and received in return tobacco, haliotis shells, and local 
foods. They supplied groups to the north and west such as the 
Yurok with white deerskins and olivella shells and received 
iris-fiber rope. 

Division of Labor. The typical dichotomy for much of 
California obtained, with men hunting large animals and 
women weaving baskets and processing and preparing plant 
foods. Both sexes gathered acorns and pinenuts and made 
rabbit-skin blankets and buckskin moccasins. Curers, suck- 
ing- or herb-doctors or shamans could be of either sex, al- 
though the little-known “soul-loss” doctors were all men, as 
were the priests or ceremonial officials. 


Land Tenure. Dwellings, occupied by two or more fami- 
lies, were privately owned, and there was a specific term for a 
rich man who owned one. Fishing places, hunting and seed- 
gathering lands, and tobacco plots were also privately held, 
although particular trees, fishing weirs, and pens on weirs 
were not. Sweat houses were probably owned by the village, 
and beaches by the local group. 


Kinship 
There was no formal tribal organization or clans, nor were 
there any standards of kin avoidances, especially those per- 


taining to in-laws. Descent was patrilineal, and there was no 
development of elaborate kinship terminology. 


Marriage and Family 


Marriage. Monogamy was most common, though nonsor- 
oral polygyny was often practiced by most prominent men. 
Bride-price was negotiated, and sororate and levirate were 
known. Marriage between blood relatives was prohibited, and 
fathers could not marry stepdaughters. Both first and perma- 
nent residences were patrilocal, except that “half-marriages” 
(those involving a man lacking some usual qualification for 
marriage such as the requisite bride-price) led to matrilocal 
residence. Adultery was a grounds for divorce for both hus- 
bands and wives, though it was less common for a man to be 
divorced for this reason. Children could go to either spouse’s 
family, depending on payment to the husband. 


Socialization. Absence of rigorous puberty rites suggests a 
general permissive attitude in child rearing. Boys’ puberty cer- 
emonies were unimportant, with girls’ more important than 
one might expect. 


Sociopolitical Organization 


Social Organization. There was no formal or rigid organi- 
zation at the tribal level. The chief or headman’s main func- 
tion was apparently to receive the largest share of food and 
property during ceremonies. There were no war chiefs. Social 
rank was based on wealth and birth, although “common,” or 
poor men were related to “nobles.” 

Political Organization. The Wiyot were divided into three 
separate subgroups occupying the Humboldt Bay (Wiki), 
Mad River (Batawat), and Eel River (Wiyot) regions. The 
groups evidently did not unite for common purposes such as 


war or conflicts with neighboring groups. Within each group, 
patrilineally related households and communities could form 
alliances against others when required. 


Social Control. Physical and social self-restraint were en- 
couraged as the qualities by which a man could obtain and re- 
tain his wealth and become wealthier. A system of fines for vi- 
olations of the moral code (for example, adultery or 
seduction) and the low social status of the poor were the prin- 
cipal controls at work for individuals. 


Conflict. Murder, insults, and poaching were causes of 
both internal and external conflicts. Both surprise attacks 
and staged battles were fought with neighboring groups such 
as the Whilkut. Warriors used bows and arrows, elkhide body 
armor, and rawhide shields. Women and children were not 
killed, and both sides were compensated for destroyed prop- 
erty. 


Religion and Expressive Culture 


Religious Beliefs. The Wiyot shared with other northern 
California groups beliefs about creation and culture heroes, 
although they lacked the latter’s belief in a pre-human race. 
In addition, they had a conception of a supreme deity, “The 
Above Old Man,” and a Noah myth, both without parallel in 
the Northwest, although the supreme creator belief is found 
in central California. Powers or guardian spirits allegedly 
could be heard—that is, sucking healers could be told by the 
spirit what caused the illness or where the poison objects were 
located in the body. Ghosts, souls of the dead, were thought 
to be audible and visible. 


Religious Practitioners. Shamans or curers (probably 
mostly women) were distinguished from priests (men) who 
directed ceremonies. 


Ceremonies. World renewal rites, of much importance 
elsewhere in northwestern California, were practiced only ir- 
regularly by the Wiyot. They did not hold the associated 
White Deer Dance at all, although the Jumping Dance was 
performed. 


Arts. Apart from the aesthetic expressions described above 
under Industrial Arts, singing and dancing, especially cere- 
monial dancing, along with storytelling, were the only other 
notable art forms. Ceremonial activities were not as flamboy- 
ant as those of the neighboring Yurok. 


Medicine. Although detailed ethnobotanical information 
is lacking, it is likely that the Wiyot, like their neighbors, used 
a wide range of medicinal herbs in the treatment of common 
maladies. As disease was believed to be caused by the intru- 
sion of poison objects, soul loss, or violation of a taboo, seri- 


ous illnesses required treatment by sucking with or without 
herbs. 


Death and Afterlife. |The corpse was carried on a plank or 
pole stretcher out through the door of the house to a ceme- 
tery outside the village. It was buried in a plank-lined grave 
along with money and valuables. Houses of the deceased were 
purified with tobacco or other burning vegetation, and taboos 
were observed by undertakers, spouses, and blood relatives for 
five days. Ghosts were believed “to go East, five days after 
burial and good and bad had different destinations.” Ghosts 
of some “bad” were thought to stay on earth. 
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Yakima 


The Yakima (Pakiut’lema) lived on the lower course of the 
Yakima River in south-central Washington and now live with 
the Klickitat as the Confederated Tribes of the Yakima In- 
dian Reservation of Washington. They speak a Sahaptin lan- 
guage of the Penutian phylum and numbered over six thou- 
sand in the mid-1980s. 
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Yankton 





ETHNONYMS: Nakota, Wiciyela 

The Yankton are one of the seven main divisions of the 
Siouan-speaking Dakota (Sioux) Indians. Prior to the early 
seventeenth century the Yankton were located in present-day 
southern Minnesota, where they practiced a hunting, farm- 
ing, and gathering way of life. During the seventeenth century 
they were forced by the indirect pressures of European con- 
tact to migrate from their homeland in a southwesterly direc- 
tion to the open plains, eventually ending up in present-day 
southeastern South Dakota. 

Beginning in the 1830s disease, declining bison herds, 
and hostilities with other Plains Indian groups began to take 
their toll on the Yankton, and the culture was in decline. 
About this time they numbered around three thousand peo- 
ple. By 1860 the Yankton had ceded all of their lands to the 
United States government and were settled on reservations in 
North and South Dakota. In the 1970s Yankton living on the 
Crow Creek and Yankton reservations in South Dakota and 
on several reserves in Canada numbered approximately forty- 
five hundred. 

With the move to the plains, bison hunting became the 
center of Yankton economic life, though gathering and culti- 
vation of maize, beans, squash, and other crops continued to 
be important. After acquiring horses they extended their 
range into the Dakotas and northern Minnesota. The 
Yankton were organized into eight bands, each of which was 
subdivided into patrilineal clans. Band governance was pro- 
vided by a band council composed of a hereditary chief and 
clan elders. They believed in a supreme deity, Wakan Tanka 
(Great Spirit), and they practiced scaffold and underground 
burials. 
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Yavapai 





ETHNONYMS: Apaches-Mohaves, Cruzados, Mohave-Apache 

The Yavapai are a Yuman-speaking American Indian 
group who in the late seventeenth century numbered about 
1,200 and ranged over an extensive territory in present-day 
central and west-central Arizona. Though in contact with the 
Spanish as early as the late sixteenth century, Yavapai rela- 
tions with Whites were limited until gold was discovered in 
Yavapai territory in the 1860s. By the early 1900s, after some 
resistance and bloodshed, the U.S. government succeeded in 
settling the Yavapai onto reservations. In 1978 Yavapai lo- 
cated on the reservations in central Arizona numbered 883. 

Except for some western bands along the lower Colorado 
River who practiced limited horticulture, the Yavapai were 
nomadic hunters and gatherers. Their staple food source was 
the agave plant, used to make mescal, and their most impor- 
tant animal resources, deer and rabbits, were taken in com- 
munal hunts involving men and women. Yavapai society was 
divided into three subtribes, each of which was further subdi- 
vided into local bands. Tribal and subtribal chiefs were lack- 
ing, and bands were headed by influential leaders who had 
distinguished themselves in warfare. 

A central feature of Yavapai religion was prayer, particu- 
larly for good health. Shamans who provided religious leader- 
ship were believed to be knowledgeable in the supernatural 
forces that influenced people’s lives, and thus they were con- 
sidered effective healers. Of the supernatural forces appealed 
to in prayers, the most important were Old Lady White 
Stone, who is believed to have planted all of the healing 
plants recognized by the Yavapai, and Lofty Wanderer, who is 
believed to have put the present world into order. Supernat- 
ural aid also came from the qaqage, “little people,” who are 
recognized by some Yavapai as being like the kachinas of the 
Hopi. 
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Yokuts 





ETHNONYMS: Mariposan, Noche 


Orientation 


Identification. The groups classified under the name 
“Yokuts” include some forty to fifty subtribes which are usu- 
ally distinguished by three main cultural and geographical di- 
visions, the Northern Valley Yokuts, the Southern Valley 
Yokuts, and the Foothills Yokuts. The name “Yokuts” derives 
from a term in several of the Yokuts dialects that means “peo- 
ple.” 


Location. The traditional homeland of the Yokuts was the 
San Joaquin Valley and the adjacent foothills of the Sierra 
Nevada in south-central California. Their territory extended 
from the Calaveras River near Stockton south to the Teha- 
chapi Mountains and into the western foothills of the Sierra 
Nevada between the Fresno and Kern rivers. The climate of 
the San Joaquin Valley is semiarid, with mild winters and long 
hot summers, especially in the south. The eastern side of the 
valley was characterized by extensive marshes that bordered 
the numerous rivers and streams flowing westward out of the 
mountains to the San Joaquin River. Fauna, in the form of 
fish, shellfish, waterfowl, and large and small game, were 
abundant. The foothills of the Sierra Nevada is a region of ir- 
regular and steep ridges and valleys, offering a diversity of ec- 
ological zones and varied plant and animal resources. 


Demography. Prior to European contact the Yokuts num- 
bered in excess of 18,000 and perhaps as many as 50,000. In 
1833 epidemic disease, probably malaria, devastated the 
Yokuts, claiming as much as 75 percent of the population. In 
the late 1970s the Yokuts numbered several hundred, includ- 
ing 325 living on the Tule River Reservation and another 100 
living on the Santa Rosa Rancheria. 


Linguistic Affiliation. Each of the Yokuts subtribes had its 
own dialect, all of which belong to the California Penutian 
language family. In the mid-1970s only a few of the many 
Yokuts dialects were still being spoken. 


History and Cultural Relations 


Archaeological evidence indicates the presence of small 
hunter-gatherer bands in the southern part of the San Joa- 
quin Valley dating to at least eight thousand years ago. The 
aboriginal neighbors of the Yokuts included the Miwok to the 
north, the Costanoans, Salinans, and Chumash to the west, 
the Kitanemuk to the south, and the Tubatulabal and Mon- 
ache to the east. The Southern Valley Yokuts first encoun- 
tered Europeans in 1772 when Spanish missionaries pene- 
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trated the region. Owing to the remoteness and inaccessi- 
bility of the region, however, both they and the Foothills 
Yokuts were spared intensive contact until the 1820s when 
Mexican settlers began to invade the area. The early contact 
experience of the Northern Valley Yokuts was quite different. 
Early in the nineteenth century many of the Northern Valley 
Yokuts were drawn into the Spanish mission system, and large 
numbers were lost to the combination of disease and cultural 
breakdown that was characteristic of the Spanish mission ex- 
perience. Following the discovery of gold in California in 
1848, White settlers flooded into the San Joaquin Valley and 
carried out a ruthless campaign to drive the Yokuts off their 
land. In 1851 the remaining Yokuts groups ceded their lands 
to the United States, and after resistance by Californians was 
overcome, a reservation system was eventually established for 
them. The demoralizing conditions suffered by the Yokuts 
gave way in 1870 to widespread but short-lived participation 
in the Ghost Dance. The Ghost Dance promised the return 
of dead relatives, freedom from sickness and death, peace and 
prosperity, and the disappearance of Whites. By 1875 interest 
in the Ghost Dance had died after the new world envisioned 
by the cult failed to materialize. Today the descendants of the 
Yokuts live on the Tule River Reservation near Porterville, 
California, established in 1873, and the Santa Rosa 
Rancheria near Lemoore, California, established in 1921. 


Settlements 


The Yokuts occupied permanent residences for most of the 
year, a pattern that stemmed from the abundance and diver- 
sity of the plant and animal resources in their environment. 
Both the Northern Valley and Southern Valley subtribes 
made use of oval-shaped single-family dwellings constructed 
of a wooden pole frame covered with tule mats. The Southern 
Valley Yokuts also used similar, but larger dwellings that 
housed as many as ten families. Among the Northern Valley 
subtribes dwellings were scattered in an irregular pattern in 
close proximity to one another, and among the Southern Val- 
ley groups they were arranged in a single, regular row. The 
Foothills Yokuts followed the irregular pattern of housing ar- 
rangement, but dwellings consisted of conical-shaped huts 
thatched with pine needles, tar weed, and other locally avail- 
able materials. 


Economy 


Subsistence and Commercial Activities. The traditional 
subsistence activities of the Yokuts varied from region to re- 
gion but in all instances emphasized fishing, hunting, and 
gathering. Among the Northern Valley Yokuts the major food 
staples were salmon, taken in great numbers with nets and 
spears during fall spawning runs, and acorns, gathered in sig- 
nificant quantities in the late spring or early summer and fall. 
The hunting of waterfowl, such as geese and ducks, was also 
of major importance. The subsistence pattern of the South- 
ern Valley Yokuts focused on lake and river fishing with nets, 
basket traps, and spears, hunting waterfowl from tule rafts, 
and gathering shellfish and tule roots. The Foothills Yokuts 
emphasized hunting deer by means of stalking, ambush, and 
collective drive techniques, trapping and shooting quail, and 
gathering acorns; fishing, employing spears, weirs, and poi- 
sons, supplemented this pattern during certain times of the 
year. The descendants of the Yokuts living on the Tule River 
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Reservation now find employment in lumbering and farm and 
ranch work and derive some income from the lease of grazing 
lands and timber tracts. Yokuts living on the Santa Rosa 
Rancheria are less fortunate, with many unable to find any- 
thing more than seasonal employment as migrant workers. 


Industrial Arts. The Valley Yokuts depended to a consid- 
erable extent upon tule as a raw material for baskets, cradles, 
mats for rafts and house coverings, and a variety of other 
items. Employing twined and coil techniques, the Yokuts 
wove baskets of a variety of types, including cooking contain- 
ers, burden baskets, winnowing trays, seed beaters, and water 
bottles. Simple, functional pottery was produced by some 
Foothills Yokuts groups. 


Trade. The Yokuts were heavily engaged in trade with 
their neighbors prior to European contact. Among the variety 
of goods traded by the Yokuts were fish, dog pups, salt, seeds, 
and tanned antelope and deer hides. In return they received 
acorns, stone mortars and pestles, obsidian, rabbit-skin blan- 
kets, marine shells, shell beads, and dried sea urchins and 
starfish. 


Division of Labor. Both sexes contributed substantially to 
subsistence, with males primarily responsible for hunting and 
fishing and females for collecting shellfish and plant foods. In 
addition, men wove fishing nets and produced wood, bone, 
and stone tools; women cooked, cared for children, and wove 
baskets and tule mats. 


Land Tenure. Local or subtribal territories were owned 
collectively. Each member of a local group possessed rights to 
utilize the resources-of the group’s territory; however, in some 
instances some seed-producing areas were owned by individ- 
ual women. 


Kinship 


Kin Groups and Descent. Beyond the family, the most 
important kinship groupings were patrilineal exogamous to- 
temic lineages, each of which was connected to one of two 
patrilineal moieties; only among some of the Foothills Yokuts 
subtribes was the moiety organization absent. Subtribal of- 
fices and responsibility for certain ceremonial functions 
passed within lineages. Moiety members had reciprocal cere- 
monial obligations and formed groups for opposing teams in 
games such as gambling, races, and hoop and pole contests. 
Patrilineal descent was the norm. 


Kinship Terminology. Valley Yokuts group kin terms fol- 
lowed the Omaha pattern; Foothills Yokuts terms followed 
the Hawaiian pattern. 


Marriage and Family 


Marriage. Marriages arranged by families were preceded 
by gift giving to the family of the future bride and concluded 
with a feast. Lineage exogamy was enforced, and moiety 
exogamy was favored but not prescribed. Matrilocality was 
customary for newlyweds, but after a year the married couple 
shifted residence to the husband’s father’s home or set up 
their own residence nearby in his village. Polygyny was al- 
lowed but infrequent, and divorce was an easy matter to effect 
by either husband or wife. 


Domestic Group. The basic economic and social eco- 
nomic unit among the Valley Yokuts was the nuclear family; 


among the Foothills Yokuts the extended family was the 
norm. Generally, each family lived separately in its own dwell- 
ing, but among some groups of the Southern Valley Yokuts as 
many as ten families shared a single large communal home. 


Inheritance. Subtribal political offices and certain cere- 
monial functions were inherited patrilineally within lineages. 


Socialization. During her first menstruation a girl was iso- 
lated in her home and prohibited from consuming certain 
foods and drinks. Subsequently, a celebratory feast was held 
to which neighbors were invited. No special puberty or initia- 
tion rite was held for boys. Adult status for both sexes was sig- 
nified by a group ceremony intended to bring long life, happi- 
ness, and prosperity. The ritual involved the consumption of 
a hallucination-producing decoction derived from the root of 
jimsonweed. 


Sociopolitical Organization 


Social and Political Organization. Among the Yokuts 
there was no overarching political authority uniting the nu- 
merous subtribes. Rather, each subtribe was an autonomous 
unit composed of one or a few villages. Leadership within the 
village units was provided by a headman whose position was 
inherited patrilineally within a particular lineage and whose 
responsibilities included directing the annual mourning cere- 
mony, mediating disputes, hosting visitors, sanctioning the 
execution of social deviants, and assisting the poor. The 
headman was aided and counseled by a herald or messenger, 
whose position also was inherited patrilineally. Relations be- 
tween subtribes were usually peaceful and cooperative, al- 
though warfare between local groups was not unknown. In 
some instances subtribes united in warfare against common 
enemies. 


Social Control and Conflict. Socially disruptive persons, 
such as shamans believed to practice sorcery, were sometimes 
murdered by an execution squad hired by the village 
headman. 


Religion and Expressive Culture 
Religious Beliefs. The Yokuts origin myth depicts a world 


covered with water, which is transformed by the action of 
Eagle, who takes mud brought from the depths by an aquatic 
bird, mixes it with seeds, and allows it to expand to form the 
earth. The Yokuts believed in a variety of localized spirits, 
some of whom were potentially evil. 


Religious Practitioners. Part-time religious specialists, or 
shamans, with powers derived from visions or dreams cured 
the sick and conducted public rituals and celebrations. Most 
often males, the shamans were believed to be capable of using 
their powers for evil purposes and might be executed on sus- 
picion of doing so. 


Ceremonies. The most important of the Yokuts religious 
rituals was the annual mourning ceremony, a six-day rite held 
in the summer or fall to honor the dead who had passed away 
during the previous year. The ceremony, which involved the 
participation of visitors from other villages, included sym- 
bolic killing, the destruction of property, and the ritualized 
washing of mourners, and concluded with feasting and 
games. Other ceremonies included simple first-fruit rites held 


for various seeds and berries as they became available for 
harvest. 


Arts. The most important artistic achievement of the 
Yokuts was in designs woven into their baskets. Musical in- 
struments included rattles, bone and wood whistles, and a 
musical bow. Music was expressed primarily as an accompani- 
ment to ritual activities. 


Medicine. Serious illnesses were treated by shamans em- 
ploying supernatural powers received in visions and dreams. 
Cures, effected only for a fee, involved consulting with spirit- 
ual helpers and sucking the sickness-causing agents from the 
patient’s body. 


Death and Afterlife. Cremation and burials were typical 
funeral practices for the Yokuts, with the latter becoming 
more common in the historical period as a result of White 
contact. After death the corpse was handled by paid under- 
takers and buried along with personal possessions with the 
head to the west or northwest in a cemetery outside the vil- 
lage. Among the Southern Valley Yokuts cremation was re- 
served for shamans and individuals who died while away from 
home. After cremation, the remains of the deceased were bur- 
ied in the village cemetery. The Yokuts believed that the soul 
left the body of the deceased two days after burial and jour- 
neyed to an afterworld in the west or northwest. Following a 
death, close kin maintained a three-month period of mourn- 
ing, which included ritual abstention from eating meat and 
burning the hair short. 
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Yuchi 


The Yuchi (Hughchee, Uchi), with the Westo, lived at vari- 
ous times in several places in the southeastern United States, 
from eastern Tennessee to Florida, with three main bands, 
one on the Tennessee River, one in northwestern Florida, 
and one in the middle drainage of the Savannah River in 
Georgia. Some of their descendants live in the northwestern 
part of the former Creek Indian Reservation in eastern Ok- 
lahoma, although the Yuchi are extinct as a distinct culture 
unit. They spoke a language isolate in the Macro-Siouan 
phylum. 
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Yuit 





ETHNONYM: Asiatic Eskimos 


Orientation 


Identification. “Asiatic Eskimos” refers to those living on 
St. Lawrence Island in the north Bering Sea and on the adja- 
cent Siberian shore. “Yuit” means “the real people” or “au- 
thentic human beings” and is comparable to “Inuit” (used 
among North American Eskimos); both are indigenous 
terms. In the 1970s the St. Lawrence Islanders applied the 
name “Sivuqaq” to both the entire island and the town of 
Gambell, and a derived term, sivu.gaxMi.t, could mean either 
“St. Lawrence Islanders” or “people of Gambell.” Specific 
locality-based names were more commonly used in differenti- 
ating people from the various areas and clans. The Yuit are 
those Eskimos who speak one of the two major language 
groups in this broad ethnic category, namely, those living in 
Southwest Alaska and eastern Siberia, including St. Law- 
rence Island. This entry deals only with the latter two groups, 
the “Asiatic” (Yuit) speakers of the language variant 
“Yupik.” 

Location. For over two thousand years the Asiatic Eski- 
mos have lived on St. Lawrence Island and in several scat- 
tered villages rimming the easternmost tip of Siberia, the 
nearest point being forty miles away. Archaeological remains 
have provided a rich store of artifacts highly significant in 
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theories dealing with Eskimo origins. The topography is tree- 
less tundra alternating with spectacular mountain scenery 
(especially in Siberia), and the climate is wet, cold, and fre- 
quently stormy. 


Demography. In the middle 1980s the population of the 
Asiatic Eskimos was approximately two thousand, about half 
living in the Siberian villages. Because of the relocation poli- 
cies of the Soviet government, the Eskimos since the 1960s 
have been grouped with other ethnic minorities, such as the 
Chukchees, in larger villages intermixed with Europeans. It is 
impossible to estimate the precontact population with any 
degree of assurance. What is known is that in the late 1880s 
there was a calamitous decline brought on primarily from 
sickness and contact with crews of whaling ships. St. 
Lawrence Island was especially affected, its population drop- 
ping from an estimated sixteen hundred in the 1870s to 
barely six hundred following the Great Starvation of 1878- 
1879. 


Linguistic Affiliation. Asiatic Eskimos speak three dia- 
lects or distinct languages of the Yup’ik branch of the Eskimo 
language: Sirenikski, Central Siberian Yup’ik, and Naukan- 
ski. All are spoken in Siberia, with Central Siberian Yup’ik 
also found in virtually identical form on St. Lawrence Island. 


History and Cultural Relations 


Asiatic Eskimos are the cultural and biological descendants 
of highly successful hunter-gatherers who for at least a couple 
of millennia had been well adapted to the Arctic ecosystem. 
First contacts with Europeans came during Russian explora- 
tions of the seventeenth century and later (such as that of V. 
J. Bering, who in 1728 “discovered” and named St. Lawrence 
Island), and navigators of other nationalities soon followed. 
The opening of the North Pacific whale fishery after the mid- 
dle of the nineteenth century brought many whaling ships, 
disease, new hunting equipment, and liquor into the lives of 
the Asiatic Eskimos. With the U.S. government’s purchase of 
Alaska from Russia in 1867, a formal political boundary sepa- 
rated the St. Lawrence Islanders from their closest cultural 
relatives in Siberia, a boundary that was only infrequently ob- 
served until post-World War II animosities between the So- 
viet Union and the United States resulted in hostility some- 
times and an “ice curtain” preventing centuries-old patterns 
of trade and intermarriage. In the late 1980s there occurred 
several friendship visits of Alaskans (including St. Lawrence 
Islanders) to the Siberian villages, where long-unseen re- 
latives greeted each other and ties of common identity were 
renewed. 


Settlements 


Aboriginally, the Yuit lived in permanent settlements, which 
they left as the season dictated for hunting, fishing, or bird- 
catching camps nearby. For centuries the basic dwelling was a 
semisubterranean sod-covered, driftwood structure with a 
below-ground tunnel entrance designed to conserve heat. 
Such structures were large enough to house an extended fam- 
ily. During the nineteenth century Yuit living on the Siberian 
shore began to use the walrus-hide-covered winter structure 
of the nearby Maritime Chukchee, and this type of housing 
spread to St. Lawrence Island. For both groups, the typical 
summer dwelling was a skin tent in both the permanent set- 


tlements and seasonal subsistence camps. Houses con- 
structed of imported lumber began to appear early this cen- 
tury in a style and of materials much less well adapted to the 
severe winter weather than had been the aboriginal dwellings. 


Economy 


Subsistence and Commercial Activities. Subsistence was 
based primarily upon sea mammals: seals, walruses, and 
whales. Flesh of polar bears was only infrequently eaten, the 
animal being valued more for its fur and the prestige accruing 
to the successful hunter. Fishing, bird hunting, and gathering 
plants and littoral edibles supplemented the meat diet. Today 
the bulk of food still comes from hunting, but there is also 
much use of store-purchased food. All edible parts of the ani- 
mals are eaten—not only flesh but also internal organs 
(heart, lungs, liver, intestines) and, in the case of whales and 
male walruses, the skin and attached fat (blubber). Animals 
also provided other materials vital to subsistence: from seals 
and walruses, skins for clothing, housing, boat covers, and 
ropes; from walruses, ivory for harpoon heads and sled run- 
ners; from whales, baleen for hunting toboggans and jaw- 
bones for house frames. Driftwood and various types of 
stones provided other principal raw materials needed for tools 
and housing. Except for the dog, aboriginally there were no 
domesticated animals. Among the St. Lawrence Island Yuit 
dogs are no longer kept. Today, features of the emergent ma- 
terial culture—rifles, aluminum boats with high-powered mo- 
tors, snowmobiles and all-terrain vehicles, electronic commu- 
nication equipment, airplane service, the occasional calling 
in of helicopters and government vessels to aid in the search 
for lost hunters, offshore exploration for oil and other natural 
resources—illustrate the magnitude of change from former 
times. 


Industrial Arts. Carving and shaping of stones and ivory 
were highly developed for use as harpoon, lance, and arrow 
heads and other tools, such as knives. Sewing animal skins for 
clothing was principally the task of women, who used ivory or 
bone needles and thread derived from animal sinews. In mod- 
ern times sewing and carving are done primarily for the tourist 
trade. The St. Lawrence Islanders, in particular, are renowned 
internationally for their ivory carving. 


Trade. Aboriginally trade between the Siberian villages 
and St. Lawrence Island took the form of exchanges of rein- 
deer skins (from Siberia) for walrus hides and other animal 
products from the island. Because of distance, little contact 
occurred with Alaskan Eskimos. With the advent of 
European-American exploration and whaling in the North 
Pacific, the intensity of trade increased, the Eskimos wanting 
rifles and whaling gear (and, for wealthy boat captains, 
wooden whale boats), tools of various types, and food and liq- 
uor. The whaling and commercial ships bartered for baleen, 
walrus ivory, skin clothing, and the services of Eskimos during 
the summer whaling voyages. In the present day, trade pat- 
terns are predominantly those of a modern consumer culture 
based on monetary exchange and, to a limited extent, use of 
subsistence products. 


Division of Labor. The division of labor was simple. Be- 
cause of their greater physical strength, men were the hunters 
on the winter ice and in whaling and walrus open-boat hunt- 
ing. Women contributed significantly by picking leaves, roots, 


and stalks of vegetal products, fishing through holes chopped 
in the ice, and collecting anything edible found along the 
beach. The man’s job was to provide the bulk of food (primar- 
ily meat); the woman’s, to distribute seal and walrus (and 
other) meat brought home. Once inside the house, it was the 
woman’s right—and responsibility—to give some meat to 
whomever came asking, and such distribution was always in 
accordance with the Yuit ethos of communal sharing. Elders, 
both men and women, contributed to subsistence as long as 
they were able; and children began early on to emulate their 
parents’ economic activities. In today’s world, much the same 
pattern obtains, with the exception that children, school- 
bound for most of the year, cannot regularly participate in 
subsistence pursuits. 


Land Tenure. Aboriginally land was not “owned” de juris 
by a person or family. “Use-ownership” is the best term to 
apply to the habitual use of a particular camping site or resi- 
dential location in a village by a given family, and such propri- 
etary interests were socially recognized and accepted. The sea 
and its faunal bounty, not the land and its products, were the 
key environmental features elaborated in the culture. 


Kinship 


Kin Groups and Descent. The Asiatic Yuit are unique 
among Eskimo groups in having clans. On St. Lawrence Is- 
land the clans—each with a distinctive name—continue to 
function in selection of marriage partners, composition of 
boat crews for hunting, transmission of the “name soul” to 
newborn clan members, and social support of all kinds. Clan 
names usually were derived from traditional camping areas; 
for example, the “Meruchtameit” are the “people of 
Meruchta,“ a hunting site used for centuries by a particular 
family group. One of the St. Lawrence clans, the “Aima- 
ramka,” is composed of people whose forebears migrated 
from Siberia, and extended family relatives and fellow clans- 
men are still found in the nearest coastal Siberian village. De- 
scent was and continues to be patrilineal. Through life a per- 
son remains a member of his or her clan of birth. Even though 
marriage was clan-exogamous, women maintained certain so- 
cial and religious ties and practices with their natal group. 


Kinship Terminology.In addition to clans, the overall pat- 
tern of terms used to designate kin also significantly separates 
the Yuit from most other Eskimo groups. Although the more 
widespread Eskimo pattern designates all cousins by a single 
term—as is done in American society—the Asiatic Yuit fol- 
low a different model, that of the Iroquois terminological sys- 
tem. Behavior toward one another expected of cross cousins 
is culturally structured to be the familiar “joking relation- 
ship,” and patrilineal parallel cousins show unstinting sup- 
port and help for one another. So close is that relationship, in 
fact, that the terms for brother and sister are used interchange- 
ably with those for a patrilineal parallel cousin. Relations be- 
tween a person and his or her mother’s sister’s children, al- 
though not as close as those with patrilineal parallel cousins, 
are still supportive and nurturant. The Yuit also had the insti- 
tution of fictive “brothers,” by which two unrelated men en- 
gaged in drumming and singing contests as well as exchange 
of goods and sexual access to the partner’s wife. 
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Marriage and Family 


Marriage. Traditionally marriage, clan-exogamous, was 
arranged by elders of the two families involved, an agreement 
for the union sometimes being formalized during the child- 
hood of the two young people. There was no formal marriage 
ceremony, marriage had no religious connotations, and the 
only ritual involved was that the groom’s family customarily 
took a sledload of gifts to the home of the bride. Residence 
was matri-patrilocal. For the first year or so the groom lived 
with his wife in the house of his parents-in-law and performed 
“groom-work” by helping his father-in-law in hunting and 
household maintenance. After a year the young couple— 
accompanied by a reciprocal sledload of gifts—returned to 
take up permanent residence in the groom’s family’s house- 
hold. Divorce was socially recognized although not marked by 
any formal ritual. The wife simply moved out of the hus- 
band’s (or husband’s family’s) house. A divorce posed prob- 
lems of affiliation and loyalty for children involved, since they 
belonged to their father’s clan. A woman usually would re- 
turn to the home of a clansman, sometimes with younger 
children accompanying her. 


Domestic Unit. The household was usually composed of 
an extended family of parents, younger married sons and their 
wives and children, and unmarried children. Older married 
sons would usually establish their own households as de- 
mands on space in the parental home expanded. They would 
always, however, build their dwelling close to the parents’ 
home. Thus a settlement would consist of several enclaves or 
neighborhoods of clansmen, a pattern still found, although 
changing. 

Inheritance. Material objects, such as tools, weapons, 
sewing and cooking utensils, and clothing, were passed on to 
appropriate users in the family. A boat was inherited by the 
eldest son. Nonmaterial property was also recognized; for ex- 
ample, the composer of a song was considered its “owner” 
and it could not be sung without his permission. 


Socialization. Child rearing among the Yuit conformed to 
the pan-Eskimo pattern of extreme permissiveness in the first 
two to three years. Few demands were made on the child for 
adherence to toilet training, obedience, or delaying of gratifi- 
cation; and the implicit goal was that of building deep self- 
confidence and self-reliance. From four to five years of age 
onward, the child gradually internalized models for appropri- 
ate behavior and self-restraint observed in the familial envi- 
ronment. 


Sociopolitical Organization 


Social and Political Organization. No autonomous insti- 
tutionalized political or legal system existed. There were no 
formal “chiefs” or communitywide leaders, and “legality” in- 
hered in diffuse, established norms for-conduct understood 
by all. Clans were the principal social mechanism by which 
interpersonal predictability and control of disruptive behav- 
ior were accomplished. 


Social Control. _ If a dispute did not appear resolvable ami- 
cably by the disputants themselves, elders of the extended 
family or clan groups involved would adjudicate the issue in 
an effort to prevent its escalating into interclan violence. 
Great respect was accorded age and seniority. Sometimes, as 
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in other Eskimo groups, an argument would be settled by a 
“song contest” (the famous “nith” contests), in which the 
plaintiffs, in front of an audience, performed newly composed 
songs insulting their opponents. The winner of the argument 
was decided by the relative plaudits of public acclaim. In ad- 
dition to song duels, wrestling matches between two male dis- 
putants were also commonly used in the service of justice. 
Such controlled fighting was never allowed to lead to the 
death of the opponent. A less overt form of anticipatory be- 
havior control was verbal. In any small community, gossip 
and innuendo critical of a person’s actions always get to the 
ear of the offender. The basic value all such means of social 
control implemented was the overriding importance of main- 
taining intragroup harmony and ties of supportive social re- 
ciprocity—the stern challenges to survival presented by na- 
ture itself underscored the need for cooperation rather than 
conflict. The most tangible social value contributing to group 
cohesiveness was sharing food if another household was in 
need, no matter how small the animal. Clansmen customarily 
still share the goods of life with relatives without waiting to be 
asked. Such widespread sharing practices constituted a form 
of social insurance against the unpredictable fortunes of the 
morrow. 


Conflict. Beyond relations among clans within a single set- 
tlement, there were occasional armed conflicts between vil- 
lages. In the past such conflicts periodically occurred between 
the St. Lawrence Islanders and Siberians from the nearest vil- 
lages (during lulls in the otherwise amicable trading rela- 
tions). Informants’ accounts still tell of raiding parties, 
walrus-hide armor, and special bow-and-arrow fighting tech- 
niques. In the years immediately following World War II, 
such animosities were inflamed by cold war politics on each 
side of the strait, and only recently have visits celebrating 
friendship and common cultural identity been possible. Since 
establishment of national political infrastructures in both the 
Soviet Union and the United States and the gaining of state- 
hood for Alaska, local legal and governmental structures re- 
flect national policies and processes. 


Religion and Expressive Culture 


Religious Beliefs. The Yuit world was highly animistic. Al- 
most everything observable had an indwelling spirit as its real 
substance, its owner. Not only did humans have a name soul, 
an immortal personality that could pass into the body of a 
newborn infant and become that person; but there were other 
spiritual dimensions as well, such as the breath soul, whose 
leaving marked the material death of the person. All animals 
important to survival—seals, walruses, whales, polar bears— 
had humanlike souls, which had to be appeased before and 
after the hunt to keep their goodwill. Aside from souls inhab- 
iting living bodies, there were spirits of rocks and other natu- 
ral features—a flame, the air, the sea, a mountain—as well as 
disembodied, free-floating spirits, some of which were malev- 
olent to humans. Frequently they were the instruments of 
misfortune and disease (one cause being theft or wandering 
of the soul). Sometimes they acted on their own volition; 
sometimes they were directed toward evil ends by a witch or 
sorcerer. In modern times, Christian (or, in the Soviet 
Union, atheistic) beliefs and practices have largely replaced 
aboriginal spiritual conceptions. 


Religious Practitioners. The principal spiritual protago- 
nist against witches or the threat of disease was the shaman. 
(In Yup’ik, the term for this familiar religious figure is aligi- 
nalre). The shaman was the religious functionary who had 
obtained power through a period of deprivation on the tundra 
during which he was visited by spirits who would agree to be- 
come his helpers in the seance that was part of every healing 
or divinatory ritual. At the end of such a ceremony (always at- 
tended by the patient’s family), the shaman would sacrifice 
tiny bits of valuable goods offered in payment by the family— 
for example, walrus-hide rope, seal blubber, reindeer hide, to- 
bacco. The shaman’s spiritual helpers as well as the supreme 
being (familiarly called Apa, or “grandfather”) were paid for 
their assistance by the small pieces of payment goods being 
thrown into the flame of a seal-oil lamp and accompanied by 
prayers. 

During the seance, which was conducted in a darkened 
room, the shaman would sing to the beat of a tambourine 
drum. The language used, mainly archaic words and neolo- 
gisms, created an aura of belief in the shaman’s powers. The 
purpose of such drumming, singing, and dancing was to 
transport the shaman’s soul into the spiritual world to dis- 
cover the cause of the problem. Once the soul had returned 
from the search, there would be a dramatic struggle between 
the shaman and the witch or spirit causing the disease or mis- 
fortune. The entire scene—dim and eerie light, other-worldly 
singing, the throbbing drum, ventriloquially produced sounds 
appearing to come from all corners of the room—was highly 
conducive to belief in the shaman’s powers. It strongly rein- 
forced compliance with instructions laid down for the pa- 
tient’s and the family’s behavior, such as not working for a 
given period of time and wearing particular amulets on cloth- 
ing. Aside from using the (unbeknownst to him) powers of 
psychological medicine, the shaman might also prescribe eat- 
ing certain types of foods or using particular folk medicinal 
remedies. 


Ceremonies. Aside from social rituals accompanying 
trade gatherings, ceremonialism was largely directed at main- 
taining proper relations with the animal world and preventing 
or ameliorating baleful actions of witches and malignant spir- 
its. Proper treatment of the souls of animals was particularly 
important, both in small-scale and major ceremonies. If, for 
example, animals were not implored prior to the hunt to offer 
their flesh for human consumption and were not properly 
thanked after the kill (say, by a seal’s not being given a drink 
of fresh water by the wife of the household when the carcass 
enters the house), that soul would tell other seals not to let 
themselves be killed by humans. Offering prayers, practicing 
taboos and behavioral restrictions (by both the hunter and 
his wife), and wearing special clothing and amulets were im- 
portant accessories to the hunt. Major ceremonies of thanks- 
giving were conducted after the killing of walruses and polar 
bears; and for whales, elaborate rituals in preparation for the 
forthcoming hunt, presided over by the boat captain and his 
wife and attended by the entire boat crew, were enacted as 
well. 


Arts. Drumming, singing, and dancing were not confined 
to the shamanistic seance. They were common forms of en- 
tertainment generally, along with telling stories and myths. 
Ivory carving and needlework were highly developed, as were 
such children’s amusements as string-figures. 


Medicine. Folk medicine used both plant and animal 
products to relieve symptoms and assist curing. For example, 
a widespread remedy for aches and pains was an infusion of 
willowbark in water; the salicylic acid thus obtained is the ac- 
tive ingredient in aspirin. Pieces of blubber were applied to a 
wound to staunch the flow of blood, as was fresh human 
urine. Prior to contact with outsiders and the contagious dis- 
eases they brought, death and disability came primarily from 
hunting accidents and aging. Since the turn of the century 
the Yuit have been served by modern Soviet and American 
medicine. 


Death and Afterlife. There were no consistent beliefs 
about an afterlife. The reincarnation of the name soul into a 
newborn’s body was the single most important (and most 
uniformly held) belief relating to an afterlife. 
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Yuki 


The Yuki, including the Coast Yuki (Ukhotnom) and the 
Huchnom (Redwoods), live on the northwest coast of Cali- 
fornia between the Wailaki and the Pomo, and in the upper 
drainage of the Eel River. They spoke languages of the Yukian 
family. They probably now number less than fifty, living with 
the Wailaki, Nomlaki, and Pomo on the Round Valley Indian 
Reservation. 
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Yurok 





ETHNONYMS: Alequa, Aliquois, Eurocs, Kanuck, Kyinnaa, 
Polikla, Tiamath, Ulrucks, Weits-pek, Youruk, Yurock 


Orientation 


Identification. The name “Yu-rok” is said to be derived 
from the language of their neighbors, the Karok, who referred 
to these people as “Yuruk,” meaning “downriver.” Later eth- 
nologists referred to Yurok language as Weitspekan. It ap- 
pears that the Yurok had no name for themselves, but rather 
used the names of their towns when matters of affiliation 
were concerned. 


Location. The ancestral home of the Yurok was on the 
northwest California Pacific coast, on the lower forty-five 
miles of the Klamath River. The remaining contemporary 
Yurok share the Hoopa Valley reservations in Humboldt and 
Klamath counties on this same part of the California coast 
with the Hupa. Persons of Yurok ancestry live throughout 
California, as well as in their ancestral territory. 


Demography. As of 1970, it was reported that full-blood 
Yuroks were very few, though persons of direct ancestry num- 
bered between three thousand and forty-five hundred. This is 
larger, it appears, than native, pre-1850 population figures, 
placed at about fifteen hundred; Kroeber felt that it had cer- 
tainly not been any higher than twenty-five hundred. 


Linguistic Affiliation. Early twentieth-century linguists 
classified Yurok as an Algonkian language, but some scholars 
claim this affiliation cannot be confirmed. The Yuroks, as late 
as the 1970s, asserted that there were minor variations in dia- 
lect between men and women, between families (especially 
rich versus poor), and among Yurok villages. In 1917, when 
Yurok was still commonly spoken, Kroeber recognized three 
separate regionally specific dialects within Yurok territory. 


History and Cultural Relations 


The few archaeological investigations in the Yurok area indi- 
cate Yurok presence there in late prehistoric times. There was 
no known historic contact between the Yurok and Europeans 
prior to 1775, when they were visited by the Spanish. Fur 
traders from the Hudson’s Bay Company ventured into the 
Yurok area in 1827, and gold rush prospectors entered the 
lower Klamath River area in 1850-1851. The first Anglo- 
European settlement began around 1852. There was consid- 
erable violence between the Yurok and the gold seekers dur- 
ing this era. After 1855, however, the Yurok were protected by 
military and government officials in the area. Prior to the ad- 
vent of Europeans, the Yurok interacted primarily with the 
Hupa and the Karok, who shared a common northwestern 
California coast lifestyle. On their periphery, there were con- 
tacts with other groups, including the Wiyot, Chilula, 
Chimariko, Shasta, Tututni, Chetco, and Tolowa. There 
were extensive kinship and economic ties between the Yurok 
and their neighbors, yet the Yurok, Hupa, and Karok were 
fiercely territorial. They would visit one another's villages for 
ceremonies, but were generally self-sufficient within their ter- 
ritories, except for obsidian and dentalium shell that were ob- 
tained through trade. The Yurok were obsessed with amassing 
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and holding wealth and often sued or demanded tribute from 
other Yuroks or their neighbors for a variety of infractions. 
Feuds were fought between Yurok villages, and the Yuroks 
waged wars, albeit small-scale ones, with the Hupa, Chilula, 
and Tolowa. Tribute was often extracted by the Yurok, but 
there was also a complex system of compensation for dam- 
ages inflicted in feuds between Yurok families or villages. 
Compensation was usually in the form of strings of dentalium 
shell used by the Yurok as a measure of currency and wealth. 


Settlements 


All Yurok settlements were either on the Klamath River, up to 
about thirty miles inland, and extending about twenty-five 
miles down the seacoast from the mouth of the Klamath. 
Kroeber described Yurok habitation as occurring in villages, 
the latter numbering about fifty-four. Most were on high ter- 
races of the Klamath, though others were at lower elevations 
near the mouth of the river (for example, from elevations of 
about two hundred feet to twenty feet above sea level). The 
wood plank houses within Yurok villages were named accord- 
ing to their topographic location, size, ceremonial frontage, 
or position. Though there was no formal village plan, these 
villages, with their typical square houses, were usually tightly 
clustered. Sweat houses were placed both within the residen- 
tial area and on its periphery. Although few data exist on the 
population of these villages, there is an 1852 census, which 
indicates a range of two to thirty houses per village, though 
seventeen villages (of the twenty-three recorded in that year) 
had seven or eight houses or fewer. Yurok villages held com- 
munal property, such as acorn groves, or claimed rights to cer- 
tain waters for whaling. There were distinct boundaries be- 
tween the properties held by one village and those of an 
adjacent Yurok village. Villages functioned as units in warfare 
or feuds and would also host ceremonies, providing the rega- 
lia and food for guests. 


Economy 


Subsistence and Commercial Activities. Subsistence 
tasks involved fishing, hunting, and gathering. Salmon was 
certainly the most important food source. Using nets, har- 
poons, weirs, and specially built platforms, the Yurok ob- 
tained large numbers of salmon in the spring and autumn 
runs. Yurok families often had a ton of dried salmon hanging 
from the house rafters. They also stored the dried salmon in 
baskets, separating each layer of fish with aromatic tree 
leaves; they believed the leaves “kept out the moths” (moth 
larvae would have eaten the fish), although the leaves may 
have added flavor to the dried fish. Other fish obtained by the 
Yurok included eels and sturgeon. They also hunted sea lions 
and prized the meat from stranded whales. Shellfish were col- 
lected, as were wild grass seeds, bulbs, and water lilies. Salt 
was extracted from seaweed. Deer were hunted with the use of 
dogs and were usually snared rather than shot. Acorns were 
collected in the fall from groves usually owned by the village, 
but sometimes individually owned; some oak groves away 
from the river or between Yurok villages were said to be open 
to “everybody.” Specific rights were held for certain fishing 
spots, and conflict often erupted if a spot was used without 
authorization or if a new fishing locale was established down- 
stream. These were time-honored rights, often inherited 
within family groups. 


Contemporary Yurok of both sexes work today as state 
and college bureaucrats, teachers, military officers, nurses, ac- 
countants, and in the fishing and lumber industries. 


Industrial Arts. The Yurok were skilled workers of red- 
wood for house planks, boats, paddles, storage boxes, and 
hunting and fishing devices. Basket weaving was also a major 
craft, with basketry items used as baby carriers, storage con- 
tainers, and mush-cooking vessels. Surviving obsidian tools 
and salmon-butchering knives of flint also attest to their skills 
in chipping stone. Shells were strung on long cords to serve as 
currency. There seems to have been little craft specialization, 
aside from some men who traditionally made boats. 


Trade. Obsidian did not occur within Yurok territory and 
had to be obtained from Medicine Lake, where it was quarried 
by the Achumawi and then traded through the Shasta and 
Karok before reaching the Yurok. Given the role of large ob- 
sidian bifaces in Yurok ceremony, this was a vital trade item. 
Additionally, dentalium shell, prized as Yurok currency, was 
traded down the Pacific coast from deep-water beds at the 
north end of Vancouver Island. The Yurok traded redwood 
boats of their manufacture to the Hupa, Tolowa, and Wiyot. 
ivision of Labor. Shamans could be either men or 
women. Men traditionally were the hunters, salmon fishers, 
and woodworkers. Women gathered shellfish and plant foods 
and used twined burden baskets for gathering firewood. Chil- 
dren collected acorns, roots, edible berries, and wild potatoes. 
Rich men manufactured ceremonial regalia, and some men 
specialized in boat making. 


Land Tenure. Towns were usually inhabited by groups of 
related individuals and their families. Subsistence areas, such 
as fishing spots or acorn groves, could be owned by the town, 
by a group of men, or by an individual. Well-defined territor- 
ial boundaries existed between the Yurok and their neighbors, 
though some areas were open to all peoples or were neutral 
areas, and some were sacred zones. In 1875, nearly all of 
Yurok territory was placed in Humboldt County; today the 
Hoopa Valley reservations total more than eighty-seven thou- 
sand acres. 


Kinship 


Kin Groups and Descent. Kroeber thought that patri- 
lineal kin groups existed among the Yurok, but were undesig- 
nated and unrecognized by them. Kinspeople were spread 
through Yurok towns and never organized as circumscribed 
groups such as clans or tribes. Bilateral kinship must have 
also been present, so that, in Kroeber’s words, “a definite unit 
of kinsmen acting as a group capable of constituted social ac- 
tion did not exist.” Descent groups were traced according to 
the name of its house site in a particular town, and by the late 
1960s, Yurok descent groups were labeled as “families.” A 
“house group,” as precontact Yurok descent entities might be 
called, owned rights to certain land, houses, and ceremonial 
regalia. 


Kinship Terminology. Murdock has suggested that the 
Yurok are one of several California groups with Hawaiian- 
type kinship systems. 


Marriage and Family 


Marriage. Kroeber notes that the Yurok married “whom 
and where they pleased.” In the small Yurok villages, however, 
exogamy was a necessity, but endogamy was common in the 
larger villages. Social status of the married couple depended 
on the amount paid for the bride; men of wealth paid great 
sums, enhancing their rank in the community as well as that 
of their children. Whether the man was rich or poor, Kroeber 
relates, “the formality of payment was indispensable to a mar- 
riage.” In the 1850s, most Yurok married couples lived with 
the husband’s family, with their children having primary affil- 
iation with this house (a “full marriage” in Yurok terms). A 
much smaller number of couples maintained permanent resi- 
dence with the wife’s family, with the children subsequently 
linked to that family (to the Yurok, a “half marriage”). Di- 
vorce could be initiated by either party, but if the man was the 
instigator, he had to refund the payment made for his wife. If 
the woman was the initiator, her kin would have to compen- 
sate the husband. If the woman wanted to take any children 
from the marriage, the husband had to be compensated. Ste- 
rility on the part of the woman was the most frequent ground 
for divorce. 


Inheritance. A man’s estate went largely to his sons, 
though the daughters were expected to have a certain share. 
Additionally, male relatives expected to receive some portion 
of the estate. 


Socialization. Fathers trained their sons to be hunters and 
warriors, and it is said that daughters were taught by their 
mothers to be diligent housewives. Children were also taught 
to be “merry and alert.” 


Sociopolitical Organization 


Social Organization. Yurok society was socially stratified. 
Persons of wealth, or “aristocrats,” were clearly distinguished 
from “commoners” and the “poor.” The aristocrats wore 
clothing of high style, performed most religious functions, 
and had a distinctive manner of speech, said to be “rich in its 
expressiveness.” They also owned heirlooms, such as fifteen- 
inch obsidian bifaces and albino deerskins. Their wealth ena- 
bled them to hold dances, providing regalia and food. Other 
aristocratic “treasure” included many strings of dentalium 
shell as well as woodpecker scalps. Slavery existed among the 
Yurok, though it was not an important institution; men be- 
came slaves largely through indebtedness. 


Political Organization. Although the basic political unit 
was probably the village, Kroeber reported no sense of com- 
munity and no encompassing political entity. Only kinship 
ties at times united some people in separate villages. There 
were no chiefs or leaders, although a man could sometimes 
gain importance through great wealth: 


Social Control. Since there was no political organization, 
there existed no central authority. Nevertheless, the Yurok 
had a series of eleven principles, or “laws,” enumerated by 
Kroeber. The individual had all rights, claims, and privileges; 
if someone carried out a violent act, there was an elaborate 
network of compensation claims that could be applied, for ex- 
ample, to an act of revenge. Indeed, the bulk of Yurok law in- 
volves the various levels of liability related to any offense. The 
concept of full compensation involved negotiation and litiga- 
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tion and thus served as the major factor of social control in 
Yurok life. 


Conflict. Disputes could arise among individuals over fish- 
ing rights, boundaries of territories, and adultery. So-called 
warfare involved feuds between large groups of kinsmen in 
Yurok villages. Raids and retaliation for such raids took place 
between the Yurok and their neighbors, such as the Hupa. 
After raids, however, compensation—settlement for damages 
that occurred—was always required. 


Religion and Expressive Culture 


Religious Beliefs. Yurok myths ascribed creation to Woh- 
pekumew, “widower across the ocean.” Their world was 
thought to float on water, and, as Kroeber related, “at the 
head of the river in the sky, where the Deerskin dance is 
danced nightly, are a gigantic white coyote and his yellow 
mate.” Yurok dances expressed their beliefs. The motive of 
such dances was to renew or maintain the world, beginning 
with the reciting of long formulae, after which a dance en- 
sued. Dances were of various lengths, but could last ten or 
more days. Each dance had a strict style of regalia, and the 
wealthy would display their treasures. There were two main 
kinds of dances: the White Deerskin Dance and the Jumping 
Dance. The latter usually followed the White Deerskin 
Dance, and the ceremonies related to the dances intensified 
as each day passed. A Deerskin Dance also marked the most 
famous ceremony of the Yurok, the building of a salmon dam 
at Kepel in early autumn. This preceded the Yurok’s first 
salmon ceremony, held at a small village near the mouth of 
the Klamath River each April. After days of recitation by a 
formulist, a salmon was cooked and ritually consumed, thus 
signifying the opening of the fishing season for upstream 
Yurok villages. 


Religious Practitioners. Among the Yurok were formu- 
lists, usually old men who could recite formulae for various 
events, such as releasing a person from corpse contamination. 
The Yurok also believed in sorcerers who caused various evil 
occurrences. Women usually functioned as “doctors,” or sha- 
mans. They relieved “pain” for high fees; unsuccessful sha- 
mans were not killed as they were in some other California In- 
dian groups. True to Yurok law, they were, however, liable for 
several forms of compensation if the patient died or remained 
ill. 

Ceremonies. In addition to the dances noted above, the 
Yurok also held “brush dances,” apparently designed to cure a 
sick child, but also held when younger men in the village de- 
sired a holiday. The other dances were once held annually but 
later took place only in alternate years. The last first salmon 
ceremony took place around 1865. The other dances have 
not been performed in Yurok territory since 1939, although 
Pilling has described a revival of Yurok ceremonialism in the 
1970s. 


Arts. Only men could dance in Yurok ceremonies, and 
some served as singers who constantly composed new songs 
during the dances. 


Medicine. Women “doctors,” or shamans, smoked pipes 
as part of curing rituals, which also involved sucking out the 
patient’s pain. Disease was caused by breaking taboos or cere- 
monial regulations. Late in the nineteenth century and early 
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in the twentieth, the sick person “confessed” wrongdoings to 
the doctor, followed by positive prayer as part of the cure. 


Death and Afterlife. At death, the body was painted with 
soot and a dentalium shell inserted through the nasal septum. 
Great efforts were made to avoid contamination through 
contact with the corpse. Burial was in town cemeteries, often 
in small plots where several bodies might occupy a single 
grave. The dead were thought to go “below” where the dead 
Yurok had to cross a river on a boat. If the boat tipped over, 
the corpse was revived on earth. Once the river had been 
crossed, however, return was impossible. The dead were as- 
cribed to three types of afterlife: those killed by weapons went 
to “the willows,” forever dancing and shouting in a war dance; 
thieves and “contentious” persons went to an “inferior place”; 
and a rich, peaceable man went to “the sky.” 
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Zuni 





ETHNONYMS: Ashiwi, Cibola, Cuni, Narsh-tiz-a (Apache), 
Nashtezhe (Navajo), Quini, Saray (Tiwa), Seven Cities of 
Cibola, Siyo (Hopi), Sumi, Sunyitai or Su’nyitsa (Keres) 


Orientation 


Identification. The Zuni Indians live today on the Zuni 
Reservation in west-central New Mexico. The name “Zuni” 
appears to have derived ultimately from Keresan, wherein 
Acoma and Santa Ana su’ny denotes “a Zuni Indian.” It first 
appears in Spanish as Suni and Zuni in the entrada reports of 
Augustin Rodriguez and Francisco Sanchez Chamuscado 
(1581-82). Alternative spellings occur thereafter. The Zuni 
refer to themselves as “Ashiwi” and their pueblo as “Itiwana” 
(Middle Place), “Halona:wa,” name of Halona Pueblo, or 
most commonly now, Zuni. 


Location. The Zuni have occupied the Zuni River valley of 
western New Mexico and eastern Arizona since at least AD. 
700. The present reservation comprises approximately 655 
square miles divided into three areas: the main reservation, 
Zuni Salt Lake (one square mile added in 1978), and Zuni 
Heaven (Kolhu/wala:wa) (fourteen square miles added in 


1984). 


Linguistic Affiliation. The Zuni language is an isolate that 
may possibly be related to Penutian of central California. If 
so, glottochronology suggests a separation minimally of seven 
thousand years. 


Demography. Historically, the Zuni population at Euro- 
pean contact in 1540 has been estimated at over 6,000. Popu- 
lation was greatly reduced by diseases such as smallpox, influ- 
enza, and measles. Since 1903, when medical doctors arrived, 
the population has steadily increased. Reservation popula- 
tion in February 1988 was 8,299 Zuni (3,984 men, 4,315 
women) and 460 non-Indians. Of the Zuni, 2,469 were less 
than sixteen years old. Many Zuni live off the reservation, but 
precise figures are lacking. 


History and Cultural Relations 


Archaeological evidence indicates a resident population 
within the Zuni River drainage for well over a millennium. In 
1540 the Spanish entrada led by Francisco Vasquez de Cor- 
onado, came in search of gold to Zuni (the fabled Kingdom of 
Cibola) described by Fray Marcos de Niza after his 1539 so- 
journ with Esteban, a Black slave. Coronado and his party de- 
feated the Zuni at Hawikkuh but found that women, chil- 
dren, and most provisions had been removed to the sacred 
stronghold mesa, Dowa Yalanne. The men escaped and soon 
followed. The entrada wintered in the Rio Grande, but passed 
through Zuni again on the way back to Mexico, having found 
no gold. Several Mexican Indians remained and were re- 
ported alive by later Spanish explorers, Chamuscado (1581), 
Antonio Espejo (1583), and Juan de Onate (1598). Coloni- 
zation of the Southwest by the Spaniards under Ofte in 
1598 involved the Rio Grande valley. The Zuni were largely 
unaffected until 1629, when they accepted the Franciscans. 
A mission was built at Hawikkuh in 1629 and another at 
Halona:wa by 1632. Hostility toward the friars led to the 


Zuni’s killing them at Hawikkuh in 1632. Apparently the mis- 
sions were then left unattended until after 1660. In 1672, 
Apaches killed the priest at the rebuilt Hawikkuh mission 
with suggestions of Zuni complicity. The Pueblo Revolt of 
1680 drove the remaining Spanish settlers and priests from 
the Southwest, and missions and their accouterments were 
destroyed. The reconquest by Diego de Vargas in 1692, how- 
ever, revealed the Zuni were the only Indians to have pre- 
served Christian ritual objects. De Vargas found the Zuni liv- 
ing atop Dowa Yalanne. They resettled only Halona:wa in 
1700, rebuilding the mission. Early in the 1700s, the Zuni 
killed three Spaniards and briefly fled to Dowa Yalanne. 
There were also problems with the Hopi, and mutual raiding 
of villages occurred (the Hopi Wars). 

Throughout the eighteenth and most of the nineteenth 
centuries, Apache and Navajo raiding parties were a problem. 
Zuni reprisals in a number of instances involved joining with 
Spanish militia, later Mexican troops (1821 to 1846), and fi- 
nally the U.S. Army (1846 to 1865). From the outbreak of 
the Mexican War, the Zuni were allied to the United States 
and assisted numerous expeditions/militia with food, shelter, 
and warriors. Stephen Watts Kearny (1846), John Marshall 
Washington and James H. Simpson (1849), Lorenzo Sit- 
greaves (1851), Amiel W. Whipple (1858), and Edward F. 
Beale (1857-1858, with twenty-five camels!) were among 
those assisted. 

With Americanization came tremendous encroach- 
ments on what were recognized as Zuni lands during the 
Spanish and Mexican periods—about 15 million acres were 
involved. The Zuni reservation boundary was officially es- 
tablished in 1877 and reflected less than 3 percent of the 
original area utilized. Reservation lands were officially ex- 
tended beginning as early as 1883 through the assistance of 
the Bureau of American Ethnology ethnologist Frank 
Hamilton Cushing. He accompanied Matilda Coxe and 
James Stevenson, fellow anthropologists, in 1879 and stayed 
at Zuni for several years, becoming an adopted tribal mem- 
ber and a bow priest. These early anthropologists began a 
century-plus collaboration with the tribe. Recently, anthro- 
pologists have taken an active role in assisting the Zuni in 
land claims cases and other endeavors. 


Settlements 


The original area used by the Zuni contains sites indicating 
Paleo-Indian occupation dating approximately 10000 to 
6000 Bc. The Archaic period follows with more numerous 
sites reflecting a foraging way of life. The introduction of 
maize from Mexico in 1500 B.c. eventually resulted in a shift 
from foraging to horticulture. The traditional ancestral Zuni 
area embraces both Mogollon and Basketmaker-Pueblo 
(Anasazi) developments, beginning about ap. 200. At this 
time, villages of several pit-structures, the introduction of ce- 
ramics, and greater dependence on maize are noteworthy. 
Population and site frequency increased through time. 
Within the Zuni River drainage proper, painted ceramics de- 
veloped about ap. 700, and by 1000, above-ground masonry 
pueblos appeared. From about 1000 to 1150, the area was in- 
corporated into the Chacoan system centering in Chaco 
Canyon to the north, with numerous outliers reflecting well- 
planned masonry structures featuring Great Kivas (one can 
see, at Zuni, the Village of the Great Kivas and other sites). 
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With the collapse of the Chacoan system, the ancestral Zuni 
began to build larger, aggregated pueblos, often with over a 
thousand rooms. Irrigation to ensure crop production proba- 
bly began at this time. At Spanish contact the Zuni resided in 
six pueblos along a twenty-five-mile section of the Zuni River. 
One of the sites, Halona:wa, is present-day Zuni. 

Following reconquest, the present Zuni was the focus for 
Zuni life and culture, but a number of seasonally occupied 
sites were constructed and used in the central area early in the 
seventeenth century. These villages were associated with 
farming and peach orchards; they were also outposts for graz- 
ing livestock and places where religious ceremonies could be 
held without Spanish interference. During the latter part of 
the nineteenth century, after Navajo and Apache raiding 
ceased, farming villages were established at Nutria, Pescado, 
and Ojo Caliente where excellent springs for irrigation exist. 
These villages, though largely in ruin, continue to be occu- 
pied, as does Tekapo, founded early in the twentieth century 
at the terminal point of an irrigation canal associated with 
Blackrock Dam on the Zuni River. 


Economy 


Subsistence and Commercial Activities. The Zuni were 
horticulturists, with maize of several colors, beans, and 
squash as the primary cultigens grown in dry, floodwater, or 
irrigated fields. Crops were supplemented by the gathering of 
numerous wild plants and the hunting of animals (mule deer, 
rabbits, antelope, mountain sheep, and others, including 
bison on the plains). Communal hunts, which involved con- 
siderable ritual activity, were not uncommon. Following 
Spanish contact, wheat, melons, peaches, and other plants 
were introduced, as were sheep, goats, cattle, horses, and bur- 
ros. Aboriginally, turkeys and dogs were domesticated, and 
eagles were caged or tethered for ritual use of their feathers. 
Sheep quickly became the dominant animal (for both wool 
and meat). 

Today, all available range land (95 percent of the reser- 
vation) has been assigned in ninety-five grazing units/sheep 
ranches and four cattle pastures operated by two cattlemen’s 
associations. The reservation was fenced in 1934. Range im- 
provements are ongoing, and sheep and cattle provide a grow- 
ing source of income. Although trading in turquoise, shell, 
pifion nuts, salt from Zuni Salt Lake, plants/herbs, and other 
materials has not ceased, with the coming of the railroads (to 
Gallup in 1882) and Americanization, there was a shift from 
bartering to a cash economy. Employment on the reservation 
is limited to positions associated with federally funded tribal 
programs, trading posts, and other commercial enterprises. 
During the 1970s a candle factory and a subsidiary plant of a 
major electronics company were established, but were short- 
lived. Cottage industry involving jewelry and other craft pro- 
duction began to be an important source of income during 
the 1920s and reached a zenith in the 1970s; today, most 
households are involved on either a part- or full-time basis. 
Events of the 1970s, particularly the “jewelry boom,” nearly 
brought an end to subsistence farming pursuits. Sources of 
off-reservation employment include fire fighting with the 
U.S. Forest Service and a variety of jobs in Gallup. 


Industrial Arts. Crafts included pottery, blanket and belt 
weaving, basketry, fetish carving, turquoise (and shell) bead 
making, and metalworking after Spanish contact. Although 


398 = Zuni 


silversmithing began in the late nineteenth century, it did not 
reach major importance until the 1920s with the assistance of 
reservation and Gallup traders. A progression from cluster- 
work to mosaic inlay and, more recently, needlepoint and 
channel work has brought international prominence to Zuni. 
Fetishes, glass beadwork, kachinas, paintings, prints, and ce- 
ramics are available to the trader and tourist market. Sash 
and belt weaving is being revitalized, but basketry is near ex- 
tinction. 


Trade. Since prehistoric times, Zuni have maintained an 
important position in trade with other Pueblos, Navajo, 
Apache, Mexican Indians, and other groups. Hawikkuh, 
ethnohistorically, was the nexus of trade; present-day Zuni 
(Halona:wa) continues the tradition. While major trade in 
wheat and other crops no longer exists, trade in jewelry and 
other crafts, as well as salt and pifon nuts, continues. 


Division of Labor. There has been a major shift from tra- 
ditional patterns (men worked in fields, harvested crops be- 
longed to the women) to a nonagricultural cash economy 
wherein both women and men are frequently involved in 
wage earning. Expectations are that a husband will give his 
wife his earnings. Livestock ownership traditionally resided 
with males, with related males sharing flock/herd duties and 
dividing proceeds after sales. Today, women may be involved 
via inheritance from their fathers. Within households many 
married couples work together in jewelry production, dividing 
the work by personal preference. Preparing food for ceremo- 
nial occasions and bread baking continues to be women’s 
work, and wood gathering and chopping generally resides 
with males. 


Land Tenure. Since Americanization, land has been 
passed down through either male or female lines, rather than 
being controlled by matrilineal clans. Today, land associated 
with houses and farming tends to be viewed as personal prop- 
erty with surveyed boundaries. Cattle and sheep grazing areas 
are divided among tribal members with registered use rights. 


Kinship 

Kin Groups and Descent. As of 1977 there were fourteen 
matrilineal, exogamous, and totemically named clans. A 
child is born into the clan of his or her mother and is viewed 
as a child of the father’s clan. Clans with large memberships 
may have subclans within them. Although there has been 
some intermarriage with non-Zunis, the clan structure re- 
mains strong and viable. Its most conspicuous workings may 
be seen during ceremonies. 


Kinship Terminology. A basic Crow system operates with 
some modification in kin terms. The Zuni system incorpo- 
rates blood kin and conjugal relatives, as well as clan and cer- 
emonial kin, and appears highly complex with inconsistencies 
to non-Zunis. 


Marriage and Family 


Marriage. One does not marry within one’s clan, and 
though one should not marry within the father’s clan, this 
does occasionally occur. Marriage traditionally could take 
place with or without courtship, but it always entailed gifts, 
discussions with the girl’s mother or father, and the girl’s own 


choice. Since the 1970s, courting has followed basic Ameri- 
can mainstream patterns; marriages are formalized by a 
church ceremony, by a justice of the peace with a tribal mar- 
riage license, or by living together. Divorce is easy, although 
with a cash economy and nontraditional material posses- 
sions, separation can be more complicated. A male returns to 
his mother’s house with his personal possessions and little 
else. Children belong to their mother’s matrilineal clan, and 
therefore illegitimacy does not exist. Alimony payments are 
unknown. 


Domestic Unit. Traditional extended matrilocal house- 
holds continue; however, nuclear housing has become com- 
mon with federal Hub assistance. Subdivisions fan out around 
the village, and much development has occurred at Black 
Rock, two miles east of Zuni. 


Inheritance. Matrilineality continues to play a significant 
role in inheritance of homes and personal property, though 
males have considerably more say about sheep and cattle dis- 
position. Modernization of the pueblo, especially since the 
1970s, has tended to alter traditional division patterns. Bitter 
disputes within extended families, in part a result of nuclear 
family housing, are not uncommon. 


Socialization. The “Zuni Way” begins with infants being 
tightly bound to a hard-backed cradle board. Childhood is 
characterized by general permissiveness. Mother’s brother 
may be asked to assist in reprimands, and threats of visits by 
Boogie Man kachinas are not uncommon for repeated 
naughty behavior. Aggressive and hostile acts are discour- 
aged. Education—from Head Start through high school—is 
emphasized as a key factor to improved opportunities in life. 
The University of New Mexico has a vocational branch at 
Zuni. 


Sociopolitical Organization 


Social Organization. The interconnectedness of the Zuni 
social, political, and religious systems and their complexities 
have been described as almost impossible for non-Zunis to 
comprehend. In essence, no part of the system can be iso- 
lated. At the base is the maternal household; it is the social, 
economic, and religious unit composed of elder members of 
the maternal lineage, their daughters with their children, un- 
married sons, and male in-laws. Within this setting, the status 
of women is high, particularly for matrons. Males joining 
households as husbands may achieve relatively high status al- 
most immediately because of knowledge and skills that bring 
financial support to the family, but their ties and obligations 
to their maternal households continue. 


Political Organization. Aboriginally, members of the bow 
priesthood controlled both internal and external political 
matters. The functioning of the bow priests as a council, an 
arm of the all-powerful religious priests, may date to precon- 
tact times. The Spanish instituted the positions of governor 
(with a cane of office), lieutenant governor, and assistants 
perhaps as early as the late 1500s and certainly by 1692 (the 
reconquest). The head bow priest normally would be gover- 
nor. Installation by the head priests involved presenting the 
individual with the Spanish cane and, later, another one from 
Abraham Lincoln (the Lincoln cane). Selection and appoint- 
ment by the religious hierarchy continued until 1934, when a 


nominating committee was selected to present two nominees 
to the priests. At a public meeting, the individual receiving 
the most “male stand-up” votes was installed as governor; the 
other, as lieutenant governor. They then had some say about 
the remaining members of the council. Women, although not 
officially excluded, did not vote until 1965, when secret bal- 
loting was also initiated. 

Significant changes occurred in 1970, when the Zuni 
constitution was ratified. Terms of office for the governor and 
council were set at four years, and salaries for the first time 
were guaranteed from federally derived funds via the Bureau 
of Indian Affairs. On July 1, 1970, the Tribal Council, follow- 
ing application, gained control of all functions of both the 
Tribal Council and the reservation with an Indian agent (the 
secretary of the interior’s representative) acting as adviser to 
tribal programs. This was part of an overall comprehensive 
development plan whereby Zuni would receive increased 
funds to bring numerous improvements and job opportuni- 
ties to the reservation. Funding was based on Federal Law 25 
U.S.C. 48, passed in 1834; Zuni was the first to apply. The 
funding led to forty-three modernization programs, and today 
the pueblo, with its paved streets, sidewalks, and streetlights, 
appears little different outwardly from other Southwestern 
communities its size. 


Social Control. Aboriginally, the bow priests were central 
figures in social control. Many infractions were directly tied 
to accusations of witchcraft; punishments included public 
whipping and even death. The last public trials of witches 
were held in 1925, but belief in witchcraft continues. Now it 
is resolved privately between the person who catches the 
witch in the act and the witch. Any infractions against the 
gods are punished directly by them. Gossip and ridicule play 
an active role in social control; sacred clowns may publicly ex- 
pose improper behavior in the plaza on various occasions. 
Zuni also has a tribal police force and jail, as well as access to 
the state police, the sheriff's office, and federal agents (the FBI 
in Gallup) as needed. 


Conflict. Internal problems appear to have been minimal 
given the functioning theocratic aboriginal system. During 
the twentieth century, factionalism, involving pro- and anti- 
Catholic groups, religious hierarchy versus political groups, 
and various combinations, has been a problem. Political dif- 
ferences in 1940 resulted in the Sun Priest (highest priest) re- 
fusing to serve; he moved to Gallup and the office lapsed with 
his death in 1952. In 1984, the religious hierarchy, acting on 
behalf of the people, requested the return of the canes of of- 
fice from the Tribal Council, citing gross neglect of duty. The 
priests appointed an interim council, but it was not recog- 
nized by the Bureau of Indian Affairs until an election was 
conducted. Most recently, in 1990, the religious hierarchy ob- 
jected to the Tribal Council’s plan with the National Park 
Service for the first cultural park on a reservation after it was 
approved by Congress. A pueblo-wide vote was taken, and 
negative results ended the plan. 


Religion and Expressive Culture 


Religious Beliefs. The “Zuni Way” is an all-encompassing 
approach to the universe. Everything within it is sacred, and 
through religion, harmony and balance are maintained. An- 
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cestors, nature, and zootheism are major aspects. Offered are 
numerous prayers and prayersticks and the sprinkling of sa- 
cred white maize meal with bits of turquoise, shell, and coral 
in order to give thanks and to maintain balance and harmony. 
Disharmony is caused by infractions of proper behavior, and 
evil per se is equated with witchcraft. Spanish missionaries at- 
tempted to destroy the native religion, and some converted to 
Catholicism and other Christian faiths. But though many 
have compartmentalized Christianity with Zuni religion, the 
latter remains strong and viable. Stability is provided through 
four interlocking subsystems: clans, kivas (kachina society), 
curing societies, and priesthoods. Each operates indepen- 
dently, but synchronically, to fulfill both psychological and 
physical Zuni needs. Within the Zuni supernatural order, 
“The Ones Who Hold Our Roads” are supreme; these are 
Sun Father and his wife, Moon Mother. Earth Mother is also 
of great importance. Another deity, Old Lady Salt, is Sun Fa- 
ther’s sister, and White Shell Woman is his mother (or mater- 
nal grandmother). Other deities include Turquoise Man, War 
Gods, Beast Gods, and a number of kachinas who require im- 
personators of the highest character. 


Religious Practitioners. In reality, all Zuni are religious 
practitioners and religion begins in the home. One’s clan may 
determine positions within the religious system. All males are 
initiated into the kachina society and become members of 
one of six kiva groups. The father or mother selects his kiva 
when he is born, but he may change membership. Initiation 
occurs in two stages: between ages five and nine, and between 
ten and fourteen; after this, the male can dance and wear a 
kachina mask. The kachina society is headed by kachina chief 
and the kachina spokesman, each of whom has a kachina bow 
priest assistant. There is also a dance chief for each of the six 
kivas. Twelve curing societies (Cults of the Beast Gods) are 
open to both male and female members—individuals may 
join by choice, by being guilty of trespass, or by being cured of 
illness. Each has four officers. Membership normally is for 
life. Sixteen rain priesthoods (six daylight and ten night 
priests) exist; most have from two to five ranked assistants 
and may also have one or two female assistants. Some priests 
come from specific clans either because sacred bundles asso- 
ciated with them are housed by these clans or because clan af- 
filiation is mandatory (for example, the sun priest and the 
house chief). The final two priesthoods are bow priesthoods 
(cult of the war gods), and the priest must have taken a scalp. 


Ceremonies. All of the above groups perform calendrical 
ceremonies and rituals; some are public, others are secret. 
Each kiva group normally dances four times a year (summer, 
prior to the harvest, prior to the winter solstice, and winter 
proper). The internationally famous Shalako ceremony and 
feast in late November or early December requires year-long 
preparation and has reportedly brought five thousand or 
more visitors annually in recent years. But as of June 1990, 
Shalako has been closed to the public and non-Indians. In 
addition to numerous annual pilgrimages, quadrennial rituals 
and ceremonies include the boys’ initiation into the kachina 
cult and pilgrimages to Zuni heaven, the home of most ka- 
chinas and some ancestors. 


Arts. Numerous items are made for religious purposes: 
highly elaborate masks and costumes, kachina dolls pre- 
sented to girls and women who represent them, bows and ar- 
rows to boys, jewelry worn by dancers, moccasins (painted or 
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dyed red), women’s leggings, fetishes, prayersticks, images of 
the war gods (Ahayuda), wood slat altars, and various insig- 
nia of societal membership. Dancing, religious text recitation, 
and singing (both newly created kachina songs as well as 
older ones, some of which are in Keresan or archaic Zuni) are 
also important. 


Medicine. Sickness is caused by taboo infractions or 
witchcraft. A tremendous variety of medicinal plants, which 
are either collected or traded for with other tribes, is used in 
curing. These are administered in a variety of ways— 
internally, often as teas, rubbed on the skin, or smoked. The 
curing societies are associated with specific maladies and ef- 
fect specific cures. A modern hospital (U.S. Public Health 
Service) is located at Black Rock for general health, dental, 
and eye care. Serious problems involve ambulance transport 
to the Gallup Indian Hospital or air service to Albuquerque’s 
Bernalillo County Indian Hospital. 


Death and Afterlife. Witchcraft is commonly viewed as 
causing death; but kachina dances, which continue for an ex- 
tended series of days, and dreams wherein the dead appear to 
lure the living can bring about death as well. Infractions of re- 
ligious rules can cause either the individual or someone close 
to that person to die. Thunderstorms in January and observed 
landslides foretell the death of rain priests within a year. Like- 
wise, a Shalako impersonator who falls, especially during the 
final races, is expected to die within a year. The time of an in- 
dividual’s death is predetermined by a person’s “invisible 
road.” If one commits suicide or dies from grief or other pre- 
mature cause, the individual may not enter the afterworld 
until “the road” is fully traversed. Following death, the de- 
ceased lies in state at home for an evening. During this time, 
the body is washed by specific female clan relatives and 
dressed in traditional clothing. Blankets and clothing 
brought by the assembled group are buried with the individ- 
ual during the morning. It is preferred that burial occur 
within twenty-four hours of death. Rather than the overly 
crowded Campo Santo in front of the mission, the new 
Panteah cemetery south of the village is the final resting 
place. The spirit (“wind”) of the deceased remains within the 
home for four days following death. It passes out the open 
door and resides at one of several locations. Bow priesthood 
members become lightning makers; rain priests join their 
kind “in the waters of the world;” medicine society members 
go to Shipapulima, Place of Emergence. The majority of oth- 
ers go to kachina village/Zuni heaven to participate in activi- 
ties there or return as clouds or “invisibly” to Zuni while danc- 
ing is going on. Following death, the name of the deceased 
ceases to be used, except for rain priests, whose names are in- 
voked by extant members to bring rain. 
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Appendix: Extinct Native 
American Cultures 





A number of Native American cultures that are known to 
have existed at the time of or shortly before European contact 
no longer exist as distinct cultural units. Cultural extinction 
is indicated by the disappearance of the group’s language and 
cultural repertoire and the assimilation of the surviving mem- 
bers into another culture. Cultural extinction, however, does 
not necessarily imply physical extinction; for some groups 
there are still people who identify themselves as members of 
those groups. Those groups are indicated by italics in the fol- 


lowing list. 


Acolapissa Louisiana 

Alsea Oregon 

Apalachee Florida 

Atakapa Louisiana, Texas 
Bayogoula Louisiana 

Beothuk Newfoundland 
Biloxi Mississippi 

Calusa Florida 

Cayuse Oregon, Washington 
Chakchiuma Mississippi 
Chastacosta Oregon 

Chawaska Louisiana 
Chimariko California 
Chitimacha Louisiana 
Coahuilteco Texas 

Conestoga Pennsylvania 

Coos Oregon 

Costano California 

Cusabo South Carolina 
Dwamish Washington 

Edisto South Carolina 
Erie New York, Ohio, Pennsylvania 
Hitchiti Alabama, Georgia 
Jumano New Mexico, Texas 
Kamia California 
Karankawa Texas 

Klikitat Washington 
Kwalhiokwa Washington 


Mackenzie Inuit 


Northwest Territories 


Manso New Mexico, Texas 

Mobile Alabama, Mississippi 

Molala Oregon 

Montauk New York 

Mosopelea Michigan, Ohio 

Mugulasha Louisiana 

Natchez Louisiana, Mississippi 
Neutral Michigan, New York, Ontario 
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Nicola 
Nipmuc 
Okelousa 
Pamlico 
Pamunkey 
Patwin 
Pennacook 


Peoria 

Piro 
Quinipissa 
Secotan 
Shasta 
Shinnecock 
Siuslaw 


Southampton Inuit 


Susquehanna 


Takelma 
Tangipahoa 
Tillamook 
Timucua 
Tlatskanai 
Tolowa 
Tsetsaut 
Tunica 
Tutelo 
Umpqua 
Wappinger 
Wappo 
Washa 
Wenrohonron 
Yamasee 
Yana 

Yuchi 

Yuki 


British Columbia 
Massachusetts 
Louisiana 

North Carolina 
Virginia 
California 


Maine, Massachusetts, New 


Hampshire, Vermont 
Illinois 
New Mexico 
Louisiana 
North Carolina 
California 
New York 
Oregon 
Northwest Territories 
Maryland, Pennsylvania, 

New York 
California, Oregon 
Louisiana 
Oregon 
Florida 
Oregon 
California, Oregon 
British Columbia 
Louisiana, Mississippi 
Virginia 
Oregon 
Connecticut, New York 
California 
Louisiana 


Ontario 


Georgia 

California 

Georgia, South Carolina 
California 
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See autochthones 


aborigine. 
adobe Large, sun-dried bricks made from water, vegeta- 
tion, and earth used by Pueblo and other Southwestern Indi- 
ans to build houses and walls. 


affine A relative by marriage. 


age grade A social category composed of persons who fall 
within a culturally defined age range. 


agnatic descent. See patrilineal descent 


allotment A parcel of tribal land of from 40 to 160 acres 
given to individual Indians and authorized by the Dawes Act 
of 1887. 


ambilineal descent The practice of tracing kinship affilia- 
tion through either the male or the female line. 


ancestor spirits Ghosts of deceased relatives who are be- 
lieved to have supernatural powers that can influence the 
lives of the living. 


Anglo A person of European descent. Commonly used to 
refer to persons of white skin color in the Southwest. 


animal husbandry. See pastoralism 
animism A belief in spiritual beings. 


autochthones The indigenous inhabitants of a region. 
Often used to refer to the native inhabitants encountered by 
European explorers or settlers. 


avunculocal residence The practice of a newly married 
couple residing in the community or household of the hus- 
band’s mother’s brother. 


band In Canada, refers to a government-recognized group 
of American Indians who reside on one or more reserves, 
though some bands have no reserve. 


berdache A person who dresses and acts like a member of 
the opposite sex and is often regarded as such by members of 
the community. 


bilateral descent The practice of tracing kinship affiliation 
more or less equally through both the male and the female 


line. 


bride-price, bride-wealth The practice of a groom or his 
kin giving substantial property or wealth to the bride’s kin be- 
fore, at the time of, or after marriage. 


bride-service The practice of a groom performing work for 
his wife’s kin for a set period of time either before or after 
marriage. 


A village or tribal leader. 


caste An endogamous hereditary group, usually with a dis- 
tinct hereditary occupation, who has a virtually immutable 
position in a hierarchy. Although the caste system is most 
elaborated throughout South Asia, castes have also been re- 
ported in Tibet, Japan, Burundi, and the American South. 


Chilkat blankets Blankets of goat’s hair and cedar bark 
made principally by the Chilkat tribe of the Tlingit Indians of 
southern Alaska. 


cacique 
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clan, sib A group of unilineally affiliated kin who usually 


reside in the same community and share common property. 


classificatory kin terms Kinship terms, such as aunt, that 
designate several categories of distinct relatives, such as 
mother’s sister and father’s sister. 


cognates Words that belong to different languages but 
have similar sounds and meanings. 


collaterals A person’s relatives not related to him or her as 
ascendants or descendants; one’s uncle, aunt, cousin, 
brother, sister, nephew, niece. 


consanguine A relative by blood (birth). 


counting coup Among the Plains Indians, a practice in 
which a warrior, while recounting his war deeds at a cere- 
mony, struck a blow (coup in French), usually with a special 
stick, to a post erected for that purpose. Among the war deeds 
counted, from most to least prestigious, were touching an en- 
emy during battle while unarmed, stealing a horse from a 
guarded enemy camp, and taking a scalp. 


cousin, cross Children of one’s parent’s siblings of the 
opposite sex—one’s father’s sisters’ and mother’s brothers’ 


children. 


cousin, parallel Children of one’s parent’s siblings of 
the same sex—one’s father’s brothers’ and mother’s sisters’ 


children. 


couvade The practice of the husband acting as if he had 
given birth at the time his wife gives birth. The husband may 
take to bed, experience labor pains, or observe taboos associ- 
ated with childbirth. 


creole A general, inconsistently used term usually applied 
to a spoken language or dialect that is based on grammatical 
and lexical features combined from two or more natural lan- 
guages. It is a first language, distinct from a pidgin. 


cross cousin. See cousin, cross 


cult The beliefs, ideas, and activities associated with the 
worship of a supernatural force or its representations, such as 
an ancestor cult or a bear cult. 


culture hero A mythical bird, animal, or person who is be- 
lieved to be the group’s protector. 


descriptive kin terms Kinship terms that are used to dis- 
tinguish different categories of relatives such as mother or 


father. 


displaced person Ann individual forced to leave his or her 
homeland as a result of World War II. 


double descent Kinship affiliation by both matrilineal and 
patrilineal descent. 


dowry The practice of a bride’s kin giving substantial 
property or wealth to the groom or to his kin before or at the 
time of marriage. 


earthlodge A large, dome-shaped, partly underground 
dwelling constructed on a frame of posts and beams, thatched 
with bundled grass, branches, mats, and so on, and covered 
with earth. 


ego In kinship studies ego is a male or female whom the 
anthropologist arbitrarily designates as the reference point for 
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a particular kinship diagram or discussion of kinship termi- 
nology. 


endogamy Marriage within a specific group or social cate- 
gory of which the person is a member, such as one’s caste or 
community. 


evileye The belief that a person can cause harm to another 
by simply wishing him or her harm (casting the evil eye). 


exogamy Marriage outside a specific group or social cate- 
gory of which the person is a member, such as one’s clan or 
community. 


extensive cultivation A form of horticulture in which 
plots of land are cleared and planted for a few years and then 
left to fallow for a number of years while other plots are used. 
Also called swidden, shifting, or slash-and-burn cultivation. 


fictive kin Individuals referred to or addressed with kin 
terms and treated as kin, although they are neither affines nor 
consanguines. 


hogan A conical, hexagonal, or octagonal dwelling of the 
Navajo with a framework of logs and sticks covered with sod, 
mud, and adobe. 


horticulture Plant cultivation carried out by relatively sim- 
ple means, usually without permanent fields, artificial fertiliz- 
ers, or plowing. 


initiation, or puberty, rites | Ceremonies and related activ- 
ities that mark the transition from childhood to adulthood or 
from secular status to being a cult-member. 


kachina Supernatural persons, often the mythical ances- 
tors of human beings, who visit the earth periodically; a doll, 
mask, or other object representing such a person, used for rit- 
ual purposes by the Hopi and other Pueblo groups. 


kin terms, bifurcate-collateral A system of kinship termi- 
nology in which all collaterals in the parental generation are 
referred to by different kin terms. 


kin terms, bifurcate-merging A system of kinship termi- 
nology in which members of the two descent groups in the pa- 
rental generation are referred to by different kin terms. 


kin terms, Crow A system of kinship terminology in 
which matrilateral cross cousins are distinguished from each 
other and from parallel cousins and siblings, but patrilateral 
cross cousins are referred to by the same terms used for father 
or father’s sister. 


kin terms, Dravidian. 
kin terms, Eskimo A system of kinship terminology in 


which cousins are distinguished from brothers and sisters, but 
no distinction is made between cross and parallel cousins. 


See kin terms, Iroquois 


kin terms, generational A system of kinship terminology 
in which all kin of the same sex in the parental generation are 
referred to by the same term. 


kin terms, Hawaiian A system of kinship terminology in 
which all male cousins are referred to by the same term used 
for brother, and all female cousins are referred to by the same 
term used for sister. 


kin terms, Iroquois A system of kinship terminology in 
which parallel cousins are referred to by the same terms used 


for brothers and sisters but cross cousins are identified by dif- 
ferent terms. 


kin terms, lineal A system of kinship terminology in which 
direct descendants or ascendants are distinguished from col- 
lateral kin. 


kin terms, Omaha _ A system of kinship terminology in 
which female matrilateral cross cousins are referred to by the 
same term used for one’s mother, and female patrilateral 
cross cousins are referred to by the same term used for one’s 
sister’s daughter. 


kin terms, Sudanese A system of kinship terminology in 
which there are distinct terms for each category of cousin and 
sibling, and for aunts, uncles, nieces, and nephews. 


kindred The bilateral kin group of near kinsmen who may 
be expected to be present and participant on important cere- 
monial occasions, usually in the absence of unilineal descent. 


kinship Family relationship, whether traced through mari- 
tal ties or through blood and descent. 


kiva_ A subterranean chamber used for ritual observances 
by Pueblo Indians. 


legal Indians. 


levirate The practice of requiring a man to marry his 
brother’s widow. 


See status Indians 


lineage A unilineal (whether patrilineal or matrilineal) kin 
group that traces kinship affiliation from a common, known 
ancestor and extends through a number of generations. 


longhouse A large, rectangular-shaped dwelling with a 
wood frame covered by planks, bark, mats, or other siding and 
usually housing a number of related families. 


magic Beliefs and ritual practices designed to harness su- 
pernatural forces to achieve the goals of the magician. 


manitou An Algonkian term for the powers of the universe 
and life or the supernatural being that controls those forces. 


matrilineal descent, uterine descent The practice of trac- 
ing kinship affiliation only through the female line. 


matrilocal residence, uxorilocal residence The practice 
of a newly married couple residing in the community of the 
wife’s kin. Uxorilocal is sometimes used in a more restrictive 
sense to indicate residence in the household of the wife’s 
family. 


medicine bundle A skin-covered package of objects 
thought by the Plains Indians and other groups to have spe- 
cial ritual or magical properties. 


moiety A form of social organization in which an entire 
cultural group is made up of two social groups. Each moiety is 
often composed of a number of interrelated clans, sibs, or 
phratries. 


monogamy Marriage between one man and one woman at 
a time. 


Native American church An intertribal American Indian 
religious organization adapting Christianity to native beliefs 
and practices, including the sacramental use of peyote. 


nativism A movement often with social, religious, or polit- 
ical components that centers on the rebirth of the native cul- 
ture and the demise of the colonizers. 


neolocal residence The practice of a newly-married couple 
living apart from the immediate kin of either party. 


nonstatus Indians. 
parallel cousin. 


See status Indians 
See cousin, parallel 


pastoralism A type of subsistence economy based on the 
herding of domesticated grazing animals such as sheep or 
cattle. 


patois A dialect of a language spoken by a specific social or 
occupational group in a multi-cultural environment. 


patrilineal descent, agnatic descent The practice of trac- 
ing kinship affiliation only through the male line. 


patrilocal residence, virilocal residence The practice of a 
newly married couple residing in the community of the hus- 
band’s kin. Virilocal is sometimes used in a more restrictive 
sense to indicate residence in the household of the husband’s 
family. 


peasant, peasantry Small-scale agriculturalists producing 
only subsistence crops, perhaps in combination with some 
fishing, animal husbandry, or hunting. They live in villages in 
a larger state, but participate little in the state’s commerce or 
cultural activities. Today, many peasants rely on mechanized 
farming and are involved in the national economy, so they are 
called post-peasants by anthropologists. 


peyote Any of several species of cactus (Lophophora spp.) 
found in the Southwest. The downy white tuft (the “button”) 
is used for medicinal and ritual purposes. Also called mescal 
or mescaline. 


Peyotism A Native American cult that stresses the use of 
peyote along with prayer and singing in its ritual activities. 


phratry A social group consisting of two or more clans 
joined by some common bond and standing in opposition to 
other phratries in the society. 


pidgin A second language very often made up of words and 
grammatical features from several languages and used as the 
medium of communication between speakers of different lan- 
guages. 

pimon (pinyon) Pine trees (Pinus edulis and Pinus 
monophylla) of western North America whose large seeds 
were once an important food source. 


polyandry The marriage of one woman to more than one 
man at a time. 


polygyny The marriage of one man to more than one 
woman at a time. 


potlatch A ceremony among Northwest Coast Indians in- 
volving the giving away or destruction of property to enhance 
one’s status. 


powwow A council or social meeting of American Indi- 
ans. 


puberty rites. See initiation rites 
Pueblo A term used to refer to a style of architecture, a 


type of village, or the Pueblo Indians of the Southwest. As an 
architectural type, a pueblo is an apartment-building struc- 
ture of stone or adobe, with a flat roof and ladders leading 
from one level to another. Pueblo (Spanish for village) also 
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tefers to Southwest Indian communities with pueblo-style 
structures. 


rancheria A small collection or settlement of crude huts 
(ranchos) or a small American Indian community. 


recognized Indians. See status Indians 
refugee An individual who has left his or her homeland as 


a result of political events in that nation or for other political 
reasons. 


removals Actions by the federal or state governments in- 
volving the forced relocation of American Indian groups from 
their native lands to other lands, usually to the West and par- 
ticularly to Indian Territory (present-day Oklahoma). 


reservation Lands in the United States set aside for the 
exclusive use of American Indians. The land is held in trust 
by the federal government, or if a state reservation, by the 
state government. 


reserve Lands in Canada set aside for the exclusive use of 
status Indians. Title to reserve lands rests with the Canadian 
government. 


sacred bundle A skin-covered package of objects thought 
by the Plains Indians and other groups to have special ritual 
or magical properties. 

shaman A religious practitioner who receives his or her 
power directly from supernatural forces. 


shifting cultivation. See extensive cultivation 
sib. See clan 
sister exchange A form of arranged marriage in which two 


brothers exchange their sisters as wives. 
slash-and-burn horticulture A system of food production 


that involves burning trees and brush to clear and fertilize a 
garden plot, and then planting crops. The plot is used for a 
few years and then left to fallow while other plots are similarly 
used. 


sorcery The use of supernatural forces to further the inter- 
ests of the sorcerer, primarily through formulae and the ritual 
manipulation of material objects. 


sororal polygyny The marriage of one man to two or more 
sisters at the same time. 


sororate The practice of a woman being required to marry 
her deceased sister’s husband. 


status (legal, recognized) Indians Indians in Canada who 
are legally defined as Indians by the government. Non-status 
Indians are those of Indian ancestry who, because of inter- 
marriage, residence in White communities, or other factors, 
are not legally defined as Indians. 


sucking cure A curing technique often used by shamans 
which involved sucking out a foreign object from the patient’s 
body through an implement such as a bone tube. The foreign 
object, a piece of bone or stone, was viewed as the cause of the 
malady and the sucking out the cure. 


Sun Dance A ceremonial dance, connected with the sum- 
mer solstice and often associated with Plains Indians, which 
lasted for four days and sometimes involved dancing until ex- 
hausted as well as inflicting wounds on oneself. 
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sweat lodge A small, sealed hut in which people took 
sweat baths by means of steam produced by water being sprin- 
kled on hot stones. 


swidden The field or garden plot resulting from slash-and- 
burn field preparation. 


teknonymy The practice of addressing a person after the 
name of his wife or his or her child rather than by the individ- 
ual name. For example, “Bill” is called “Father of John.” 


tipi (tepee, teepee) A conical-shaped portable dwelling of 
skin- or hide-covered poles, associated with the nomadic 
Plains Indians. 


totem A plant or animal emblematic of a clan that usually 
has special meaning to the group. 


transhumance Seasonal movements of a society or com- 
munity. It may involve seasonal shifts in food production be- 
tween hunting and gathering and horticulture or the move- 
ment of herds to more favorable locations. 


tribe Although there is some variation in use, the term 
usually applies to a distinct people who view themselves and 
are recognized by outsiders as being a distinct culture. The 
tribal society has its own name, territory, customs, subsist- 
ence activities, and often its own language. 

trickster A character in folklore who plays tricks on his en- 
emies. Among many North American Indian groups the 
trickster is a coyote and is usually portrayed with a combina- 
tion of human and animal elements. 


tule Tall reeds (Scirpus lacustris and Scirpus acutus) that 
grow in marshlands in western North America and are widely 
used for baskets and mats. 


unilineal descent The practice of tracing kinship affil- 
iation through only one line, either the matriline or the 
patriline. 


unilocal residence The general term for matrilocal, 
patrilocal, or avunculocal postmarital residence. 


usufruct The right to use land or property without actually 
owning it. 


uterine descent. See matrilineal descent 
uxorilocal residence. See matrilocal residence 
virilocal residence. See patrilocal residence 


weir A wall of sticks or rocks placed in a body of water, 
river, or stream to prevent fish from passing. 


wickiup A beehive-shaped grass hut. 
wigwam A dome-shaped dwelling usually covered with 
bark, woven grass mats, or animal skins. 


witchcraft The use of supernatural forces to control or 
harm another person. Unlike sorcery, witchcraft does not re- 
quire the use of special rituals, formulae, or ritual objects. 
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Following is a list of films and videos on Native Americans, 
North American folk cultures, and ethnic groups. This list is 
not meant to be complete; rather, it is a sampling of the thou- 
sands of films and videos available from hundreds of distribu- 
tors. Listing a film or video here does not constitute an en- 
dorsement by the volume editors or the summary authors, nor 
does the absence of a film represent any sort of nonendorse- 
ment. Abbreviations for names of distributors are provided at 
the end of each citation. The full name and address may be 
found in the directory of distributors that follows the filmo- 
graphy. Many of these films are also available through the Ex- 
tension Media Center of the University of California at 
Berkeley and/or the Audio-Visual Services of the Pennsylva- 
nia State University, indicated by (EMC) or (PS) at the end 
of a citation. 


Abenaki: The Native People of Maine. (Abenaki) 1984. Color, 
29 minutes, 16mm. (EMC). 


Acorns: Staple Food of California Indians. (Pomo) 1962. 
American Indian Series. Color, 30 minutes, 16mm. EMC 


(PS). 


Again, a Whole Person I’ve Become. (Wintun, Karok, Tolowa) 
N.d. Color, 19 minutes, 16mm. SHENFP (PS). 


Agueda Martinez—Our People, Our Country. (Navajo) 1977. 
Color, 16 minutes, 16mm. EDMEDC. 


Ain’t Gonna Eat My Mind. (African-Americans) 1973. 
Color, 34 minutes, 16mm. CAROUSEL (EMC). 


Alice Elliott. (Romo) 1977. Color, 11 minutes, 16mm. 
(EMC). 

Always for Pleasure. (African-Americans) 1977. Les Blank. 
Color, 58 minutes, 16mm. FLOWERF (EMC). 


American Chinatown. (Chinese-Americans) 1982. Color, 30 
minutes, 16mm, VHS, U-mat. (EMC). 


The American Indian Speaks. (Muskogee, Creek, Sioux) 1973. 
Color, 22 minutes, 16mm. EBEC (EMC) (PS). 


American Shoeshine. (African-Americans) 1976. B&W, 30 
minutes, 16mm. PERSPF (EMC). 


The Amish: A People of Preservation. (Amish) 1977. Edited 
version. Color, 28 minutes, 16mm. EBEC (EMC). 


The Amish: Not to Be Modem. (Amish) N.d. 57 minutes, 
16mm, VHS. (FL). 


The Amish: People of Preservation. (Amish) 1976. Color, 52 
minutes, 16mm. EBEC (PS). 


An Ancient Gift. (Navajo) 1983. Color, 16 minutes, 16mm, 
VHS, U-mat. (EMC). 


Another American. (Latinos) 1985. Color, 27 minutes, VHS. 
FI (PS). 


Another Wind Is Moving. (American Indians) 1986. Color, 
59 minutes, 16mm. (EMC). 
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Appalachia: No-Man’s-Land. (Appalachians) 1981. Color, 
28 minutes, 16mm. MMA (PS). 


Appalachia: Rich Land, Poor People. (Appalachians) 1968. 
Produced by Jack Willis for NET. B&W, 59 minutes, 16mm. 
IU (PS) (EMC). 


At Laskiainen in Palo, Everyone Is a Finn. (Finnish-Amer- 
icans) 1983. Produced by the Smithsonian Office of Folklife 
Programs. Color, 58 minutes, 16mm, VHS, U-mat. (PS). 


At the Autumn River Camp: Part 1. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


At the Autumn River Camp: Part 2. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


At the Caribou Crossing Place: Part 1. (Netsilik Inuit) 1967. 
A. Balikci for the Netsilik Eskimos Series. Color, 31 minutes, 
16mm. UEVA (PS). 


At the Caribou Crossing Place: Part 2. (Netsilik Inuit) 1967. 
A. Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


At the Spring Sea Ice Camp: Part 1. (Netsilik Inuit) 1968. A. 
Balikci for the Netsilik Eskimos Series. Color, 27 minutes, 
16mm. UEVA (PS). 


At the Spring Sea Ice Camp: Part 2. (Netsilik Inuit) 1968. A. 
Balikci for the Netsilik Eskimos Series. Color, 27 minutes, 
16mm. UEVA (PS). 


At the Spring Sea Ice Camp: Part 3. (Netsilik Inuit) 1968. A. 
Balikci for the Netsilik Eskimos Series. Color, 27 minutes, 
16mm. UEVA (PS). 


At the Time of Whaling. (Eskimos) 1974. Alaskan Native 
Heritage Film Project. Color, 37 minutes, 16mm. DER 
(EMC). 


At the Winter Sea Ice Camp: Part 1. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


At the Winter Sea Ice Camp: Part 2. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 37 minutes, 
16mm. UEVA (PS). 


At the Winter Sea Ice Camp: Part 3. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


At the Winter Sea Ice Camp: Part 4. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 35 minutes, 
16mm. UEVA (PS). 


Ave Maria: The Story of the Fisherman’s Feast. (Italian- 
Americans) 1987. Color, 24 minutes, 16mm. (EMC). 


Basketry of the Pomo: Forms and Ornamentation. (Pomo) 
1962. American Indian Series. Color, 21 minutes, 16mm. 


(EMC) (PS). 


Basketry of the Pomo: Introductory Film. (Pomo) 1962. Ameri- 
can Indian Series. Color, 30 minutes, 16mm. (EMC) (PS). 
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Basketry of the Pomo: Techniques. (Pomo) 1962. American 
Indian Series. Color, 33 minutes, 16mm. (EMC) (PS). 


Beautiful Tree—Chishkale. (Pomo) 1965. American Indian 
Series. Color, 20 minutes, 16mm, VHS, U-mat. (EMC). 


Becoming American. (Hmong) N.d. Ken and Ivory Water- 
worth Levine. Color, 58 minutes, 16mm. NEWDAY. 


Becoming American. (Laotian-Americans) 1983. Edited ver- 
sion. Color, 30 minutes, 16mm. NEWDAY, UMICH. 


Behind the Masks. (Northwest Coast Indians) 1973. Color, 
37 minutes, 16mm. NFBC (EMC). 


Be-Ta-Ta-Kin. (Pueblo Indians) 1955. Color, 11 minutes, 
16mm. NYU (PS). 


The Bible and the Distant Time. (Athapaskans) 1987. Make 
Prayers to the Raven Series. Color, 27 minutes, VHS. 
UMICH. 


Black and White—Uptight. (African-Americans) 1969. Color, 
35 minutes, 16mm. BFA (EMC). 


The Black Athlete. (African-Americans) 1980. Color, 58 
minutes, 16mm. PYRAMID (EMC). 


Black Delta Religion. (African-Americans) 1974. Bill and 
Josette Ferris. B&W, 15 minutes, 16mm. CSF (PS). 


Black G.I. (African-Americans) 1970. Black Journal Series. 
B&W, 55 minutes, 16mm. IU (EMC). 


Black Has Always Been Beautiful. (African-Americans) 1971. 
Black Journal Series. B&W, 17 minutes, 16mm. IU (EMC). 


Black History: Lost, Stolen, or Strayed. (African-Americans) 
1968. Of Black America Series. B&W, 54 minutes, 16mm. 
BFA (EMC). 


Black Indians of New Orleans. (African-Americans) 1976. 
Color, 33 minutes, 16mm. UMICH. 


Black Music in America: From Then till Now. (African- 
Americans) 1971. Color, 28 minutes, 16mm. LCA (EMC). 


Black Music in America: The Seventies. (African-Americans) 
1979. Color, 32 minutes, 16mm. LCA (EMC). 


Black Woman. (African-Americans) 1971. Black Journal 
Series. B&W, 25 minutes, 16mm. IU (EMC). 


Black World. (African-Americans) 1968. Of Black America 
Series. B&W, 53 minutes, 16mm. BFA (EMC). 


Blue. (African-Americans) 1970. Color, 23 minutes, 16mm. 
(EMC). 

Blunden Harbor. (Kwakiutl) 1951. B&W, 20 minutes, 16mm. 
OP, MACMEL (PS). 


A Box of Treasures. (Kwakiutl) N.d. Chuck Olin for the 
U’Mista Cultural Centre. Color, 28 minutes, 16mm, VHS. 
DER. 


Broken Rainbow. (Navajo) 1986. Maria Florio and Victoria 
Mudd. Color, 69 minutes, 16mm, VHS. (EMC). 


Buckdancer. (Sea Islanders) 1980. Black Americana Series. 
B&W, 6 minutes, 16mm, VHS, U-mat. (EMC). 


Buckeyes: Food of California Indians. (California Indians) 
1961. American Indian Series. Color, 13 minutes, 16mm. 
(EMC) (PS). 


Building a Kayak: Part 1. (Netsilik Inuit) 1971. A. Balikei for 
the Netsilik Eskimos Series. Color, 33 minutes, 16mm. 
UEVA (PS). 


Building a Kayak: Part 2. (Netsilik Inuit) 1971. A. Balikci for 
the Netsilik Eskimos Series. Color, 33 minutes, 16mm. 
UEVA (PS). 


Calling Me Home: Music from the Maryland-Pennsylvania Bor- 
der. (Appalachians) 1979. Maryland State Arts Council. 
Color, 22 minutes, 16mm. PSUPCR (PS). 


Calumet, Pipe of Peace. (American Indians) 1964. American 
Indian Series. Color, 23 minutes, 16mm. (EMC) (PS). 


Catfish: Man of the Woods. (Appalachians) 1974. Alan 
Bennett for Appalshop Films. Color, 27 minutes, 16mm. 
APPAL (PS). 


Celebracion del Matrimonio. (Latinos) 1986. English version. 
Color, 30 minutes, 16mm, VHS, U-mat. (EMC). 


Celebracion del Matrimonio. (Latinos) 1986. Color, 30 min- 
utes, 16mm, VHS, U-mat. (EMC). 


Chiang Ching: A Dance Journey. (Chinese-Americans) 1982. 
Lana Pih Jokel. Color, 30 minutes, 16mm, VHS, U-mat. 
(EMC). 


Chicano. (Mexican-Americans) 1971. Color, 23 minutes, 
16mm. BFA (EMC). 


Chicano from the Southwest. (Mexican-Americans) 1970. 
Newcomers to the City Series. Color, 15 minutes, 16mm. 


EBEC (PS). 


Chicken Soup. (Jews) 1973. B&W, 14 minutes, 16mm. CAR- 
OUSEL (EMC). 


Children’s Chants and Games. (African-Americans, Asian- 


Americans, European-Americans, Latinos) 1972. Color, 15 
minutes, 16mm. BFA (EMC). 


Christmas in Appalachia. (Appalachians) 1965. B&W, 29 
minutes, 16mm. CAROUSEL (PS). 


Circle of the Sun. (Blood) 1960. Color, 30 minutes, 16mm. 
NEFBC (EMC). 


Coalmining Women. (Appalachians) 1981. Elizabeth Barret 
for Appalshop Films. Color, 28 minutes, 16mm. APPAL 
(PS). 


A Common Tongue: Part I. (European-Americans) 1979. 
Color, 28 minutes, 16mm. EBEC (EMC). 


A Common Tongue: Part II. (European-Americans) 1979. 
Color, 30 minutes, 16mm. EBEC (EMC). 


Contrary Warriors: A Film of the Crow Tribe. (Crow) 1986. 
Connie Poten, Pamela Roberts, and Beth Ferris. Color, 60 
minutes, 16mm, VHS. DCL. 


Corn Is Life. (Hopi) 1983. Color, 19 minutes, 16mm. 
(EMC). 


Cree Hunters of Mistassini. (Cree) 1974. National Film Board 


of Canada. Color, 58 minutes, 16mm. NFBC, DER (PS) 
(EMC). 


Crooked Beak of Heaven. (Haida) 1975. Color, 52 minutes, 
16mm. BBC/TLF, UMICH. 


A Day with Darlene. (Appalachians) 1976. P. J. O’Connell 
for Penn State Television. B&W, 59 minutes, U-mat. 
PSUPCR (PS). 


Diary of a Harlem Family. (African-Americans) 1968. 
Gordon Parks for NET. B&W, 20 minutes, 16mm. IU (PS) 
(EMC). 


Dineh (The People): Portrait of the Navajo. (Navajo) 1976. 
Color, 77 minutes, 16mm. (EMC). 


Dinshyin. (Navajo) 1974. Color, 22 minutes, 16mm. (EMC). 


Discovering American Indian Music. (American Indians) 
1971. Color, 24 minutes, 16mm. BARR, UMICH. 


Dream Dances of the Kashia Pomo. (Pomo) 1964. Color, 30 
minutes, 16mm, VHS, U-mat. (EMC). 


The Drummaker. (Ojibwa) 1978. Smithsonian Institution 
Office of Folklife Programs. B&W, 37 minutes, 16mm. 
PSUPCR (PS). 


Ephesus. (African-Americans) 1966. B&W, 25 minutes, 
16mm. MACMEFL (EMC). 


Eskimo Artist: Kenojuak. (Baffinland Inuit) 1964. National 
Film Board of Canada. Color, 20 minutes, 16mm. NFBC 
(PS). 

The Eskimo in Life and Legend (Living Stone). (Inuit) 1959. 


National Film Board of Canada. Color, 22 minutes, 16mm. 
NFBC (PS). 


Ethnic Notions. (African-Americans) 1908. Marion T. Riggs. 
Color, 58 minutes, VHS. CNEWS (PS). 


The Exiles. (American Indians) 1961. Kent MacKenzie. 
B&W, 70 minutes, 16mm. McG-H (PS). 


Faces of Chinatown. (Chinese-Americans) 1963. San Fran- 
cisco Pageant Series. B&W, 27 minutes, 16mm. (EMC). 


Fire on the Water. (Vietnamese-Americans) 1982. Color, 56 
minutes, 16mm. HILR (EMC). 


Fires of Spring. (Slavey) N.D. Henry T. Lewis. Color, 33 min- 
utes, 16mm. (PS). 


First Americans and Their Gods. (American Indians) 1969. 
Color, 11 minutes, 16mm. IFF, UMICH. 


Fishing at the Stone Weir: Part 1. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 30 minutes, 
16mm. UEVA (PS). 


Fishing at the Stone Weir: Part 2. (Netsilik Inuit) 1967. A. 
Balikci for the Netsilik Eskimos Series. Color, 27 minutes, 
16mm. UEVA (PS). 


Fishing at the Stone Weir: Parts 1 and 2. (Netsilik Inuit) 1967. 
A. Balikci for the Netsilik Eskimos Series. Color, 58 minutes, 
16mm. NFBC (EMC). 


Fonseca: In Search of Coyote. (American Indians) 1983. Pro- 
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duced by Mary Louise King and Fred Aronow. Color, 30 min- 
utes, 16mm, VHS, U-mat. (EMC). 


The Forest of Eyes. (Athapaskans) 1987. Make Prayers to the 
Raven Series. Color, 27 minutes, VHS. UMICH. 


The Forgotten American. (American Indians) 1968. CBS. 
Color, 25 minutes, 16mm. CAROUSEL (PS) (EMC). 


Forty-Seven Cents. (Achomawi) 1973. B&W, 25 minutes, 
16mm. (EMC). 


4-Butte-1: A Lesson in Archaeology. (Maidu) 1968. Color, 33 
minutes, 16mm, VHS, U-mat. (EMC). 


The Four Corners: A National Sacrifice Area? (Southwest In- 
dians) 1983. Color, 59 minutes, 16mm. BULFRG (EMC). 


From the First People. (Eskimos) 1976. Sarah Elder and 
Leonard Kamerling for the Alaska Native Heritage Film Proj- 
ect. Color, 46 minutes, 16mm. DER (PS). 


Game of Staves. (Pomo) 1962. American Indian Series. 
Color, 10 minutes, 16mm. UC, (EMC) (PS). 


Georgia Sea Island Singers. (Sea Islanders) 1980. Bess Lomax 
Hawes. B&W, 12 minutes, 16mm, VHS, U-mat. (EMC). 


Glooscap. (American Indians) 1985. Color, 26 minutes, 
16mm. FLMHUM (EMC). 


Goodnight Miss Ann. (Mexican-Americans) 1978. Color, 28 
minutes, 16mm. PYRAMID (EMC). 


Grandpa Joe’s Country. (Athapaskans) 1987. Make Prayers 
to the Raven Series. Color, 27 minutes, VHS. UMICH. 


Gravel Springs Fife and Drum. (African-Americans) 1971. 
Bill Ferris, David Evans, and Judy Peiser. Color, 10 minutes, 
16mm. CSF, IU (PS) (EMC). 


Group Hunting on the Spring Ice: Part 1. (Netsilik Inuit) 1969. 
A. Balikci for the Netsilik Eskimos Series. Color, 34 minutes, 
16mm. UEVA (PS). 


Group Hunting on the Spring Ice: Part 2. (Netsilik Inuit) 1969. 
A. Balikci for the Netsilik Eskimos Series. Color, 29 minutes, 
16mm. UEVA (PS). 


Group Hunting on the Spring Ice: Part 3. (Netsilik Inuit) 1969. 
A. Balikci for the Netsilik Eskimos Series. Color, 33 minutes, 
16mm. UEVA (PS). 


Gullah Tales (Sea Islanders) 1987. George deGolian and 
Gary Moss. Color, 30 minutes, 16mm, VHS. DCL. 


Haa Shagoon. (Tlingit) 1983. Color, 29 minutes, 16mm. 
(EMC). 


The Heart of Loisaida. (Latinos) 1979. Marci Reaven and 
Bienvenida Matias. B&W, 25 minutes, 16mm. CINGLD 
(PS). 


Hello Columbus! (With Mal Sharpe) (Italian-Americans) 
1987. Color, 27 minutes, 16mm. (EMC). 


Heritage: Civilization and the Jews: Part 7, The Golden Land. 
(Jews) 1984. WNET. Color, 58 minutes, 16mm. FI (PS). 


Heritage: Civilization and the Jews: Part 9, Into the Future. 
(Jews) 1984. WNET. Color, 58 minutes, 16mm. FI (PS). 
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Heritage in Black. (Aftican-Americans) 1969. Color, 27 min- 
utes, 16mm. EBEC (PS). 


The Heritage of Slavery. (African-Americans) 1968. CBS. Of 
Black America Series. B&W, 53 minutes, 16mm. PHENIX, 
BFA (PS) (EMC). 


Heritage of the Negro. (African-Americans) 1965. NET. His- 
tory of the Negro People Series. B&W, 30 minutes, 16mm. 
IU (PS). 


High Lonesome Sound. (Appalachians) 1963. B&W, 30 min- 
utes, 16mm. FI (PS) (EMC). 


Hispanic America. (Latinos) 1980. CBS with Walter 
Cronkite. Color, 13 minutes, 16mm. CAROUSEL (PS) 
(EMC). 


Hitch. (African-Americans) 1971. Directed by Irving Jacoby 
for the Mental Health Film Board. Color, 90 minutes, 16mm. 
IFB (EMC). 


Holy Ghost People. (Appalachians) 1967. B&W, 53 minutes, 
16mm. McG-H (EMC). 


Hopis: Guardians of the Land. (Hopi) 1971. Color, 10 min- 
utes, 16mm. FILMF (EMC). 


Hopi Songs of the Fourth World. (Hopi) 1986. Pat Ferrero. 
Color, 60 minutes, 16mm. NEWDAY, UMICH. 


Hopi Way. (Hopi) 1972. Color, 23 minutes, 16mm. UMICH. 


How’s School, Enrique? (Chicano) 1970. Color, 18 minutes, 
16mm. AIMS (EMC). 


Hunger in America. (African-Americans, Mexican-Ameri- 
cans, Navajo) 1968. CBS Reports. Color, 54 minutes, 16mm. 
CAROUSEL (PS). 


Hupa Indian White Deerskin Dance. (Hupa) 1958. Color, 11 
minutes, 16mm. BARR (EMC). 


Hutterites. (Hutterites) 1964. National Film Board of Can- 
ada with John Hostetler. B&W, 28 minutes, 16mm. NFBC, 
OPENCC (PS) (EMC). 


The Hutterites: To Care and Not to Care. (Hutterites) 1984. 
John Ruth with John Hostetler. Color, 59 minutes, 16mm. 
BULLER (PS). 


The Ice People. (Inuit) 1970. Color, 23 minutes, 16mm. 
UMICH. 


I Heard the Owl Call My Name. (Northwest Coast Indians) 
1974. Directed by Daryl Duke. Color, 78 minutes, 16mm. 
LCA (EMC). 


The Immigrant Experience: The Long, Long Journey. (Polish- 
Americans) 1972. Directed by Joan Micklin Silver. Produced 
by Linda Gottlieb. Color, 28 minutes, 16mm, VHS. LCA 
(PS). 


‘Indian Artists of the Southwest. (Zuni, Navajo, Hopi) 1972. 
Color, 15 minutes, 16mm. EBEC (EMC). 


Indian Art of the Pueblos. (Pueblo) 1976. Color, 13 minutes, 
16mm. EBEC (EMC). 


Indian Legends: Glooscap. (Micmac) 1985. Color, 26 min- 
utes, VHS. FOTH (PS). 


Indian Mainstream. (Hupa, Karok, Tolowa, Yurok) 1971. 
Thomas Parsons. Color, 25 minutes, 16mm. (PS). 


Indian Musical Instruments. (Plains Indians) 1955. Plains In- 
dian Culture Series. Color, 13 minutes, 16mm. UOKLA 
(PS). 


Indians. (American Indians) 1970. Produced for the State 
Historical Society of Colorado. Color, 31 minutes, 16mm. 


XEROX (EMC). 


Indians and Chiefs. (American Indians) 1972. Judith and 
David MacDougall. B&W, 40 minutes, 16mm. (EMC). 


Indian Self-Rule: A Problem of History. (Flathead, Navajo, 
Quinault) N.d. Selma Thomas. Color, 58 minutes, VHS, 
U-mat. DER. 


Indians of California: Part I, Village Life. (California Indians) 
1955. Color, 15 minutes, 16mm. BARR (EMC). 


Indians of California: Part Il, Food. (California Indians) 1955. 
Color, 14 minutes, 16mm. BARR (EMC). 


Indians of Early America. (American Indians) 1957. B&W, 
22 minutes, 16mm. EBEC (PS) (EMC). 


Indians of the Plains—Sun Dance Ceremony. (Plains Indians) 
1954. B&W, 11 minutes, 16mm. ACA (PS). 


In Doig People’s Ears: Portrait of a Changing Native Commu- 
nity. (Beaver) N.d. Color, 30 minutes, VHS. UMICH. 


In Search of the Bowhead Whale. (Eskimo) 1974. Color, 50 
minutes, 16mm. NFBC (EMC). 


In Search of the Lost World. (American Indians) 1972. Color, 
50 minutes, 16mm. FI (PS). 


Inside Chinatown. (Chinese-Americans) 1977. Color, 43 
minutes, 16mm. PHENIX (EMC). 


In the Land of the War Canoes. (Kwakiutl) 1914. Filmed by 
Edward S. Curtis, edited by George Quimby and Bill Holm. 
B&W, 43 minutes, 16mm. UWASH (PS) (EMC). 


I Remember Harlem: Part 1, The Early Years, 1600-1930. 
(African-Americans) 1980. William Miles. Color, 58 min- 
utes, 16mm, (PS). 


I Remember rlem: Part 2, The Depression Years, 1930- 
1940. (African}Americans) 1980. William Miles. Color, 58 
minutes, 16mm. FOTH (PS). 


I Remember Harlem: Part 3, Toward Freedom, 1940-1965. 
(African-Americans) 1980. William Miles. Color, 58 min- 
utes, 16mm. FOTH (PS). 


I Remember Harlem: Part 4, Toward a New Day, 1965-1980. 
(African-Americans) 1980. William Miles. Color, 58 min- 
utes, 16mm. FOTH (PS). 


Ishi in Two Worlds. (Yahi) 1967. Written, directed, and pro- 
duced by Richard C. Tomkins. Color, 19 minutes, 16mm, 
U-mat. McG-H (PS) (EMC). 


An Island in America. (Puerto Ricans) 1972. Produced by the 
Anti-Defamation League of B’nai B’rith. Color, 28 minutes, 
16mm. ADL (PS). 


It’s Nation Time. (African-Americans) 1971. Black Journal 
Series. B&W, 21 minutes, 16mm. IU (EMC). 


Jigging for Lake Trout. (Netsilik Inuit) 1971. A. Balikei for the 
Netsilik Eskimos Series. Color, 32 minutes, 16mm. UEVA 
(PS). 


Kashia Men’s Dances: Southwestern Pomo Indians. (Pomo) 
1963. American Indian Series. Color, 40 minutes, 16mm. 
EMC (PS). 


Latino Profiles: Living in the U.S. Today. (Latinos) 1976. 
Color, 18 minutes, 16mm. BFA (EMC). 


Lay My Burden Down. (African-Americans) 1966. Jack 
Willis. B&W, 60 minutes, 16mm. IU (EMC). 


Legend of Corn. (Ojibwa) 1985. Color, 26 minutes, 16mm. 
FLMHUM (EMC). 


Legend of the Magic Knives. (Northwest Coast Indians) 1971. 
Color, 11 minutes, 16mm. EBEC (PS). 


Life Cycle of the Jews. (Jews) 1965. Produced by the Anti- 
Defamation League of B’nai B’rith. B&W, 31 minutes, 
16mm. ADL (PS). 


The Life of the Bear. (Athapaskans) 1987. Make Prayers to 
the Raven Series. Color, 27 minutes, VHS. (EMC). 


Little White Salmon Indian Settlement. (Northwest Coast In- 
dians) 1972. Directed by Harry Dawson. Color, 31 minutes, 
16mm. UNIFIL (PS). 


Living in America: A Hundred Years of Ybor City. (Cuban- 
Americans, Spanish-Americans, Italian-Americans) N.d. 
Color, 53 minutes, VHS. FL. 


Living Music for Golden Mountains. (Chinese-Americans) 
1982. Color, 27 minutes, 16mm, VHS, U-mat. (EMC). 


Living the Life We Sing About. (African-Americans) 1980. 
Produced by W. Bryce Combs and Burt Feintuch at Western 
Kentucky University Television Center. Color, 29 minutes, 
U-mat. PSUPCR (PS). 


Long Walk. (Navajo) 1970. Color, 60 minutes, 16mm. 
FLMWR (EMC). 


The Longest Trail. (American Indians) 1986. Alan Lomax 
and Forrestine Paulay for the Movement Style and Culture 
Series. Color, 58 minutes, 16mm, VHS, U-mat. (EMC). 


Lonnie’s Day. (African-Americans) 1969. Color, 14 minutes, 
16mm. CORFE (PS). 


The Loon’s Necklace. (American Indians) 1981. Color, 11 
minutes, 16mm. EBEC (EMC). 


Louise. (African-Americans) 1973. Religious America Series. 
Color, 27 minutes, 16mm. NORAC (PS). 


Louisiana Story. (Cajuns) 1948. Robert Flaherty. B&W, 77 
minutes, 16mm. FI (EMC). 


Lubavitch. (Hasidic Jews) 1974. Religious America Series. 
Color, 28 minutes, 16mm. NORAC (PS). 


Made in Mississippi: Black Folk Art and Crafts. (African- 
Americans) 1975. Bill Ferris. Produced by Yale University 
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Media Design Studio with the Center for Southern Folklore. 
Color, 19 minutes, 16mm. CSF (PS) (EMC). 


Make My People Live: The Crisis in Indian Health. (American 
Indians) 1984. Produced by Linda Harrar for the Nova 
Series. Color, 57 minutes, 16mm. AMBVP (PS) (EMC). 


Maria and Julian’s Black Pottery. (San Ildefonso Pueblo) 
1977. Arthur E. Baggs, Jr. Color, 11 minutes, 16mm, VHS, 
U-mat. PSUPCR (PS). 


Mermaids, Frog Legs, and Fillets. (African-Americans) 1981. 
Produced by Jack Santino, Paul Wagner, and Steven Zeitlin 


for the Columbia Historical Society. Color, 19 minutes, 
16mm, U-mat. PSUPCR (PS). 


Mexican-Americans: The Invisible Minority. (Mexican-Amer- 
icans) 1969. NET. Color, 37 minutes, 16mm. IU (PS) 
(EMC). 


Mexican-American Speaks: Heritage in Bronze. (Mexican- 
Americans) 1972. Color, 20 minutes, 16mm. EBEC (EMC). 


Migrant. (African-Americans, Latinos) 1970. NBC. B&W, 
53 minutes, 16mm. FI (EMC). 


Miles from the Border. (Mexican-American) 1990. 15 min- 
utes, 16mm, VHS. NEWDAY. 


Mill Creek Village. (Prairie Indians) 1973. Color, 27 minutes, 
16mm. IOWAU (EMC). 


Mohawk Basketmaking: A Cultural Profile. (Mohawk) 1980. 
Frank Semmens. Color, 28 minutes, 16mm, VHS, U-mat. 
PSUPCR (PS). 


Molly’s Pilgrim. (Jews) 1985. Color, 24 minutes, 16mm, 
VHS, U-mat. PHENIX (EMC). 


Moontrap. (French-Canadians) 1963. B&W, 84 minutes, 
16mm. NFBC (EMC). 


More than Bows and Arrows. (American Indians) 1978. Di- 
rected by Roy Williams. Color, 55 minutes, 16mm. (PS). 


The Mormons, Missionaries to the World. (Mormons) N.d. 58 
minutes, VHS. FL. 


The Mountain People. (Appalachians) 1976. Color, 24 min- 
utes, 16mm. WOMBAT (PS). 


Mountains of Green, Streets of Gold. (Appalachians) 1977. 
Directed by Dennis Goulden for WKYC. Color, 24 minutes, 
16mm. FI (PS). 


My Childhood: Part 2, James Baldwin’s Harlem. (African- 
Americans) 1967. B&W, 26 minutes, 16mm. BNCHMK 
(EMC). 


My Hands Are the Tools of My Soul. (American Indians) 
1975. Directed by Arthur Barron. Color, 52 minutes, 16mm. 
TEXFLM (PS). 


The Mystery of the Anasazi. (Southwest Indians) 1973. 
WGBH. Nova Series. Color, 50 minutes, 16mm. TIMLI 
(PS). 


The Mystery of the Lost Red Paint People. (American Indians) 
1987. Produced by Ted Timreck and Will Goetzmann for the 
Nova Series. Color, 56 minutes, 16mm. BFROG (PS). 
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My Town—DMio Paese. (Italian-Americans) 1988. Color, 26 
minutes, 16mm, VHS, U-mat. (EMC). 


Nanook of the North.’ (Eskimos) 1922. Robert Flaherty, re- 
stored in 1975 by David Shephard. B&W, 65 minutes, 
16mm. KINO, FI (PS) (EMC). 


Nanook of the North. (Eskimos) 1948. Robert Flaherty. 
B&W, 51 minutes, 16mm. McG-H (PS). 


Nature’s Way. (Appalachians) 1974. Directed by John Long 
for Appalshop Films. Color, 22 minutes, 16mm. APPAL 
(PS). 


Navajo: A People between Two Worlds. (Navajo) 1958. Color, 
18 minutes, 16mm. (PS). 


The Navajo: A Study in Cultural Contrast. (Navajo) 1969. 
Color, 15 minutes, 16mm, VHS. JOU (PS). 


Navajo: The Last Red Indians. (Navajo) 1972. BBC. Color, 
50 minutes, 16mm. T-L (EMC). 


Navajo Girl. (Navajo) 1973. Color, 20 minutes, 16mm. 
DERPBA/DOCEDR, UMICH. 


Navajo Silversmith. (Navajo) N.d. B&W, 21 minutes, 16mm, 
silent. MOMA (PS). 


Navajo Silversmith. (Navajo) 1960. Color, 10 minutes, 
16mm. MOMA (PS). 


Neshnabek: The People. (Potawatomi) 1979. B&W, 30 min- 
utes, 16mm, VHS, U-mat. (EMC). 


The North American Indian: Part 1, Treaties Made, Treaties 
Broken. (American Indians) 1971. Color, 18 minutes, 16mm. 
McG-H (PS). 


The North American Indian: Part 2, How the West Was Won 
and Honor Lost. (American Indians) 1971. Color, 25 min- 
utes, 16mm. McG-H (PS). 


The North American Indian: Part 3, Lament of the Reserva- 
tion. (American Indians) 1971. Color, 24 minutes, 16mm. 


McG-H (PS). 


Obsidian Point-Making. (California Indians) 1964. American 
Indian Series. Color, 13 minutes, 16mm. (PS) (EMC). 


Of Land and Life: People of the Klamath. (Karok) 1990. Jim 
Culp. 28 minutes, VHS. NEWDAY. 


Old Believers. (Russian Old Believers) 1986. Color, 29 min- 
utes, 16mm. (EMC). 


Old-Fashioned Home Bread Baking in Rural Pennsylvania. 
(Mennonites) 1965. Produced by D. P. Duvall and L. P. 
Greenhill for the Pennsylvania State University. B&W, 13 
minutes, 16mm. (PS). 


The Old Order Amish. (Amish) 1959. Produced by Vincent 
R. Tortora. Color, 32 minutes, 16mm. APPLAUS (PS). 


One River, One Country: The U.S.-Mexico Border. (Mexican 
Americans) 1986. CBS. Color, 47 minutes, U-mat. CAR- 
OUSEL, UMICH. 


On the Spring Ice. (Eskimos) 1976. Alaskan Native Heritage 
Film Project. Color, 45 minutes, 16mm. DER (EMC). 


The Other Side of the Ledger: An Indian View of the Hudson’s 
Bay Company. (American Indians) 1972. Color, 42 minutes, 
16mm. NFBC (EMC). 


Our Land Is Our Life. (Cree) 1975. Color, 58 minutes, 
16mm. NFBC, UMICH. 


Our Lives in Our Hands. (Micmac) 1985. Harald Prins and 
Karen Carter. Color, 49 minutes, 16mm, VHS. DER. 


Our Totem Is the Raven. (American Indians) 1972. Color, 21 
minutes, 16mm. BFA (EMC). 


Painting with Sand: A Navajo Ceremony. (Navajo) 1950. 
Color, 11 minutes, 16mm. OP (EMC). 


The Passage of Gifts. (Athapaskans) 1987. Make Prayers to 
the Raven Series. Color, 27 minutes, VHS. UMICH. 


People of the Buffalo. (Plains Indians) 1969. Color, 14 min- 
utes, 16mm. EBEC (EMC). 


People of the Yukon Delta. (Eskimos) 1973. Color, 28 min- 
utes, 16mm. (EMC). 


The Performed Word. (African-Americans) 1982. Produced 
by Gerald L. Davis. Color, 59 minutes, 16mm. CSF (PS). 


The Phans of Jersey City. (Vietnamese-Americans) 1979. Di- 
rected by Stephen Forman and Dennis Lanson. Color, 49 
minutes, 16mm. FI (PS). 


Pine Nuts. (Washoe, Paiute) 1961. American Indian Series. 
Color, 13 minutes, 16mm. (PS) (EMC). 


Pizza Pizza Daddy-O. (African-Americans) 1969. Black 
Americana Series. B&W, 18 minutes, 16mm, VHS, U-mat. 
(EMC). 


Play and Cultural Continuity: Part 1, Appalachian Children. 
(Appalachians) 1975. S. H. Arnaud and N. E. Curry. Color, 
23 minutes, 16mm. CAMPUS (PS). 


Play and Cultural Continuity: Part 2, Southern Black Children. 
(African-Americans) 1975. S. H. Arnaud and N. E. Curry. 
Color, 27 minutes, 16mm. CAMPUS (PS). 


Play and Cultural Continuity: Part 3, Mexican-American Chil- 
dren. (Mexican-Americans) 1975. S. H. Arnaud and N. E. 
Curry. Color, 28 minutes, 16mm. CAMPUS (PS). 


Play and Cultural Continuity: Part 4, Montana Indian Chil- 
dren. (Flathead) 1975. S. H. Arnaud and N. E. Curry. Color, 
29 minutes, 16mm. CAMPUS (PS). 


Pomo Shaman. (Pomo) 1964. B&W, 20 minutes, 16mm, 
VHS, U-mat. (EMC). 


Preserving a Way of Life: People of the Klamath. (Karok) 1990. 
Jim Culp. 28 minutes, VHS. NEWDAY. 


Quilting Women. (Appalachians) 1976. Directed by 
Elizabeth Barret for Appalshop Films. Color, 27 minutes, 
16mm. APPAL (PS). 


Relocation and the Navajo-Hopi Land Dispute. (Navajo, Hopi) 
1981. Directed and produced by Victoria Mudd. Color, 23 
minutes, 16mm. (PS). 


Rendezvous with Freedom. (Jews) 1974. Produced and di- 


rected by Marc Siegal for ABC. Color, 38 minutes, 16mm. FI 
(PS). 


Resurrection. (Mexican-Americans) 1973. Religious America 
Series. Color, 27 minutes, 16mm. NORAC (PS). 


Return to Sovereignty. (Kickapoo) 1982. Color, 46 minutes, 
16mm. (EMC). 


Right to Be Different: Culture Classes. (African-Americans, 
Amish, Mexican-Americans, Navajo) 1972. ABC. Color, 29 
minutes, 16mm. XEROX (EMC). 


The Right to Be Mohawk. (Mohawk) 1990. George Hornbein, 
Anne Stanaway, and Lorna Rasmussen. 17 minutes, 16mm, 
VHS. NEWDAY. 


Salazar Family: A Look at Poverty. (Mexican-Americans) 
1970. B&W, 14 minutes, 16mm. (EMC). 


Salt of the Earth. (Mexican-Americans) 1954. B&W, 94 min- 
utes, 16mm. FI (EMC). 


Sam. (Chinese-Americans) 1973. B&W, 20 minutes, 16mm. 
(EMC). 


Sananguagat: Inuit Masterworks of 1,000 Years. (Inuit) 1974. 
Color, 25 minutes, 16mm. NFBC (PS). 


Seeking the First Americans. (American Indians) 1980. Di- 
rected and produced by Graham Chedd. Color, 59 minutes, 
16mm. DER (PS). 


Shadow Catcher. (American Indians) 1975. Color, 88 min- 
utes, 16mm. PHENIX (EMC). 


The Shakers. (Shakers) 1974. Directed by Tom Davenport. 
Color, 30 minutes, 16mm. (PS) (EMC). 


Sinew-Backed Bow and Its Arrows. (Yurok) 1961. American 
Indian Series. Color, 24 minutes, 16mm, VHS, U-mat. 
(EMC). 


Slavery. (African-Americans) 1965. NET. B&W, 30 minutes, 
16mm. IU (PS). 


Snaketown. (Southwest Indians) 1969. Color, 40 minutes, 
16mm. (EMC). 


So Far from India. (South Asian-Americans) 1982. Produced 
by Mira Nair. Color, 49 minutes, 16mm. FL (PS). 


Stalking Seal on the Spring Ice: Part 1. (Netsilik Inuit) 1968. A. 
Balikci for the Netsilik Eskimo Series. Color, 25 minutes, 
16mm. UEVA (PS). 


Stalking Seal on the Spring Ice: Part 2. (Netsilik Inuit) 1968. A. 
Balikci for the Netsilik Eskimo Series. Color, 34 minutes, 
16mm. UEVA (PS). 


A Storm of Strangers: Italian Americans. (Italian-Americans) 
1977. Directed by Martin Scorsese. Color, 30 minutes, 
16mm. FI (PS). 


A Storm of Strangers: Jewish Americans. (Jews) 1969. B&W, 
27 minutes, 16mm. AIMS (PS). 


A Storm of Strangers: Jung Sai, Chinese Americans. (Chinese- 
Americans) 1977. Directed by Frieda Lee Mock and Terry 
Sanders. Color, 29 minutes, 16mm. FI (PS). 
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A Storm of Strangers: The Irish. (Irish-Americans) 1974. 
Color, 26 minutes, 16mm. FI (PS) (EMC). 


The Story of English: Part 5, Black on White. (African- 
Americans) 1986. Color, 60 minutes, VHS. FI (PS). 


The Story of English: Part 6, Pioneers O! Pioneers. (African- 
Americans) 1986. Color, 60 minutes, VHS. FI (PS). 


Sucking Doctor. (Pomo) 1964. B&W, 50 minutes, 16mm. 
(PS) (EMC). 


Summer of the Loucheux: Portrait of a Northern Indian Family. 
(American Indians) 1983. Directed and produced by Gradon 
McCrea. Color, 28 minutes, 16mm. NEWDAY (PS). 


The Sun Dagger. (Southwest Indians) 1983. Directed by 
Albert Ihde. Produced by Anna Sofaer. Color, 59 minutes, 
16mm. BULFRG (EMC). 


The Sun Dagger. (Southwest Indians) 1982. Edited version. 
Directed by Albert Ihde. Produced by Anna Sofaer. Color, 30 
minutes, 16mm. BULFRG (PS). 


Los Sures. (Puerto Ricans) 1983. Directed and produced by 
Diego Echeverria. Color, 57 minutes, 16mm. CINGLD (PS). 


Tenement. (African-Americans) 1967. CBS. B&W, 40 min- 
utes, 16mm. CAROUSEL (EMC). 


Ten Thousand Beads for Navaho Sam. (Navajo) 1971. Color, 
25 minutes, 16mm. ECCW (EMC). 


That’s Me. (Puerto Ricans) 1963. B&W, 15 minutes, 16mm. 
McG-H (EMC). 


Three Stone Blades. (Eskimo) 1971. Ira Latour. Color, 15 
minutes, 16mm. IFB (EMC). 


Totem Pole. (Northwest Coast Indians) 1963. American In- 
dian Series. Color, 27 minutes, 16mm. (PS) (EMC). 


Tribute to Malcolm X. (African-Americans) 1971. Black Jour- 
nal Series. B&W, 15 minutes, 16mm. IU (EMC). 


Tule Technology: Northern Paiute Uses of Marsh Resources in 
Western Nevada. (Northern Paiute) 1983. Produced by the 
Smithsonian Institution Office of Folklife Programs. Color, 
42 minutes, 16mm. PSUPCR (PS). 


Tunnel. (Mexican-Americans) 1974. Color, 25 minutes, 
16mm. LRF (EMC). 


Tununeremiut: The People of Tununak. (Alaska Eskimos) 
N.d. Alaska Native Heritage Film Project. Color, 35 minutes, 
16mm, VHS. DER. 


The Unveilings. (American Indians) 1976. Produced by the 
Center for Medieval and Renaissance Studies at UCLA and 
the UCLA Media Center. Color, 28 minutes, 16mm. 
SALENT (PS). 


The Vanishing Family: Crisis in Black America. (African- 
Americans) 1986. Directed and produced by Ruth C. 
Streeter for the CBS Reports Series. Color, 64 minutes, VHS. 
CAROUSEL (PS) (EMC). 


A Village in Baltimore: Images of Greek American Women. 
(Greek-Americans) 1981. Directed and produced by Doreen 
Moses. Color, 63 minutes, 16mm. ICONF (PS). 
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Vision Quest. (Plains Indians) 1961. Color, 30 minutes, 
16mm. McG-H (PS). 


Waterborne: Gift of the Indian Canoe. (Northwest Coast Indi- 
ans) 1990. Anne Rutledge and David Current. 13 minutes, 
VHS. NEWDAY. 


The Water Is So Clear that a Blind Man Could See. (Taos 
Pueblo) 1970. NET. Color, 30 minutes, 16mm. IU (PS). 


Waterloo Farmers. (Mennonites) 1979. Color, 26 minutes, 
16mm. BULFRG (EMC). 


Way of Our Fathers. (California Indians) 1972. Color, 33 
minutes, 16mm. (EMC). 


A Weave of Time: The Story of a Navajo Family, 1938-1986. 
(Navajo) 1987. Susan Fanshel. Color, 60 minutes, 16mm, 
VHS. DCL. 


We're Moving Up! The Hispanic Migration. (Latinos) 1980. 
Produced by Patricia Creaghan, Jean Venable, and Anne 
Chambers for the NBC White Paper Series. Color, 80 min- 
utes, U-mat. FI (PS). 


Were You There When the Animals Talked? (African- 
Americans) 1975. Color, 28 minutes, VHS. BEACON (PS). 


Who Do You Kill? (African-Americans) 1968. CBS. B&W, 
51 minutes, 16mm. CAROUSEL (EMC). 


Wooden Box: Made by Steaming and Bending. (Kwakiutl) 
1962. American Indian Series. Color, 33 minutes, 16mm. 
(PS) (EMC). 


Woodrow Cornett: Letcher County Butcher. (Appalachians) 
1970. Directed by Bill Richardson for Appalshop Films. 
B&W, 10 minutes, 16mm. APPAL (PS). 


The World of Piri Thomas. (Puerto Ricans) 1968. NET. 
Color, 60 minutes, 16mm. IU (PS). 


Yesterday, Today: The Netsilik Eskimo. (Netsilik Inuit) 1973. 
NFBC. Color, 57 minutes, 16mm. EDC (EMC). 


Yo Soy Chicano. (Mexican-Americans) 1972. Color, 59 min- 
utes, 16mm. IU (EMC). 


You Are on Indian Land. (Mohawk) 1969. Produced by Cana- 
dian Indians for the National Film Board of Canada. B&W, 
37 minutes, 16mm. NFBC, McG-H (PS) (EMC). 


ACA 


ADL 


AIMS 


AMBVP 
APPAL 
APPLAUS 
BARR 
BEACON 


BFA 
BNCHMK 


BULFRG 
BULLER 


CAMPUS 
CAROUSEL 
CINGLD 
CNEWS 
CORF 

CSF 

DER 


EBEC 


EDC 


EMC 


FI 


FILMF 


FL 
FLMHUM 


FLMWR 


Directory of Distributors 


Academy Films, 3918 W. Estes Ave., 
Lincolnwood, IL 60645 

Anti-Defamation League of B’nai B’rith, 
823 United Nations Plaza, New York, 
NY 10017 

Aims Instructional Media Services, 
6901 Woodley Ave., Van Nuys, CA 
91406-4878 

Ambrose Video Publishing, 381 Park 
Ave. S., New York, NY 10016 

Appalshop, Inc., 306 Madison St., 
Whitesburg, KY 41858 

Applause Productions, Inc., 85 Longview 
Rd., Port Washington, NY 11050 

Barr Films, Box 7878, 12801 Schabarum 
Ave., Irwindale, CA 91706-7878 

Beacon Films, 930 Pitner Ave., 
Evanston, IL 60202 

See PHENIX 

Benchmark Films, Inc., 145 Scarborough 
Rd., Briarcliff Manor, NY 10510 

Bullfrog Films, Inc., Oley, PA 19547 

Buller Films, Inc., 1053 Main St., 
Henderson, NE 68371 

Campus Film Productions, 20 E. 46th 
St., New York, NY 10017 

Carousel Films, Inc., 241 E. 34th St., 
Room 304, New York, NY 10016 

Cinema Guild, 1697 Broadway, Room 
802, New York, NY 10019 

California Newsreel, 630 Natoma, San 
Francisco, CA 94103 

Coronet Films, 3771 Victoria Park Ave., 
Scarborough, ON M1W 2P9 Canada 

Center for Southern Folklore, Box 
40105, Memphis, TN 38014 

Documentary Educational Resources, 
101 Morse St., Watertown, MA 02172 

Encyclopaedia Brittanica Educational 
Corporation, Division of Encyclopaedia 
Brittanica, 425 N. Michigan Ave., 
Chicago, IL 60611 

Education Development Center, Inc., 55 
Chapel St., Newton, MA 02160 

University of California Extension 
Media Center, 2176 Shattuck Ave., 
Berkeley, CA 94704 

Films Incorporated, Subsidiary of PMI, 
5547 N. Ravenswood Ave., Chicago, 
IL 60640 

Film Fair Communications, Division 
of FilmFair, Inc., Box 1728, 10900 
Ventura Blvd., Studio City, CA 91604 

Filmmakers Library, Inc., 124 E. 40th 
St., New York, NY 10016 

Films for the Humanities, 743 Alexander 
Rd., Princeton, NJ 08540 

Films Wrights, 231 State St., San 
Francisco, CA 94114 


FLOWERF 
ICONF 
IFB 


IFF 


IOWAU 
IU 


JOU 


KINO 


LCA 


LRF 
MACMFL 
McG-H 
MMA 
MOMA 
NEWDAY 
NFBC 


NYU 


OPENCC 
PERSPF 


PHENIX 
PS 


PSUPCR 


PYRAMID 
SALENT 
SHENFP 
TEXFLM 


Flower Films, 10341 San Pablo Ave., El 
Cerrito, CA 94530 

Icon Films, 717 Lexington Ave., New 
York, NY 10022 

International Film Bureau, 332 S. 
Michigan Ave., Chicago, IL 60604 

International Film Foundation, 155 
W. 72nd St., Room 306, New York, 
NY 10023 

Iowa State University, 2121 S. State 
Ave., Ames, IA 50010 

Indiana University, A-V Center, 
Bloomington, IN 47405 

Journal Films, Inc., Division of the 
Altschul Group, 930 Pitner Ave., 
Evanston, IL 60202 

Kino International, 333 W. 39th St., 
Suite 503, New York, NY 10018 

Learning Corporation of America 
Highgate New World, 130 E. 59th St., 
10th Floor, New York, NY 10022 

Little Red Film House, Box 691083, Los 
Angeles, CA 90069 

Macmillan Films, 866 Third Ave., 
New York, NY 10022 

McGraw-Hill Films, 11 W. 19th St., 
New York, NY 10011 

Mass Media Associates, 2116 N. Charles 
St., Baltimore, MD 21218 

Museum of Modern Art Film Library, 11 
W. 53rd St., New York, NY 10019-5486 

New Day Films, 22 Riverview Dr., 
Wayne, NJ 07470 

National Film Board of Canada, Box 
6100, Station A, Montreal, PQ, H3C 
3A5, Canada 

New York University, Films Division, 
Division of Center for Media Services, 
26 Washington Place, New York, 
NY 10003 

Open Circle Cinema, Box 315, Franklin 
Lakes, NJ 07417 

Perspective Films/Esquire 
Communications Group, 369 W. Erie 
St., Chicago, IL 60610 

Phoenix/BFA Films and Video, Inc., 468 
Park Ave. S., New York, NY 10016 

Pennsylvania State University, Audio- 
Visual Services, Special Services 
Building, University Park, PA 16802 

Pennsylvania State University, Psych 
Cinema Register, 6 Willard Building, 
University Park, PA 16802 

Pyramid Films, Box 1048, Santa Monica, 
CA 90406 

Salz Enterprises, Atrium Building, 98 
Cutter Mill Rd., Great Neck, NY 10019 

Shenandoah Film Productions, 538 G 
St., Arcata, CA 95521 

Texture Films, 1600 Broadway, New 
York, NY 10019 


TIRESIAS 
T-L 


UEVA 


UMICH 


UNIFIL 


UOKLA 


UWASH 
WOMBAT 


XEROX 
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Tiresias Film Productions 

Time-Life Multimedia, 100 Eisenhower 
Dr., P.O. Box 644, Paramus, NJ 07653 

Universal Education and Visual Arts, 
Division of Universal City Studios, Inc., 
100 University City Plaza, University 
City, CA 91608 

University of Michigan, 144 Lane Hall, 
Ann Arbor, MI 48109-1290 

Unifilm International, 1741 N. Ivar St., 
Suite 102, Hollywood, CA 90026 

University of Oklahoma, Box 26901, 
Library Building, 1000 Stanton L. 
Young Blvd., Room 251, Oklahoma 
City, OK 73190 

University of Washington, Box 50096, 
Seattle, WA 98145 

Wombat Film Productions, Division of 
Cortech Communications, Inc., 250 
W. 57th St., Suite 916, New York, 
NY 10019 

Xerox Films, Department of Xerox 
Educational Publications, 245 Long 
Hill Rd., Middletown, CT 06457 


Ethnonym Index 





This index provides some of the alternative names and the 
names of major sub-groups for cultures covered in this vol- 
ume. The culture names that are entry titles are in boldface. 


Abenaki 

Abenaque—Abenaki 

Abenaquioicts—Abenaki 

Abenaquois—Abenaki 

Abnaki—Abenaki 

Absarokee—Crow 

Acadians 

Acadians of Louisiana—Cajuns 

Acadiens—Acadians 

Achomawi—Achumawi 

Achumawi 

Acoma—Keres Pueblo Indians; Pueblo 
Indians 

Adamstown Indians—American Isolates 

Aframerindians—American Isolates 

African Americans 

African-Canadians—Blacks in Canada 

Afro-Americans—African Americans 

Afro-French—Black Creoles of Louisiana 

Aglurmiut—Central Yup’ik Eskimos 

Agutchaninnewug—Hidatsa 

A-ha-chae—Osage 

Ahtena—Ahtna 

Ahtna 

Ahtnakotana—Ahtna 

Akulmiut—Central Yup’ik Eskimos 

Aiaho—Chiricahua 

Aivilingmiut—Ighulik Inuit 

Akansa—~Quapaw 

Akimel O’Odham—Pima-Papago 

Alabama 

Alabama-Coushatta—Alabama 

Albanians—European-Americans; 
European-Canadians 

Alequa—Yurok 

Aleut . 

Aleut—Pacifie Eskimo 

Aleutian—Aleut 

Algonkin 

Algonquin—Algonkin 

Alibamu—Alabama 

Aliquois—Yurok 

Allikiik—Serrano 

Alutiiq—Pacific Eskimo 

Alyoot-——Aleut 


Amelecite—Maliseet 


American Isolates 
Ameshe—Hidatsa 
Amish 


Amojave—Mohave 

Anabaptists—Mennonites 

Anishinabe—Ojibwa 

Anitakwa—Catawba 

Apaches de Cuartelejo—Mescalero 
Apache 

Apaches del Rio Grande—Mescalero 
Apache 

Apaches de Nabaju—Navajo 

Apaches-Mohaves—Yavapai 

Apachi—Mescalero Apache 


Apsaalooke—Crow 

Apsaroke—Crow 

Arab Americans 

Arab Muslims—Arab Americans 

Arapaho 

Arapahoe—Arapaho 

Arctic Highlanders—Inughuit 

Areneno—Pima-Papago 

Arikara 

Arkansas—Quapaw 

Armenians—European-Americans; 
European-Canadians 

Arra-Arra—Karok 

Arveqtormiut—Netsilik Inuit 

Ashiwi—Zuni 

Ashkenazim—Jews 

Ashochimi—Wappo 

Asian Indians—South and Southeast 
Asians of Canada; South and 
Southeast Asians of the United 
States 

Asiatic Eskimos—Yuit 

Askinarmiut—Central Yup’ik Eskimos 

Assiniboin 

Assiniboine—Assiniboin 

Assinipwat— Assiniboin 

Atimopiskay—Dogrib 

Atsina—Gros Ventre 

Attayes—Tenino 
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Austrians—European-Americans; 
European-Canadians 

Avanersuarmiut—Inughuit 

Awigaza—Mandan 


Baffinland Inuit 

Bahamians—Black West Indians in the 
United States 

Banac—Bannock 

Banakwut—Bannock 

Bangladeshis—South and Southeast 
Asians of the United States — 

Bannock—Northern Shoshone and 
Bannock 

Bascos—Basques 

Basques 

Batawat—Wiyot 

Bearlake Indians 

Beaver 

Belgians—European-Americans; 
European-Canadians 

Belhoola—Bella Coola 

Believers—Shakers 

Bellabella 

Bella Coola 

Bellacoola—Bella Coola 

Belorussians—European-Americans; 
European-Canadians 

Bering Sea Eskimos—Central Yup’ik 
Eskimos 

Bhutanese—South and Southeast 
Asians of the United States 

Bidakamtata—Pomo 

Bilqula—Bella Coola 

Black Americans—African Americans 

Black Coes—American Isolates 

Black Creoles—Black Creoles of 


Louisiana 
Black Creoles of Louisiana 
Blackfoot 
Black French—Black Creoles of 
Louisiana 
Blacks—Blacks in Canada 
Blacks in Canada 


Black West Indians in the United States 
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Blood—Blackfoot 

Blue Muds—-Nez Percé 

Bois Brulé—Metis of Western Canada 

Bokhi Ludi—Doukhobors 

Bone Indians—Osage 

Boya—Pomo 

Braba—Taos 

Brandywine—American Isolates 

Brass Ankles—American Isolates 

Briars—Appalachians 

Brotherton—Mahican 

Brown People—American Isolates 

Bruneians—South and Southeast Asians 
of the United States 

Bukovynians—Ukrainians of Canada 

Bungee—Ojibwa 

Bungi—Ojibwa 

Burmese—South and Southeast Asians 
of the United States 

Bush Cree—Cree, Western Woods 

Bushwhackers—American Isolates 

Byelorussians—European-Americans; 
European-Canadians 


Caddo 

Caddoquis—Caddo 
Cahahaguillas—Cahuilla 
Cahto—Wailaki 

Cahuilla 

Caigua—Kiowa 
Cajans—American Isolates 


Cajuns 

Calamox—Tillamook 

Calapooya—Kalapuya 

Cambodians—South and Southeast 
Asians of Canada; South and 
Southeast Asians of the United States 

Canineqmiut—Central Yup’ik Eskimos 

Canoe Indians—Mahican 

Cape Indians-—Massachuset 

Cape York Inuit—Inughuit 

Caribou Inuit 

Carmel Indians—American Isolates 

Carolinians—Micronesians 

Carpatho-Russians—European- 
Americans 

Carpatho-Rusyns—European- 
Americans 


Carpatho-Ukrainians—European- 
Americans 

Carrier 

Casca—Kaska 

Castors—Beaver 

Catawba 

Cayuga 

Cayuse 

Ceni—Caddo 

Central Americans—Latinos 

Central Yup’ik Eskimos 

Chacktaws—Choctaw 

Chalaque—Cherokee 

Chaldeans—Arab Americans 

Chamorros—Micronesians 

Chaouanons—-Shawnee 

Chaquita—Choctaw 

Chassidim—Hasidim 

Chastacosta 

Chat-Kas—Choctaw 


Chayenne—Cheyenne 

Che’e Foka—Pomo 

Cheenook—Cheyenne 

Chehalis 

Chelan—Columbia 

Chemehuevi—Southern Paiute (and 
Chemehuevi) 

Cheraqui—Cherokee 

Cherokee 

Cherokees—Lumbee 

Chewaere—Oto 

Cheyenne 

Chicanos—Latinos 

Chickahominy Indians—American 
Isolates 

Chickasaw 

Chicots—Metis of Western Canada 

Chien—Cheyenne 

Chilcotin 

Chimmesyan—Tsimshian 

Chinese—East Asians of Canada; East 
Asians of the United States 

Chinese of Southeast Asia—South and 
Southeast Asians of Canada; South 
and Southeast Asians of the United 
States 

Chin Nation—Lillooet 

Chinook 

Chipayne—Lipan Apache 


Chipewyan 
Chippewa—Ojibwa 
Chiricahua 


Chitimacha 

Chitra-Gottineke—Mountain 

Choctaw 

Chopunnish—Nez Percé 

Chumash 

Chuukese—Micronesians 

Cibola—Zuni 

Clallam—Klallam 

Clamath—Klamath 

Coahuillas—Cahuilla 

Coast Miwok 

Coast Salish—Comox 

Coast Yuki—Yuki 

Cocapa—Cocopa 

Cochiti—Keres Pueblo Indians; Pueblo 
Indians 

Cocomaricopa—Maricopa 

Coconino—Havasupai 

Cocopa 

Cocopah—Cocopa 

Coe Clan—American Isolates 

Coeur D’Aléne 

Colored—African Americans 

Columbia 

Colville—Sanpoil 

Comanche 

Comox 

Concow—Maidu 

Conoy—Nanticoke 

Cook Islanders—Polynesians 

Copalis—Chehalis 

Copper Eskimo 

Copts—Arab Americans 

Coquille—Chastacosta 

Corchaug—Metoac 

Courtes Oreilles—Ottawa 





Cowela—Cahuilia 

Cowichan 

Cowlitz—Chehalis 

Coyukon—Koyukon 

Cree, Western Woods 

Creek 

Creoles—American Isolates 

Creoles—Black Creoles of Louisiana 

Créoles—Black Creoles of Louisiana 

Créoles Noirs—Black Creoles of 
Louisiana 

Creoles of Color—Black Creoles of 
Louisiana 

Crevas—Osage 

Croatans—Lumbee 

Croatians—European-Americans; 
European-Canadians 

Croats—European-Americans; 
European-Canadians 

Crow 

Cruzados—Yavapai 

Cuajala—Southern Paiute (and 
Chemehuevi) 

Cuban Americans—Latinos 

Cucapa—Cocopa 

Cuchan—Quechan 

Cuchano—Quechan 

Cuni—Zuni 

Cushan—Quechan 

Cutler Indians—American Isolates 

Czechs~-European-Americans; 
European-Canadians 


Dakota—Santee; Teton 

Dancers—Cahuilla 

Danes—-European-Americans; 
European-Canadians 

Darke County Group—American 
Isolates 

Deg Hit’an—Ingalik 

Dehghaot’ine—Slavey 

Delaware 

Dena’ina—Tanaina 

Dene-—Slavey 

Diegueho—Kumeyaay 

Diggers—Western Shoshone 

Dindji¢é—Kutchin 

Dine-——-Navajo 

Dineh—Navajo 

Dinneh—Navajo 

Dog Eaters—Arapaho 

Dogrib 

Dominicans—Latinos 

Dominickers—American Isolates 

Done—Dogrib 

Doopgesinden—Mennonites 

Doukhobors 

Druze—Arab Americans 

Du-Sulatelu—Wiyot 

Dutch—European-Americans; 
European-Canadians 


East Asians of Canada 

East Asians of the United States 
Eastern Dakota—Santee 

Eastern Indians—Abenaki 
Eastern Mono—Mono 

Eastern Shoshone 


East Greenland Inuit 
East Indians—South and Southeast 
Asians of Canada; South and 
Southeast Asians of the United States 
East Main Cree—Montagnais-Naskapi 
Echeloots—Wishram 
Ehnek—Karok 
Elkbasumh—Bellabella 
El Salvadorians—Latinos 
English—European-Americans; 
European-Canadians 
Esaw—-Catawba 
Eskimo 
Eskualdunak—Basques 
Esquimaux—Eskimo 
Esquimox—Eskimo 
Estonians—European-Americans; 
European-Canadians 
Etchareottine—Slavey 
Etechemin—Maliseet 
Eurocs—Yurok 
European-Americans 
European-Canadians 
Euskaldunak—Basques 
Eutah—Ute 


Fall Indians—Gros Ventre 

Faraones—Mescalero Apache 

Filipinos—East Asians of Canada; East 
Asians of the United States 

Finns—European-Americans; 
European-Canadians 

Fish-Eaters—Assiniboin 

Five Nations—Iroquois 

Flathead 

Flechas de Palo Apaches—Lipan Apache 

Fox 

Francophones—French Canadians 

French—European-Americans 

French Canadians 

French Polynesians—Polynesians 


Galasqo—Wishram 

Galice—Chastacosta 

Galicians—Ukrainians of Canada 

Gallinomero—Pomo 

Gaspesians—Micmac 

Gens des Buttes—Tanana 

Gens des Lacs—Lake 

Gens des Puants—Winnebago 

Gens du Lac d’Ours—Bearlake Indians 

Germans—European-Americans; 
European-Canadians 

Gilbertese—Micronesians 

Gileno—Pima-Papago 

Gillamooks—Tillamook 

Goshute—Gosiute 

Gosiute 

Gouldtowners—American Isolates 

Greeks—European-Americans; 
European-Canadians 

Green River Snakes—Eastern Shoshone 

Gros Ventre 

Gros Ventre of the Prairie~—-Gros Ventre 

Gros Ventres of the Missouri—Hidatsa 

Guamanians—Micronesians 

Guatemalans—Latinos 

Guineas—American Isolates 


Gujaratis—South and Southeast Asians 
of Canada; South and Southeast 
Asians of the United States 

Gullah-speaking African Americans—Sea 
Islanders 

Guyanese—Black West Indians in the 
United States 

Gwich’in—Kutchin 

Gypsies—Peripatetics; Rom 


Habenapo—Pomo 

Haida 

Haidah—Haida 

Haitians 

Halchidhoma 

Halfbreeds—Metis of Western Canada 

Half-Breeds—American Isolates 

Haliwa Indians—American Isolates 

Halkomelem—Cowichan 

Han 

Hankutchin—Han 

Hare 

Hasidim 

Havasupai 

Haxluit—Wishram 

Hebrews—Jews 

Heiltsuk—Bellabella 

Hewaktokto—Hidatsa 

Hidatsa 

Highlanders— Appalachians 

Hillbillies—Appalachians; Ozarks 

Hipandis—Lipan Apache 

Hispanics—Latinos 

Hiténwoiv—Arapaho 

Hitunena—Gros Ventre 

Hmong—South and Southeast Asians 
of the United States 

Hocangra—Winnebago 

Hoctatas—Oto 

Hohe—Assiniboin 

Homalco—Comox 

Hoopa—Hupa 

Hopi 

Hopi-Tewa 

Houma—Huma 

Hualapai—Walapai 

Huchnom— Yuki 

Hughchee—Yuchi 

Huma 

Humaluh—Cowichan 

Humptulip—Chehalis 

Hungarians—European-Americans; 
European-Canadians 

Hupa 

Huron 

Huron of Lorette—Huron 

Hutanga—Kansa 

Hutterite Brethren—Hutterites 

Hutterites 

Huzaas—Osage 

Hydah—Haida 

Hyder—Haida 


Icelanders—European-Canadians 
Igabu—Kickapoo 

Ighulik Inuit 
Iglulingmiut—Ighulik Inuit 
LKiribati—Micronesians 
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Tilinois 

Indians—South and Southeast Asians of 
Canada; South and Southeast Asians 
of the United States 

Indians of Robeson County—Lumbee 

Indochinese—South and Southeast 
Asians of Canada; South and 
Southeast Asians of the United States 

Indonesians—South and Southeast 
Asians of the United States 

Indos—South and Southeast Asians of 
the United States 


Ingalik 
Ingelete—Ingalik 
Inkality—Ingalik 
Inkiliki—Ingalik 
Inkilikiiugel’nut—Ingalik 
Inughuit 

Inuit. See Eskimo 


Inuit of Quebec—Labrador Inuit 
Inunaina—Arapaho 
Inupiat—North Alaskan Eskimos 
lowa 
Ipai—Kumeyaay 
Ipande—Lipan Apache 
Irish—European-Americans; 
European-Canadians 
Irish Gypsies—Irish Travelers 
Trish Travelers 
Irish Travelers—Peripatetics 
Troquois 
Isanyati—Santee 
Isleta—Pueblo Indians 
Isonkuaili—Okanagon 
Issa—Catawba 
Issues—American Isolates 
Is-te Semihn-ole—Seminole 
Istica-ti—Seminole 
Istopa—Mandan 
Italians—European-Americans; 
European-Canadians 
Itanere—Inughuit 
lyich—Tenino 


Jackson Whites—American Isolates 

Jaguallapai—Walapai 

Jamaicans—Black West Indians in the 
United States 

Jamajabs—Mohave 

Japanese—East Asians of Canada; East 
Asians of the United States 

Jecuches—Cahuilla 

Jemez-—Pueblo Indians 

Jews 

Jicarilla 

John Day—Tenino 

Juanenio—Luiseno 


Kadapau—Catawba 
Kah-cho-tinneh—Hare 
Kahuilla—Cahuilla 
Kainah—Blackfoot 
Kaiyuhkhotana—Ingalik 
Kalaallit—West Greenland Inuit 
Kalapuya 

Kalderash—Rom 

Kale—Pomo 

Kalispel 
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Kamia—Kumeyaay 

Kancho—Hare 

Kanina—Havasupai 

Kansa 

Kanuck—Yurok 

Kap Yorkere—Inughuit 

Karok 

Karthus Half-Breeds—American Isolates 

Karuk—Karok 

Kasa—Kaska 

Kashaya—Pomo 

Kaska 

K’atcho-gottine—Hare 

Kato 

Kaw—Kansa 

Kawaiisu 

Kawchodinne—Hare 

Kawia—Cahuilla 

Kawichan—Cowichan 

Keating Mountain Group—American 
Isolates 

Kenai—Tanaina 

Kenaiakhotana—Tanaina 

Kenaitze—Tanaina 

Keresans—Keres Pueblo Indians 

Keres Pueblo Indians 

Kern River Indians—Tubatulabal 

Kettle Falls Indians—Sanpoil 

Khmer—South and Southeast Asians of 
Canada; South and Southeast Asians 
of the United States 

Kiatagmiut—Central Yup’ik Eskimos 

Kickapoo 

Kidlineks—Copper Eskimo 

Kiikaapoa—Kickapoo 

Kikapu—Kickapoo 

Killinirmiut—Copper Eskimo 

Kinnepatoo—Caribou Inuit 

Kiowa 

Kiowa Apache 

Kioway—Kiowa 

Kitanemuk—Serrano 

Kitonaga—Kutenai 

Kiwegapaw—Kickapoo 

Kiwikapawa—Kickapoo 

Kk ayttchare Ottine—Hare 

Klahoose—Comox 

Klallam 

Klamath 

Klickitat—Klikitat 

Klikitat 

Knife—Thompson 

Kokonino—Havasupai 

Kokwapa—Cocopa 

Kolchan-Teneyna—Koyukon 

Konhomtata—Pomo 

Konkau—Maidu 

Konkone—Tonkawa 

Konkow—Maidu 

Kootenay—Kutenai 

Koreans—East Asians of Canada; East 
Asians of the United States 

Koroa—Tunica 

Kootchin—Kutchin 

Kosraeans—Micronesians 

Koyukon 

Kryvians—European-Americans; 
European-Canadians 


Kuhlanapo—Pomo 

Kuigpagmiut—Central Yup’ik Eskimos 

Kulleespelm—Kalispel 

Kumeyaay 

Kumuinu—Nez Perce 

Kungmiut—Netsilik Inuit 

Kusquqvagmiut—Central Yup’ ik 
Eskimos 

Kutchin 

Kutenai 

Kuttawa—Carrier 

Kwagulth—Kwakiutl 

Kwaiailk—Chehalis 

Kwakiool—Kwakiutl 

Kwakiuel 

Kwapa—Quapaw 

Kwawkewlth—Kwakiutl 

Kwawkwakawakw—Kwakiutl 

Kyinnaa—Yurok 


Labrador Eskimo—Labrador Inuit 

Labrador Inuit 

Laguna—Keres Pueblo Indians; Pueblo 
Indians 

Lake 

Lake Miwok—Coast Miwok 

Lakota—Teton 

Lao—South and Southeast Asians of 
Canada; South and Southeast Asians 
of the United States 

Lassik—Wailaki 

Latinos 

Latter-day Saints—Mormons 

Latvians—European-Americans; 
European-Canadians 

LDS—Mormons 

League of the Iroquois—Iroquois 

Lebanese—Arab Americans 

Lenape—Delaware 

Lillooet 

Lilowat—Lillooet 

Lil’wat—Lillooet 

Lipan Apache 

Lipane—Lipan Apache 

Lipianis—Lipan Apache 

Lipyane—Lipan Apache 

Lithuanians—European-Americans; 
European-Canadians 

Lleeengit—Tlingit 

Long Island Indians—Metoac 

Loucheux—Kutchin 

Lower Chehalis—Chehalis 

Lower Lillooet—Lillooet 

Lower Rogue River Indians—Chastacosta 

Ludars—Peripatetics 

Luiseno 

Lumbee 

Lummi—Klallam 

Lutuami—Klamath 

Lypanes—Lipan Apache 


Machwaya—Rom 

Magyars—European-Americans; 
European-Canadians 

Maha—Omaha 

Mahican 

Maidu 

Maklaks—Klamath 


Malays—South and Southeast Asians of 
the United States 

Malaysians—South and Southeast 
Asians of the United States 

Maldivians—South and Southeast 
Asians of the United States 

Malecite—Maliseet 

Malemiut—North Alaskan Eskimos 

Maliseet 

Mandan 

Manhasset—Metoac 

Manrhoat—Kiowa 

Mantannes—Mandan 

Manteran—Cherokee 

Marayarmiut—Central Yup’ik Eskimos 

Marginal Peoples—American Isolates 

Maricopa 

Marielitos—Latinos 

Mariposan—Yokuts 

Marisiz—Maliseet 

Marshallese—Micronesians 

Maskegan—Cree, Western Woods 

Massachuset 

Mattole—Wailaki 

Maumee—Miami 

Mawooshen—Abenaki 

Melilema—Tenino 

Melungeons—American Isolates 

Mennists—Mennonites 

Mennonists—Mennonites 

Mennonites 

Mennonites—Amish 

Menominee 

Menomini—Menominee 

Mescalero Apache 

Mesquakie—Fox 

Mestizos—American Isolates 

Methow—Columbia 

Métis—Metis of Western Canada 

Metis of Western Canada 

Metoac 

Mexican Americans—Latinos 

Mezcaleros—Mescalero Apache 

Miami 

Miamiouek—Miami 

Mical—Klikitat 

Michif—Metis of Western Canada 

Mickmakiques—Micmac 

Micmac 

Micronesian Americans—Micronesians 

Micronesians 

Micro-Races—American Isolates 

Middle Columbia Salish—Columbia 

Middle Peoples—American Isolates 

Migmagi—Micmac 

Mikmaw—Micmac 

Milbank Sound Indians—Bellabella 

Minitari— Hidatsa 

Minnetarees of Fort de Prairie—Gros 
Ventre 

Mississauga—Ojibwa 

Mississippi Sioux—Santee 

Missouri 

Miwok 

Moasham—Abenaki 

Mohave 

Mohave-Apache— Yavapai 

Mohawk 





Mohegan 

Molokans 

Monache—Mono 

Mono 

Mono-Pi-Utes—Northern Paiute 
Montagnais—Montagnais-Naskapi 
Montagnais-Naskapi 
Montauk—Metoac 
Moors—American Isolates 
Moqui—Hopi 

Mormons 

Mountain 
Mountaineers—Appalachians 
Mountain Whites—Appalachians 
Mulattoes—American Isolates 
Munsee—Delaware 
Muscogee—Creek 
Muskogee—Creek 


Nabajo—Navajo 
Nabaju—Navajo 
Nabesna 
Nabesnatana—Nabesna 
Nabiltse—Hupa 
Nagyuktogmiut—Copper Eskimo 
Nahane—Kaska 
Nahani—Kaska 
Nakota—Yankton 
Nambe—Pueblo Indians; Tewa Pueblos 
Nanticoke 
Nanticoke—-American Isolates 
Narragansett— Mohegan 
Naskapi—Montagnais-Naskapi 
Natage—Mescalero Apache 
Natahene—Mescalero Apache 
Natano—Hupa 
Natchitoches—American Isolates 
Natick—Massachuset 
Nation of the Willows—Havasupai 
Nauruans—Micronesians 
Nauset—Massachuset 
Navaho—Navajo 
Navajo 
Ndeé—Western Apache 
Negro—African Americans 
Nehalem—Tillamook 
Nehantic—Mohegan 
Nentego—Nanticoke 
Nepalese—South and Southeast Asians 
of the United States 
Nesilextcin—Sanpoil 
Nespelem—Sanpoil 
Nestucca—Tillamook 
Netsilik Inuit 
Nez Percé 
Niantic—Mohegan 
Nicaraguans—Latinos 
Nigger-Hill People—American Isolates 
Nikkei—East Asians of Canada 
Nimenim—Comanche 
Nimi—Bannock; Northern Shoshone 
Nimipu—Nez Percé 
Nipmuc—Massachuset 
Nisenan—Maidu 
Nishinam—Maidu 
Niutachi—Missouri 
Nlaka’pamux—Thompeon 
Noche—Yokuts 


Nongatl—Wailaki 
Nootka 
Nootsack—Klallam 
North Alaskan Eskimos 
Northern Blackfoot—Blackfoot 
Northern KwakiutL—Bellabella 
Northern Metis 
Northern Ojibwa—Ojibwa 
Northern Paiute 
Northern Shoshone and Bannock 
Northern Shoshoni—Northern 
Shoshone and Bannock 
Northern Tonto—Western Apache 
Norwegians—European-Americans; 
European-Canadians 
Nova Scotia Micmac-—Micmac 
N’Puchle—Sanpoil 
Ntalkyapamuk—Thompson 
Nuitadi—Mandan 
Numa—Northern Paiute; Southern 
Paiute (and Chemehuevi) 
Numangkake—Mandan 
Numinu—Comanche 
Numu—Comanche 
Nunamiut—North Alaskan Eskimos 
Nunivaarmiut—Central Yup’ik Eskimos 
Nuptadi—Mandan 
Nuptare—Mandan 
Nytipai—Kumeyaay 


Obenaki— Abenaki 

Octatas—Oto 

Odawa—Ottawa 

Ojibwa 

Okanagon 

Okinagan—Okanagon 

Okinaken—Okanagon 

Olamentke—Coast Miwok 

Old Believers 

Old Ritualists—Old Believers 

Omaha 

Oneida 

Onondaga 

Ontarahronon—Kickapoo 

O’odham—Pima-Papago 

Openango—Abenaki 

Orchipoins—Chipewyan 

Oregon Snakes—Northern Paiute 

Orientals—East Asians of Canada; East 
Asians of the United States 

Osage 

Otchipiweons—Chipewyan 

Oto 

Ottawa 

Oubenaki—Abenaki 

Ouchage—Osage 

Oumami—Miami 

Outagami—Fox 

Owens Valley Paiute—Mono 

Oyadagahroene—Catawba 

Oyata’ge Ronon—Cherokee 

Oyhut—Chehalis 

Ozarks 


Pacific Eskimo 

Pacific Gulf Eskimo—Pacific Eskimo 

Pacific Islanders—Micronesians; 
Polynesians 
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Pacific Yup’ik Eskimo—Pacific Eskimo 

Padouca—Comanche 

Pahodja—lIowa 

Pah-Utes—Southern Paiute (and 
Chemehuevi) 

Paiute—Northern Paiute; Southern 
Paiute (and Chemehuevi) 

Pakistanis—South and Southeast Asians 
of Canada; South and Southeast 
Asians of the United States 

Pakiut’lema—Yakima 

Palauans—Micronesians 

Palestinians—Arab Americans 

Palouse—Wallawalla 

Palus—Wallawalla 

Pan’akwati—Bannock 

Pandani—Arikara 

Pani—Pawnee 

Panimaha—Arikara 

Pannaitti—Bannock 

Panzas—Pawnee 

Papabota—Pima-Papago 

Papago-—Pima-Papago 

Papatsje—Maricopa 

Passamaquoddy 

Pastulirmiut—Central Yup’ik Eskimos 

Patawat—Wiyot 

Patchogue—Metoac 

Paviotso—Northern Paiute 

Pawnee 

Pawnee Picts—Pawnee 

Pawnee Piques—Pawnee 

Pawni—Pawnee 

Pea Ridge Group—American Isolates 

Peaux de Lievre—-Hare 

Pehtsik—Karok 

Peigan—Blackfoot 

Pelly Bay Eskimo—Netsilik Inuit 

Pend d’Oreilles—Kalispel 

Pennacook 

Pennsylvania Dutch—Amish; 
European-Americans; Mennonites 

Pennsylvania Germans—Amish 

Penobscot 

People of Color—Blacks in Canada 

Peripatetics 

Pequot—Mohegan 

Person County Indians—American 
Isolates 

Picuris—Pueblo Indians 

Piegan—Blackfoot 

Pierced Noses—Nez Perce 

Pikuni—Blackfoot 

Pima—Pima-Papago 

Pima-Papago 

Piscataway—Nanticoke 

Pit River Indians—Achumawi 

Pitt River Indians—Achumawi 

Plain Folks—Appalachians 

Plain People—Mennonites 

Plains Ojibwa—Ojibwa 

Plains Shoshone—Eastern Shoshone 

Pohnpeians—Micronesians 

Pojoaque—Pueblo Indians; Tewa 
Pueblos 

Polar Eskimo—Inughuit 

Polareskimoer—Inughuit 

Polargroenlaendere—Inughuit 
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Poles—European-Americans; 
European-Canadians 

Polikla—Yurok 

Polynesians 

Pomo 

Ponasht—Northern Shoshone and 
Bannock 

Ponca 

Pooles—American Isolates 

Portuguese—European-Americans; 
European-Canadians 

Potawatomi 

Potomac Indians—American Isolates 

Pouhatan—Powhatan 

Powhatan 

Prairie Apache—Kiowa Apache 

Praying Indians—Massachuset 

Pueblo Indians 

Puerto Ricans—Latinos 

Pujunan—Maidu 

Punnush—Bannock 

Py-utes—Northern Paiute 


Qqueres—Keres Pueblo Indians 
Quaitso—Quinault 
Qualuyaarmiut—Central Yup’ik Eskimos 
Quapaw 
Quasi-Indians—American Isolates 
Quebec Micmac—Micmac 
Québecois—French Canadians 
Quechan 

Queets—Quinault 
Quemaya-—~-Kumeyaay 
Querechos—Mescalero Apache 
Queres—Keres Pueblo Indians 
Queresans—Keres Pueblo Indians 
Quileute 

Quiliniks—Copper Eskimo 
Quillayute—Quileute 
Quinaelt—Quinault 
Quinaielt—Quinault 

Quinault 

Quini—Zuni 

Quoratem—Karok 
Qwulhhwaipum—Klikitat 


Rabbit Skins—Hare 

Racial Islands—American Isolates 

Racial Isolates—American Isolates 

Ramapo Mountain People—American 
Isolates 

Ramps—American Isolates 

Rapides Indians— American Isolates 

Rapid Indians—Gros Ventre 

Rappahannock Indians—American 
Isolates 

Raskol’niks—Old Believers 

Red Bones—American Isolates 

Redwoods— Yuki 

Ree—Arikara 


Rickahochan—Cherokee 

River Indians—Delaware; Mahican 

Rockaway—Metoac 

Rockingham Surry Group— American 
Isolates 

Rocky Cree—Cree, Western Woods 


Rom 
Rom—Peripatetics 
Romanians—European-Americans; 
European-Canadians 
Rominchels—Peripatetics 
Root-Diggers—Western Shoshone 
Roumanians—European-Americans; 
European-Canadians 
Rumanians—European-Americans; 
European-Canadians 
Rusnaks—European-Americans 
Russians—-European-Americans; 
European-Canadians 
Ruthenians—European-Americans; 
Ukrainians of Canada 


Sabine—Huma 

Sabines—American Isolates 

Sac—Sauk 

Sahui gotine—Bearlake Indians 

Saint John River Indians—Maliseet 

St. Landry Mulattoes—American Isolates 

Saints—Mormons 

Salish—Flathead 

Salt Pomo—Pomo 

Samiamoo—Klallam 

Samish—Klallam 

Samoans—Polynesians 

San Carlos—Western Apache 

Sand Hill Indians—American Isolates 

Sand Papago—Pima-Papago 

Sandia—Pueblo Indians 

San Felipe—Keres Pueblo Indians; 
Pueblo Indians 

San Geronimo de Taos—Taos 

San Ildefonso—Pueblo Indians; Tewa 
Pueblos 

Sanish—Arikara 

San Juan—Pueblo Indians; Tewa 
Pueblos 

Sanka—Kutenai 

Sanpoil 

Santa Ana—Keres Pueblo Indians; 
Pueblo Indians 

Santa Barbara Indians—Chumash 

Santa Clara—Pueblo Indians; Tewa 
Pueblos 

Santee 

Santo Domingo—Keres Pueblo Indians; 
Pueblo Indians 

Sarcee—Sarsi 

Sarsi 

Satana—Shawnee 

Satsop—Chehalis 

Satudene—Bearlake Indians 

Sauk 

Saulteaux—Ojibwa 

Schian—Cheyenne 

Schitzui—Coeur D’Aléne 

Scots—European-Americans; 


European-Canadians 
Scottish Travelers—Peripatetics 
Scuffletonians—Lumbee 
Sea Islanders 
Sekani 
Selish—Flathead 
Semat—Kiowa Apache 
Seminole 


Seminole of Oklahoma 
Seneca 
Senijextee—Lake 
Sephardim—Jews 
Serbs—-European-Americans; 
European-Canadians 
Serrano 
Settlers—Labrador Inuit 
Seven Cities of Cibola—Zuni 
Sha-hi’ye-la—Cheyenne 
Shakekahquah—Kickapoo 
Shakers 
Shasta 
Shawanah—Shawnee 
Shawano—Shawnee 
Shawanwa—Shawnee 
Shawnee 
Shetinasha—Chitimacha 
Shia—Arab Americans 
Shihwapmukh—Shuswap 
Shikapo—Kickapoo 
Shinnecock—Metoac 
Shoalwater Salish—Chehalis 
Shokowa—Pomo 
Shoshocoes—Western Shoshone 
Shuswap 
Shyenne—Cheyenne 
Sia—Keres Pueblo Indians 
Sierra Blanca Apaches—Mescalero 
Apache 
Sikanee—Sekani 
Sikhs—South and Southeast Asians of 
Canada; South and Southeast Asians 
of the United States 
Siksika—Blackfoot 
Siletz—Tillamook 
Simano-li—Seminole 
Sini Svobodi—Doukhobors 
Sinkakaius—Columbia 
Sinkiuse—Columbia 
Sinkyone—Wailaki 
Sinumiut—Netsilik Inuit 
Sioux—Santee; Teton; Yankton 
Six Nations—Iroquois 
Skeena—Tsimshian 
Skitswish—Coeur D’ Alene 
Skokomish—Twana 
Skoylpeli—Sanpoil 
Slave—Slavey 
Slavey 
Sliammon—Comox 
Slovaks—European-Americans; 
-Canadians 
Slovenes—European-Americans; 
European-Canadians 
Slovenians—European-Americans; 
European-Canadians 
Smith Sound Inuit—Inughuit 
Snake—Northern Shoshone and 
Bannock 
Snake Indians—Comanche 
Snare—Thompson 
Snoqualamuke—Snoqualmie 
Snoqualmick—Snoqualmie 
Snoqualmie 
Snoqualmoo—Snoqualmie 
Snoqualmu—Snoqualmie 
Snuqualmi—Snoqualmie 


Soba—Pima-Papago 

Sobaipuri— Pima-Papago 

So-lot-luk—Wiyot 

Songish—Klallam 

Sooke—Klallam 

Soo-lah-te-luk—Wiyot 

Sorbs—-European-Americans 

Souriquois—Micmac 

South Alaskan Eskimo—Pacific Eskimo 

South and Southeast Asians of Canada 

South and Southeast Asians of the 
United States 

Southern Appalachians—Appalachians 

Southern Kwakiud—Kwakiutl 

Southern Maidu—Maidu 

Southern Mestizos—American Isolates 

Southern Paiute (and Chemehuevi) 

Southern Tonto—Western Apache 

Southwest Alaska Eskimos—Central 
Yup’ik Eskimos 

Southwestern Chippewa—Ojibwa 

Southwestern Ojibwa—Ojibwa 

Soyopas—Mohave 

Spaniards—European-Americans; 
European-Canadians 

Spiritual Christians—Molokans 

Spokan—Spokane 

Spokane 

Spukanees—Spokane 

Sri Lankans—South and Southeast 
Asians of the United States 

Starrahhe—Arikara 

Stockbridge-Munsee—Mahican 

Stoneys—Assiniboin 

Stonies—Assiniboin 

Submerged Races—American Isolates 

Sulateluk—Wiyot 

Sumi—Zuni 

Sun People—Spokane 

Supai— Havasupai 

Suretika—Arapaho 

Suxwapmux—Shuswap 

Svobodniki—Doukhobors 

Swedes—European-Americans 

Swiss—European-Americans; 
European-Canadians 

Swiss-Brethren—Mennonites 

Syrians—Arab Americans 


Tah-le-wah—Tolowa 

Tahlitan 

Taidnapam—Klikitat 

Takulli—Carrier 

Talawa—Tolowa 

Tallige’-—Cherokee 

Taltushtuntude—Chastacosta 

Tamils—South and Southeast Asians of 
the United States 

Tanaina 

Tanana 

Ta-na-tinne—Hare 

Tannin-kootchin—Tanana 

Tano—Hopi-Tewa; Tewa Pueblos 

Tano-Tewa—Tewa Pueblos 

Taos 

Tariurmiut—North Alaskan Eskimos 

Tarrantines—Micmac 

Tatskan watitch—Tonkawa 


Taufgesinnten—Mennonites 
Tayberon—Taos 
Tchatakes—Choctaw 
Tchiactas—Choctaw 
Tchinouks—Chinook 
Te-bot-e-lob-e-lay—Tubatulabal 
Teguas—Tewa Pueblos 
Teja—Caddo 
Ten’a—Ingalik 
Tenan-kutchin—Tanana 
Tenino 
Tennankutchin—Tanana 
Tennan-tnu-kokhtana—Tanana 
Tesuque—Pueblo Indians; Tewa Pueblos 
Téte Pelée—Comanche 
Teton 
Teton Sioux—Teton 
Tewa Pueblos 
Teyas—Mescalero Apache 
Thais—South and Southeast Asians of 
the United States 
Thecannies—Sekani 
Thlingchadinne—Dogrib 
Thlinget—Tlingit 
Thlinkets—Tlingit 
Thompson 
Thompson River Indians—Thompeson 
Thuleeskimoer—Inughuit 
Thulegroenlaendere—Inughuit 
Tiamath—Yurok 
Tigua—Pueblo Indians 
Tillamook 
Tinde—Jicarilla 
Tiou—Tunica 
Tioux—Tunica 
Tipai—Kumeyaay 
Tipai-Ipai—Kumeyaay 
Titunwan—Teton 
Tlakluit—Wishram 
Tlalem—Klallam 
Tlicho—Dogrib 
Tlingit 
Tlinkit—Tlingit 
Tlokeang—Wailaki 
Tnaina—Tanaina 
Toanhooches—Twana 
Toderichroone—Catawba 
Tohono O’odham—Pima-Papago 
Tolowa 
Tongans—Polynesians 
Tonkawa 
Travelers—Irish Travelers 
Trinidadians—Black West Indians in 
the United States 
Trinity Indians—Hupa 
Tri-Racial Isolates—American Isolates 
Tri-Racials—American Isolates 
Trukese—Micronesians 
Tsa’lagi’—Cherokee 
Tsa’ragi’—Cherokee 
Tsattine—Beaver 
Tsethaottine—Mountain 
Tsilkotin—Chilcotin 
Tsimshian 
Tsniuk—Chinook 
Tsoop-Nit-Pa-Loo—Nez Percé 
Tsutpeli—Nez Perce 
Tubatulabal 
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Tukspuch—Tenino 

Tularosa Apache—Mescalero Apache 
Tunaha—Kutenai. 

Tunica 

Tunumiut—East Greenland Inuit 
Tununirmiut—Igtulik Inuit 

Turkey Tribe—Delaware 
Turks—American Isolates 
Tusayan—Hopi 

Tuscarora 

Tutchone 
Tutchonekutchin—Tutchone 
Tutuni—Chastacosta 
Tuyurymiut—Central Yup’ik Eskimos 
Twana 

Twightwees—Miami 

Tygh—Tenino 

Tyigh—Tenino 


Uchi—Yuchi 

Ugyuligmiut—Netsilik Inuit 

Uhro-Rusyns—European-Americans 

Ukhotnom—Yuki 

Ukrainian-Canadians— Ukrainians of 
Canada 

Ukrainians—European- ‘Americans 


Umpqua—Chastacosta 
Unaliqmiut—Central Yup’ik Eskimos 
Unami-—Delaware 

Upper Chehalis-—-Chehalis 
Upper Chinook—Wishram 
Upper Pimas—Pima-Papago 
Upper Tanana—Nabesna 
Ushery—Catawba 
Utah—Ute 

Utaw—Ute 

Ute 


Vallodolid—Taos 

Van Duzen Indians—Wailaki 

Vanyume—Serrano 

Vaqueros—Mescalero Apache 

Vascos—Basques 

Viard—Wiyot 

Vietnamese—South and Southeast 
Asians of Canada; South and 
Southeast Asians of the United States 

Vinton County Group—American 
Isolates 


WélastSkwiySk—Maliseet 
Wabnaki—Abenaki 
Wah-shoes—Washoe 
Wahshoo—Washoe 
Waiam—Tenino 

Wailaki 

Wailatpa—Cayuse 
Wailatpu—Cayuse 
Walapai 
Walkers—Western Shoshone 
Wallawalla 
Walula—Wallawalla 
Wampanoag—Massachuset 
Wanukeyena—Hidatsa 
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Wappo 
Warm Springs Sahaptin—Tenino 
Wasashe-—Osage 
Wasbasha—Osage 
Wasco—Wishram 
Washakie’s Band—Eastern Shoshone 
Washaws—Washoe 
Washew— Washoe 
Washo—Washoe 
Washoe 
Washoo—Washoe 
Watapahato—Kiowa 
Wauyukma—Wallawalla 
Wayam—Tenino 
Wayampam—Tenino 
Weits-pek—Yurok 
Welsh—European-Americans; 
European-Canadians 
Wenatchi—Columbia 
Wendat—Huron 
Wends—European- Americans 
Wesorts—American Isolates 
West Alaska Eskimos—Central Yup’ik 
Eskimos 
West Coast People—Nootka 
Western Abenaki—Pennacook 
Western Apache 


Western Mono—Mono 


Western Nahane—Tahltan 

Western Sioux—Teton 

Western Shoshone 

West Greenland Inuit 

West Indians—Black West Indians in 
the United States 

Wetitsaan—Hidatsa 

Whale Sound Inuit—Inughuit 

White Clay People—Gros Ventre 

White Mountain—Western Apache 

White Russians—European-Americans; 
European-Canadians 

White Ruthenians—European- 
Americans; European-Canadians 

Wichita 

Wiciyela—Yankton 

Wiedertaufer—Mennonites 

Wihinaitti—Northern Shoshone 

Wiki—Wiyot 

Wind River Shoshone-——Eastern Shoshone 

Winnebago 

Wintu—Wintun 

Wintun 

Wishosk—Wiyot 

Wishram 

Wiyat—Wiyot 

Wiyot 

Wyandot—Huron 


Yaguin—Kumeyaay 
Yakima 
Yampai—Walapai 
Yankton 
Yapese—Micronesians 
Ya-tkitisci_ Seminole 
Yavapai 
Yazoo—Tunica 
Yemenis—Arab Americans 
Yokaya—Pomo 

Yokuts 

Youruk—Yurok 
Ypande—Lipan Apache 
Yuchi 


Yurok 
Yuta Payuchis—Southern Paiute (and 
Chemehuevi) 


Zia—Keres Pueblo Indians; Pueblo 
Indians 

Zuni 

Zwolle-Ebard People—American Isolates 
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